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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 which 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 Bud-
dhism over a longer period cannot claim to be complete 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 volume.

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. Duyven-
dak. 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 enumer-
ated in this preface—have given me the benefit of their help and advice; to Professor
P. Demiéville (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. Baldzs (Paris) and P. van der Loon (Cambridge) for their expert advice in
the fields of social history and bibliography; to my commilitones A. F. Wright (Stan-
ford) and L. Hurvitz (Washington) for the great help which their studies have been
to me; to Professor Zheng Dekun (Cambridge) for his interest and the archeological
information he 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 Chi-
nese Buddhism, I owe a deep-felt debt of gratitude to Professor Tang Yongtong
(Beijing), whose works have become invaluable tools and guides, to Professor
Tsukamoto Zenryu (Kyoto), 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.0.) 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.

PREFACE TO THE SECOND EDITION

Apart from the insertion of printed Chinese characters, the text of this second
edition is virtually identical with the one published thirteen years ago. The process
of photostatic reproduction has limited the space available for corrections and addi-
tions, and has excluded the possibility of incorporating the results of more recent
research.

However, I do not think that a hypothetical second version of the book would
substantially differ from the first one. I still believe that the study of the earliest
development of Chinese Buddhism must proceed from a detailed analysis of the
Chinese reactions to the foreign creed, and of the concrete historical situation
in which this creed was presented to them—and that is what this book attempts
to do.

Some aspects, however, would deserve a fuller treatment than they have received.
Further research in the earliest Buddhist translations has convinced me that much
more can be known about Han Buddhism than is suggested in the first part of Chapter
II. A wealth of interesting data can be gathered by a detailed analysis of the earliest
translations, both in the field of terminology, translation technique and stylistic fea-
tures, and, through these, of the various “schools of translation” and the process of
Buddho-Daoist interaction in its earliest phase.

Another aspect which would deserve a fuller treatment is the question of realia: the
iconographical and, in general, the archaeological data. The accounts of early build-
ing activities should be related with what is known about the development of Chinese
Buddhist temple architecture and its Chinese and foreign prototypes.
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More attention could be paid to the way in which Buddhism, as a vehicle of for-
eign literary influence, made an unprecedented impact on Chinese secular literature.
In this field, cases of successful penetration (e.g. the absorption of Buddhist literary
clichés, the earliest development of the “prosimetric” style, the largely Buddhist ori-
gin of the genre “edifying tales”) are as notable as the cases of immunity, in which
Buddhist literary patterns failed to evoke a creative response (such as epic poetry,
unrhymed verse, and verbatim repetition).

The fact should also be noted that around 400 AD we find the beginning of what
might be called “Chinese Buddhist sub-culture”, notably in the field of cosmology,
cosmography, and ideas concerning the physical world. It marked the beginning of
a remarkable dichotomy in Chinese proto-science: the Indian “four great elements”
operating alongside Yin-Yang and the Five Elements; the “Four Continents” versus
traditional Chinese notions dating from Han times; the conception of cosmic periods
and of the periodic destruction and reintegration of the universe versus the Chinese
idea of an unbroken cyclic movement; the Buddhist plurality of inhabited worlds
and world-systems and the Chinese earth-centered world-view, etc. This process of
cultural transplantation, in which a large complex of foreign ideas was borrowed in
isolation, without in any degree influencing the “official” world-view (as e.g. repre-
sented in the early Chinese encyclopedias), reached its highest point in Tang times.
If we compare the first chapters of the 7th century Buddhist Fayuan zhulin with the
corresponding sections of the Taiping yulan, they seem hardly to have anything in
common, though both describing our own physical universe. The first development of
this Buddhist sub-culture, made possibly by the sources of information that became
available to the cultured clergy in the early fifth century, should have been noted as
a major fact in medieval Chinese intellectual history.

The reader may feel that in describing the process of acculturation I have some-
what overstressed the Chinese side. The reader is right: it takes two to acculturate.
More stress could have been given to the “donor” side—the way in which the foreign
missionaries consciously or unconsciously responded to the Chinese public and its
demands. Kumarajiva could be taken as a clear example.

It goes without saying that a new version would bear the marks of beneficial
criticism, made by masters and colleagues in reviews and personal correspondence.
I should, partly as a result of their remarks, hesitate to call premodern popular move-
ments “revolutionary”, and I should definitely discard the terms “(semi) feudal” and
“gentry” when referring to the political structure and ruling oligarchy of these early
centuries.

Though I am grateful to all my critics, I may single out one name: Professor Zhou
Yiliang of Beijing University, who, though overburdened with more pressing tasks,
took the trouble to go through the whole book, and to note down a great number of
corrections, which he kindly handed over to me at Beida in 1964. I took it as a sign,
then as now, that true scholarship is able to transcend whatever barriers still hold us
separated.

Leiden, February 1972. E. ZURCHER.






SOCIAL HISTORY AND THE CONFRONTATION OF CULTURES:
FOREWORD TO THE THIRD EDITION

Stephen F. Teiser

The reprinting in 2007 of a book originally produced nearly fifty years earlier is
not merely a publishing event. It is a milestone in the academic study of early
Chinese Buddhism that signifies how far the field has progressed in the past half-
century as well as how fundamental the book remains.

Why reprint a classic work? Two generations of Western scholars have since
written on similar topics, bringing new disciplinary perspectives to bear on some
of the same sources. Scholars of Buddhism are now much more interested in
the intersection between Buddhism and local society than they were when The
Buddhist Conquest of China was first conceived. Chinese religion has become
an established specialization within the academic study of religion. Many in the
field have a sophisticated understanding of the great variety of traditions in China
and would question the now-tired distinctions between Confucianism, Daoism,
Buddhism, and popular religion. At the same time, accompanying the end of
the Cultural Revolution and the rebuilding of Chinese educational establishments,
the Chinese scholarly tradition has been reborn. Within the past two decades, the
Chinese language has come to rival Japanese as the lingua franca of Chinese
Buddhist studies, and Chinese scholars now lead the field in interpreting newly
discovered evidence, ranging from art to manuscripts and stone inscriptions, for
the study of Buddhism. Scholars in Japan, long one of the world’s centers for the
study of traditional Chinese civilization, continue to produce strong research in
the field as well.

What makes The Buddhist Conquest of China worthy of re-reading not simply
for clues about the fields of Buddhism and Chinese studies in the 1950s, but for
the book’s argument? Why is it still important to understand The Buddhist Con-
quest of China as a work of history, in relation to and constituting its subject, not
merely as a sign of the times in which it was written? To answer these questions,
we need first to review the thesis and focus of the book. After that, I will touch
on its original scholarly context and then reflect on more recent developments in
the field.

The Argument of The Buddhist Conquest of China

The most important thesis of The Buddhist Conquest of China is not so much an
hypothesis about its subject—although it does contain many such propositions—as
it is a claim about how its subject ought to be approached. The book stresses “the
social environment” (p. 1) of early Chinese Buddhism. This perspective is required,
Ziircher reasons, not simply because all religions are more than “a history of
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ideas.” Buddhism in China was also “a way of life” (p. 1), as seen preeminently
in the formation of the Buddhist Sangha. Thus, rather than construing his subject
as Buddhist philosophy in China in the fourth and early fifth centuries, Ziircher
designs the book as a study of a particular social class at a particular time and
place. He is interested not in Buddhism as a whole, but in Buddhism as it was
confined to “a distinct, highly important but relatively small part of the Buddhist
population: the cultured upper class and those monks who had obtained a liter-
ary education which enabled them to take part in the cultural life of this class”
(p. 2). Ziircher defines the “gentry” as those males who received an education and
thereby gained access to government position (p. 4). He offers further details about
the precise relation of this class to the possession of land, wealth, and its actual
role in the government. In his preface to the second edition of the book (published
in 1972, p. xiii) he notes that recent critical work on the problem of social class
during this period of Chinese history might cause him to revise his wording. But
his basic understanding of how the class was defined, how it gained power, how
important but also how tiny it was—remains the same in all three editions of the
book. The discussion of foreign monks (An Shigao, Lokaksema, Kang Senghui,
Dharmaraksa), texts, and political sponsorship in Chapter Two of The Buddhist
Conquest of China is thoughtful and fine-grained, but in terms of the plot of the
book, it is merely background to the major action in Chapters Three and Four,
which focus on the emergence of an indigenous elite. In these chapters, arranged
by time-period, region, and person, the lives and ideas of Chinese-born monks such
as Zhi Dun (Zhi Daolin), Dao’an, and Huiyuan figure prominently.

Chapters Five and Six of The Buddhist Conquest of China take up the interplay
between Indian and Chinese ideas, a problem addressed by the second thesis of
the book. Ziircher stakes out a position in a debate that began in the Han dynasty:
how can Buddhism, which developed in an Indian milieu, be adapted to Chinese
modes of life? Some answers had been entirely negative: since Buddhism was
a barbarian creed demanding unfilial behavior and acknowledgment of a power
higher than that of the emperor, it should be banned. Other answers sought various
grounds for accommodation: Buddhist ideas of nirvana (niepan, “‘extinction”), for
instance, are no different than what Laozi and other Chinese philosophers meant
by wuwei (“non-intentional action”). Ziircher’s contribution, motivated also by
international conflict in the modern world, is to recast the terms of the debate.
Rather than supposing that the cultures of India and China constitute two separate,
identifiable systems, Ziircher tries to break down the monolithic nature of the two
entities undergoing contact. The book shows that, contrary to the “Conquest” the
title flirts with, the interaction between Indian and Chinese ideas took place in
terms that were already Sinicized. Foreign-born missionaries and translators of texts
did not (at this time) transplant a distinct species of Indian Buddhist thought in
Chinese soil. Rather, according to Ziircher, they selected texts for translation that
they thought their Chinese audience wanted to read. Chinese literati did not stand
outside of their linguistic world in order to study the correspondence or lack of
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correspondence between Sanskritic and Chinese ideas. Instead, native categories
provided the terms in which the Chinese intelligentsia talked about Buddhism. Thus,
The Buddhist Conquest of China devotes many pages to the immediate intellectual
context of the gentry Buddhists—the hypothetical “pre-Buddhist” or “indigenous”
currents of thought such as “Dark Learning” (xuanxue) and the art of rhetoric known
as “Pure Conversation” (gingtan). In place of “conquest” or “Sinification,” Ziircher
prefers to use notions like “adaptation,” “acculturation,” “selection,” “absorption,”
“restructuring,” “hybridization,” and “compartmentalization.”" His analysis of the
debates between Buddhist apologists and their opponents in Chapters Five and Six
remains the most nuanced treatment in English to date. Reading those chapters,
one cannot help but marvel at how all parties to the conflict drew on the same
vocabulary, ethnic slurs, and rhetorical strategies. Below we will see that Ziircher
champions the same interpretive position in his analysis of the interaction between
European and Chinese ideas many centuries later.

Ziircher chooses his sources for the book with great care in order to advance
these two broad theses concerning social history and the confrontation of cultures.
The most important sources come from two classes of Chinese Buddhist writing.
One class consists of the early biographies of famous monks and nuns and a his-
tory of the formation of the Chinese Tripitaka. The second class is what Ziircher
terms “early apologetic and propagandistic literature,” that is, works written by
Buddhist devotees, both lay and monastic, designed to defend the faith from the
criticisms of its cultured despisers. These include explanations of Buddhist ideas
about rebirth and causality, refutations of the critics of Buddhism, and defenses
of the independence of the Buddhist clergy from imperial control. To first-time
readers or experienced historians of other fields, Ziircher’s selection of primary
materials for The Buddhist Conquest of China seems sensible enough. But we
should pause to note what Ziircher is leaving out and to appreciate the weight of
the unannounced tradition that he is arguing against. Ziircher intentionally ignores
the great number of texts in the Chinese Buddhist canon that were translated during
this period from Sanskrit and other Indian languages. As Ziircher writes elsewhere,
the canon is an embarrassment of riches; its sheer volume seems to suggest how
well it represents Chinese Buddhism. But the sources are, for Ziircher, skewed and
misleading: “Our view of Chinese Buddhism as a historical phenomenon is greatly
obscured by the abundance of our source materials” (Ziircher 1982b, 161). Both
the indigenous texts used in The Buddhist Conquest of China and the Chinese
literature translated from Indian originals were confined to a small but influential
minority of Chinese people, somewhere between 2 and 5% of the total population.
As we will see below, after publishing The Buddhist Conquest of China Ziircher
turned to the intensive study of these translated sources, asking new questions
and catalyzing a host of new answers. No matter what kind of source, though,
he has remained consistent in subjecting the evidence to the social historian’s
basic questions. Ziircher writes, “In addition to the usual philological ones, other
critical questions have to be posed for each individual text: at what level was it

ELINT3 ELINT3
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produced; by what kind of people; under what kind of sponsorship; for what kind
of public?” (Ziircher 1982b, 174).

Ziircher’s Career and the Intellectual Context of The Buddhist Conquest of China

Let us follow Ziircher’s lead and ask the same questions about the authorship
of The Buddhist Conquest of China. Erik Ziircher received a classical education
through high school and was trained in Chinese studies at Leiden University.
His principal teacher was Jan J. L. Duyvendak (1889-1954), founder of the
Sinological Institute at Leiden and internationally renowned scholar of early
Chinese thought. After completing his undergraduate studies Ziircher pursued
research in Chinese art in Stockholm with Osvald Sirén and published an early
essay on art, but in the end decided to focus on early Chinese Buddhism for his
doctorate. Few European scholars in the 1950s pursued research in China, and
Ziircher was no exception. The newly established People’s Republic of China
was undergoing land reform, purges of the educational establishment, the failures
of the Great Leap Forward, military involvement in Korea, and shifting relations
with the Soviet Union. Thus, Ziircher went to Paris to study with the pre-eminent
scholar of Buddhist thought, Paul Demiéville. Ziircher’s doctoral dissertation,
submitted to Leiden University, was an early version of The Buddhist Conquest
of China. In 1961 Ziircher was appointed as Professor of Far Eastern History at
Leiden University. Formerly devoted to the field of colonial history, the chair was
renamed as “The History of East Asia, in particular the contacts between East and
West” when Ziircher was inaugurated. Ziircher’s teaching duties included surveys
of Chinese history and seminars on Chinese historical documents, and his research
seminars focused on Chinese interactions with the Jesuits, rather than Chinese Bud-
dhism. In 1969 he founded the Documentation Centre for Contemporary China,
which became an important institutional stimulus for its field. Between 1975 and
1992 he served as co-editor of the jointly sponsored Dutch-French Sinological
journal T'oung Pao. He retired at the age of 65 in 1993, relinquishing his teaching
and administrative duties but continuing with his research and writing. Although
his scholarly and administrative career spanned the study of all periods of Chi-
nese history and touched on fields ranging from history, literature, religion, and
philosophy to politics and economics, most of his scholarship is dedicated to the
interaction between Chinese traditions and foreign religions.

What were the dominant scholarly models for the study of Chinese Buddhism
when Ziircher was writing The Buddhist Conquest of China in the late 1950s?
Who produced scholarship on Chinese Buddhism, for what purposes, and under
the guidance of what research agendas?

At that time Chinese Buddhism was approached from three distinct but not
entirely exclusive scholarly perspectives. First was the study of Buddhism as a
world religion, which had developed under the aegis of the Pali Text Society,
founded in 1881 by Thomas W. Rhys Davids. Bound up with the British colo-
nial enterprise in South Asia, the Pali Text Society was (and is) dedicated to
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the preservation and study of Buddhist texts in Pali and other Indic languages
especially as they are found in manuscripts from India, Sri Lanka, Nepal, and
Southeast Asia. The normative position underlying this textual focus was that the
Pali texts provide the most dependable picture of early Buddhism in India. The
hermeneutical interest of much of Buddhist studies was in origins: whatever stands
closest to the beginning of Buddhism is judged more authentic and more valuable
for scholarly study than the rest. Buddhist texts produced outside of India were
important, in this understanding of history, for the light they cast on how Buddhism
was transmitted across languages and cultures. This kind of Buddhology studied
philosophical schools, interrogating Chinese and Tibetan translations to determine
how they diverged from or accurately rendered the Sanskrit originals on which
they were based. Some adherents of this view also believed that early Buddhism
was primarily a philosophy and not a religious movement: it was concerned with
epistemology, metaphysics, meditation, and individual morality, rather than with
magic, political power, and ritual.? This interpretation of Buddhism was one of the
traditions to which Ziircher was responding in The Buddhist Conquest of China.
Rather than taking an Indo-centric view of Buddhism, Ziircher insisted that the
Chinese context is the proper frame of analysis for studying Chinese Buddhism.
Instead of focusing on siitras, vinaya works, and Sastra literature translated from
Indian originals into the Chinese language, Ziircher chose texts produced in China
and authored in Chinese as his primary materials. With some exceptions his implicit
criterion of judgment was not an Indian original but rather the pre-Buddhist,
indigenous Chinese streams of thought with which the earliest preachers of Bud-
dhism in China had to contend. Nor did Ziircher harbor any rosy illusions about
the apolitical nature of the tradition in China. The Buddhist Conquest of China
accentuates the fact that Buddhism had far-reaching implications, debated by its
critics and adherents from the very beginning, concerning social life, the structure
of the Chinese family, and the political order.

Japanese traditions of scholarship on Chinese Buddhism also played an important
role in the academic world of the 1950s. Buddhist studies in Japan was shaped by
the institutional structure of Japanese Buddhism on the one hand and European
traditions of scholarship on the other. Ever since the government of the Tokugawa
shogunate assigned responsibility for registering the local population to Buddhist
temples in the eighteenth century, Japanese citizens were accustomed to identify-
ing themselves as adherents of one Japanese Buddhist sect or another—but never
more than one. Sectarian institutions were important in early modern Japan, and
the universities that pursued scholarly research in Buddhism were not exempt
from the paradigm that divided Buddhism into mutually exclusive schools or sects.
Mochizuki Shinkd’s Bukkyo daijiten (Encyclopedia of Buddhism), first published
in 1932-36 and still the most important reference work for the study of East
Asian Buddhism, plays an important role in Ziircher’s book, even if it is rarely
announced in the footnotes. So too does the study of Buddhism under the North-
ern Wei dynasty by Tsukamoto Zenryu, first published in 1942, which covers a
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much briefer period and more delimited area than does Ziircher. On the one hand
The Buddhist Conquest of China seems to be arguing against these monuments of
scholarship, since Ziircher’s approach runs counter to the predilection of modern
Buddhist scholars to seek the origins of their own modern sects in earlier Chinese
forms. As recent scholarship has confirmed, prior to the Tang dynasty—and perhaps
well into the Song dynasty—such dreams of sectarian founders and forerunners are
largely fictitious.> On the other hand, like all modern scholars, Ziircher remains
indebted to the philological research, close work in textual studies, and erudition
in pre-modern Chinese history found in the best Japanese scholarship.

A third paradigm for the study of Chinese Buddhism may have had the greatest
influence on the writing of The Buddhist Conquest of China: the model provided by
A History of Buddhism during the Han, Wei, Two Jin, and Northern and Southern
Dynasties (Han Wei Liangjin Nanbeichao fojiao shi), written by the Chinese his-
torian Tang Yongtong (1893-1964) and first published in 1938. Tang’s magnum
opus remains the most important book on pre-Tang-dynasty Buddhism written in
any language. Tang studied at Qinghua University as an undergraduate and pur-
sued the study of Sanskrit and Pali at Harvard, returning to China in 1922. He
anchored the Philosophy Department at Beijing University during the 1940s, and
after 1949 he remained centrally involved in the educational establishment of the
People’s Republic, becoming vice-president of Beijing University and a member
of the Standing Committee of several National People’s Congresses. Tang’s his-
tory of Chinese Buddhism covers a broader stretch of time than does Ziircher’s,
including the fifth and sixth centuries, and it devotes chapters to Buddhism in the
north as well. But in many respects Tang’s earlier Chinese work provided both
the basis and the framework for The Buddhist Conquest of China. The overlaps
are apparent simply by considering the chapter titles of Tang’s book. The twenty
chapters cover:

1. Legends about the Entry of Buddhism into China

2. A Textual Study of the Westward Mission in Search of Buddhism during the
Yongping Era [58-75 CE]

. A Textual Study of the Sitra in Forty-Two Chapters

. The Transmission and Spread of the Buddhist Dharma during the Han
Dynasty

. Buddho-Daoism

. The Origins of Buddhist Dark Learning

. Famous Monks and Literati at the Time of the Two Jin Dynasties

. Shi Dao’an

9. The Philosophy of Prajiia during Shi Dao’an’s Time

10. Kumarajiva and His Followers

11. Shi Huiyuan

12. Translations and Westward Missions in Search of Buddhism and the Buddhism

of the Northern and Southern Dynasties

A~ W
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13. The Southern System of Buddhism

14. The Northern System of Buddhism

15. Buddhist Writings during the Northern and Southern Dynasties

16. Zhu Daosheng

17. Different Theories of Nirvana and Buddha-nature in the South

18. The Popularity of the Tattvasiddhisastra [Chengshilun] and the Revival of the
Prajiia Three-Treatise School during the Southern Dynasties

19. Meditation Methods, Pure Land, and Monastic Regulations in the North

20. Buddhist Philosophy during the Northern Dynasties

A short list of the basic similarities between Tang’s and Ziircher’s books would
include: an emphasis on the indigenous Chinese philosophical background, especially
Daoism; the importance of geographical variation and local history; detailed histo-
riographical analysis of problems of the primary sources; an interest in the two-way
traffic between India and China; the great divergence between north and south China;
the beginning of schools of thought in Chinese Buddhism; and the importance of
the vinaya. Similarly, both scholars underplay (not to say ignore) the significance
of the philosophical content of Buddhist texts translated from Indian and central
Asian languages into Chinese. Ziircher practically ignores such texts and Tang
places them third in a list of six types of Buddhist writing in Chinese in his
Chapter Fifteen (commentaries, essays, translations and collections, histories and
biographies, catalogues, and apocryphal works).

These similarities between the two works should not obscure their important
differences. Ziircher focuses much more on the question of social class, in effect
bringing a new question and hence new answers to the same materials examined
by Tang. He is more interested than Tang in apologetic literature, and by leaving
Kumarajiva out of the picture, he makes a strong statement about what mattered
most in the first four centuries of Buddhist presence in China. In the end, I believe
that Ziircher’s reliance on Tang’s work is in fact a strength. As an in-depth, modern
guide through the complexities and problems of the primary sources, Tang’s book
remains the indispensable starting point for any serious work in early Chinese
Buddhism. Ziircher’s use of Tang is a testament to the interconnections between
two great traditions of modern scholarship, both a sign of the past and an augur
for the future.

It is a telling fact that since 1959 no original work in a western language
broadly covering the same period of Chinese Buddhist history has been published.
An English translation of Tsukamoto’s history of Buddhism during the Northern
Wei Dynasty did appear in 1985, but, as noted above, Tsukamoto’s geographical
and temporal focus on the Northern Wei dynasty (386-594 CE) overlaps only
slightly with Ziircher’s. The one-volume overview, Buddhism in China: A His-
torical Survey, published by Kenneth Ch’en in 1964, is more of a synoptic work.
Although Ch’en aims to be comprehensive, the two richest sections of the book
are those devoted to the early period, in which he relies heavily on The Buddhist
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Conquest of China and the work of Tang Yongtong (Ch’en 1964, 21-183), and the
Tang dynasty (Ch’en 1964, 213-388), based more on Ch’en’s own research in the
primary sources. Other western-trained scholars (including Demiéville, Liebenthal,
Link, Ming-wood Liu, and Robinson) have published important work on selected
philosophers and schools of thought during the early period. Their overtly philo-
sophical concerns are complementary to the interests of The Buddhist Conquest of
China. These studies of doctrine assume or explicitly accept Ziircher’s analysis of
the social history of early Buddhism and move on from there.

Although Japanese scholars have been active in studying the early period of
Chinese Buddhism, the broader histories of Chinese Buddhism written in Japanese
over the past 40 years seem by and large to have ignored The Buddhist Conquest
of China.* General studies of this period of Chinese Buddhism written in Chinese
can be sorted into two camps: those published before 1998 and those published
afterwards. 1998 is significant because it is the year when the complete translation
by Li Silong and Pei Yong of The Buddhist Conquest of China was published
in Chinese (Ziircher 1998).> Tan Shibao (1991), writing before Ziircher’s book
was available in Chinese, for instance, treats the same topics as does Ziircher but
largely follows the approach of Tang Yongtong. By comparison, Peng Zigiang
(2000) utilizes the Chinese translation of The Buddhist Conquest of China for its
analysis of the accommodation between Buddhist and Daoist thought and the con-
cerns of Buddhist apologetic literature, and Wang Qing (2001) draws extensively
on Ziircher in analyzing the social background of belief in Amitabha, Maitreya,
and Avalokite$vara.

New Trends in the Study of Early Chinese Buddhism

On what grounds, then, may Ziircher’s book be criticized? What aspects of The
Buddhist Conquest of China have been faulted, and how has scholarship progressed
since the publication of the book? Critics have drawn attention to two problematic
areas, and Ziircher himself has inaugurated research in several fields of study that
push inquiry in directions that The Buddhist Conquest of China only anticipated.

The field of social history has developed considerably, debating and reconcep-
tualizing the organization of Chinese society in the ancient, medieval, and modern
periods. When Ziircher first wrote The Buddhist Conquest of China, he offered a
middle-of-the-road approach to the study of religious ideas. Marxist scholars in
China like Hou Wailu (1956-60) and others approached Buddhist philosophy as
a form of idealism, an inversion of reality that could only be corrected through
the thorough-going materialism of Marxist-Leninist thought. Between the extremes
of idealism and materialism, Ziircher, much like the historians of the Annales
school in their studies of Europe, gave weight to both mental and material factors
over the long sweep of history. Insistent about the economic factors and political
structures that informed religion, Ziircher cautioned his readers to remember that
the conclusions of his book applied only to a small elite within Chinese society,
the gentry. He relied on the most up-to-date studies of Chinese social structure:
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the early work of Tang Changru and others appearing in his Bibliography.
Meanwhile, scholarly opinion on the social structure of early medieval China has
progressed. Tang Changru (1957; 1983) continued to refine his conclusions, offer-
ing greater depth about the forms of land ownership and the relations between
land-holders and peasants. Miyazaki Ichisada (1992) presented a more detailed
analysis of the dynamics of office-holding, thus providing a better explanation
of the different strata within a gentry class that, in 1959, Ziircher and others had
tended to regard as monolithic. And Mao Hanguang (1988, 1990) has focused on
epigraphical materials, drawing a picture that includes more variation by region
and time than can be encompassed under the single rubric of the gentry. As the
assessment of the structure of early Chinese society develops, some of Ziircher’s
conclusions concerning the fit between religion and social structure would no doubt
require modification as well.

Another question about The Buddhist Conquest of China concerns the underlying
model of two cultures undergoing contact and change. I suggested above that one
of the main theses of the book is that the interaction between Indian Buddhism and
Chinese forms of life is complicated and that both parties changed in the process. I
also noted that Ziircher is careful to adopt supple language to describe this process
and that he tries to avoid reifying the two sides of the equation. Nevertheless, the
concept of cultural conflict still presumes a fundamental opposition or difference
between two distinct entities, “India,” “Indian Buddhism,” or “Buddhism” on the
one side and “China” on the other. Currents of thought in the social sciences and
the humanities over the past twenty years have increasingly questioned the appli-
cability of the modern notion of the nation-state or national culture to pre-modern
polities, including India and China. The model of Sinification, no matter how
refined, still relies on a criterion of Chineseness. That is, by defining the subject
as the process by which Buddhism was made Chinese, the Sinification paradigm
assumes rather than explains what “Chinese” means. By looking instead at how
“China” and “Chineseness” are themselves hybrid notions that are constructed in
particular historical situations, recent historians are opening up new ways to look
at Chinese Buddhism.® At the same time, our picture of Indian Buddhism is under-
going revision. Scholars increasingly believe that early Indian Buddhists were just as
concerned as Chinese Buddhists with problems like the accumulation of merit and
honoring one’s ancestors.” As our picture of the donor-culture (India) or the thing
transmitted (Buddhism) changes, so too will our assessment of the what happened
in the recipient-culture (China). It stands to reason, then, that scholarly suspicions
about the solidity of the two hypothetical cultures will be extended to the paradigm
that explains Chinese Buddhism as an example of cultural interaction.

Other problems and oversights in The Buddhist Conquest of China have been
noted and corrected by Ziircher himself, and he has published extensively on some
of them. Early in his career Ziircher was struck by the linguistic features of the
early translations of Buddhist texts. In the first place, the early sitras are extremely
important for documenting the evolution of the spoken Chinese language. Early
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Buddhist translations contain more vernacular words and preserve larger traces of
the grammar of the vernacular—the language spoken in the first four centuries
CE—than any other form of Chinese literature now in existence. In 1977 Ziircher
published the first results of a close study of these early texts in the Journal of
the Chinese Language Teachers Association.® That article explains how the efforts
of five different teams of translators between ca. 150 and 220 CE, totaling 29
separate texts, resulted in a corpus with distinct linguistic markings. These early
translations preserve roughly 1,000 compound-words, most of them binomes (Chi-
nese words consisting of two syllables). Whereas the written language of classical
Chinese overwhelmingly consists of monosyllabic words, spoken Chinese both
then and now is made up mostly of binomes. The early texts may be considered
half-vernacular and half-classical in other respects as well, since they contain other
linguistic features of spoken Chinese (the use of verbal complements, a limited
number of pronouns or demonstrative adjectives, and the restricted use of the
grammatical particles so important in classical Chinese). Thus, the early Buddhist
translations analyzed by Ziircher are an invaluable resource for the study of the
spoken Chinese language of the first few centuries CE. Ziircher’s claim was not
entirely new to the scholarly world, but he was the first modern scholar to offer a
thorough, systematic, and grammatically sophisticated analysis of the phenomenon
focusing on evidence from Buddhist texts. After his article was published, scholars
from all over the world carried on the project. Scholars working on early Chinese
literature have been especially interested in the various word-classes and grammar
of the early Buddhist texts,” and Buddhologists have begun to analyze the lexicons
of specific translators.'

But Ziircher’s work in this area was not restricted to the history of spoken and
written Chinese. Even when analyzing grammar, his goal was to better understand
the social and intellectual dynamics involved in the transmission of Buddhist ideas
in the Chinese cultural sphere. In a later publication he summarizes what light his
grammatical and lexical studies could shed on the process of translation in early
Chinese Buddhism.!" Beginning with the striking linguistic fact of the preservation
of vernacular elements in early translations of Chinese texts, Ziircher reexamines
early accounts of how translation teams performed their labor on a day-to-day
basis. In the movement from a source-text in Sanskrit or a Prakrit language to a
target-product in classical or semi-classical Chinese, no single person commanded
knowledge of both source and target. The Indian or Central Asian translator spoke
his own mother-tongue, knew Sanskrit, and was somewhat conversant in spoken
Chinese. But he usually had little or no knowledge of the Chinese written language.
By contrast, the Chinese personnel commanded spoken Chinese as well as the
literary language, but had little or no knowledge of Sanskrit. The resulting chain
of translation had many links: the translator would intone the Sanskrit text (often
a memorized rather than a written text) and offer a first translation into spoken
Chinese, which his Chinese partners would record in writing. Then the Chinese
members of the team would set to work, transforming the first draft successively
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into more polished forms of classical Chinese. With neither side commanding a
view of the whole, the work of translation involved numerous iterations of dia-
logue, misunderstanding, and revision. Ziircher’s work thus sheds new light on
the sociolinguistics of early Buddhism, the importance of foreign monks, and the
linguistic features of what would become, in effect, the standard “church language”
of Chinese Buddhism, made canonical in the work of Kumarajiva.

The strongest traditions of Sinological scholarship in China and Japan had always
placed the study of Chinese Buddhism alongside the study of Daoism, showing
how the two ostensibly separate religions could not be understood in isolation from
one another.”? In The Buddhist Conquest of China Ziircher adopted this approach
to the study of Daoist philosophy, and in his later work applied it to the study
of later Daoist religious movements. Ziircher first subjected a corpus of 123 early
Daoist texts (from Tianshi, Shangqing, and Lingbao traditions) to a close reading
in order to document the ways in which Buddhist ideas influenced Daoism."® His
conclusion distinguishes between areas of greater and lesser influence. Buddhist
influences were strong, he notes, in that Buddhist cosmological ideas affected Dao-
ist conceptions of ritual space, Mahayana ethics influenced Daoism, and Buddhist
understandings of karman and rebirth transformed the Daoist approach to guilt
and sin. Other important areas, however, remained immune to Buddhist influence,
including a cosmology based on gi (“ether”), the ideal of bodily immortality, and
Daoist understandings of the nature of religious texts. In other essays Ziircher
considers influence moving in the opposite direction, from Daoism to Buddhism.!*
In this work he stresses the importance of indigenous, Daoist ideas concerning the
violent end of the world brought about by supernatural powers and the advent of
a divine savior. Ziircher believes that although the Indian Buddhist tradition was
not entirely lacking in such complexes, eschatology and messianic expectations
in Chinese Buddhism between the third and sixth centuries CE owe much to the
influence of Daoism. He wonders whether we should “altogether abandon the idea
of two separate religious traditions ‘influencing’ each other. What we call ‘Chinese
Buddhism’ and ‘Daoism’ are, after all, abstractions, created by the fact that they
only show themselves to us at the top level, that of the clerical establishments who
created and maintained the two great traditions. At that level, the two systems are
quite distinct. But once we go deeper down, it appears that they partially overlap,
and in certain areas completely merge together.”'* More recent work has questioned
or further refined these conclusions, and scholars have followed the basic paradigm
in studying Buddho-Daoist messianism, ritual texts, curing rites, exorcism, death
ritual, monastic life, historiography, and concepts of sacred texts.'® But there is
no disagreement over the basic tenet that Chinese Buddhism and Daoism must
be studied in tandem.

Another field of study to which Ziircher later contributed was popular Buddhism.
Already in The Buddhist Conquest of China he had noted how the texts of gentry
Buddhism also preserve notice of such phenomena as exorcism, extreme asceti-
cism, thaumaturgy, and lay aspirations for rebirth in paradise. Ziircher has always
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been keenly aware that his sources provide evidence about a very small percent-
age of people. His more recent work attempts to illumine the forms of Buddhism
practiced by le grand public. Or, as he puts it in a discussion of “normal”—we
might also say normative—Buddhism: “if we want to define what was the nor-
mal state of medieval Chinese Buddhism, we should concentrate on what seems
to be abnormal.” The result is a survey of early biographical sources in order to
examine “the vast body of innumerable little traditions—Ilocal manifestations of
Buddhist life as it existed among the people, far removed from that world of texts,
treatises, learned doctors, impressive rituals and rich endowments.”'” Here too
Ziircher has been at the center of a broader scholarly movement. Some scholars
have utilized stele inscriptions in order to understand the practice of Buddhism at
the local level, while others have undertaken a sociological and doctrinal analysis
of the prayers inscribed on statues that commemorate the act of donation.'® Prior
to the fifth century, evidence for the sub-literate level of Chinese society and for
non-canonical forms of Buddhist practice is hard to find. Statues, temples, stelae,
tombs, and other artistic evidence are important sources of new information about
the early period, and some studies consider what this kind of evidence says about
the practice of Buddhism.!” Sources proliferate for the period between the fifth
and tenth centuries owing to the unprecedented cache of paintings, handwritten
scriptures, monastery documents, popular literature, and writings of daily use
discovered at Dunhuang (Gansu province) in western China early in the twentieth
century. Ziircher himself utilized these manuscripts in studying literacy and the
educational system of Buddhist temples.? Scholars from all over the world have
utilized the Dunhuang materials to open up the fields of institutional history, daily
religious life, Chan studies, and Buddhist performing arts.!

It is only natural that a scholar of early Chinese Buddhism would be drawn to
the homelands of so many foreign monks who brought Buddhism to China. In the
medieval Chinese worldview, the variety of empires and city-states in modern-day
Qinghai and Xinjiang, parts of Tibet, Nepal, India, Pakistan, and Afghanistan were
all subsumed under one term, “the western regions” (xiyu). Ziircher has contrib-
uted several studies of central Asian Buddhism based on early Chinese historical
sources.”? Other scholars are looking more closely at the evidence preserved in
non-Chinese manuscripts from central Asia.

The Problem of Cultural Conflict

I have argued that it would be a mistake to regard the subject-matter of The Bud-
dhist Conquest of China as simply Chinese Buddhism. The book has important
things to say about how to study religion, broadly conceived, and how to analyze
the interaction between cultures. As the brief excursion above demonstrates, Ziircher
has pursued both of these broader questions in his subsequent work. As early as
1962, in the inaugural lecture on recent Chinese history delivered when he assumed
his teaching post at the University of Leiden, Ziircher formulated the question of
cultural interaction in dialectical terms. His title for the lecture conveys the sense
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of both communication and miscommunication: Dialoog der Misverstanden, or
“Dialogue of Misunderstandings.”** It would be anachronistic and out of character to
dub Ziircher a theorist of aporia or a practitioner of post-colonial literary criticism,
but modern scholars interested in the transnational circulation of material and ideas
would have much to gain from considering Ziircher’s approach. Ziircher’s second
focus of interest after Chinese Buddhism has been the debate over Christianity
and western cultural ideals in China in the sixteenth and seventeenth centuries.
In a long series of articles he has focused on a variety of writings by and about
the missionaries of this period, and he has analyzed a wide range of efforts to
translate European and Christian ideas for Chinese audiences. His articles take
on questions as diverse as the translation of Latin rhetorical terms into Chinese,
the use of Christian ideas (except the Incarnation) in the moralistic instructions of
Confucian officials at the local level, the working out of Christian ideas in daily
religious life, and Jesuit portrayals of European history to their Chinese readers.” A
similar interest has led to essays on the history of Judaism in Kaifeng and western
perceptions of China during the Cultural Revolution.?® Only the period of non-Han
rule over China between the tenth and fourteenth centuries and the Chinese response
to Islam seem to have escaped Ziircher’s scholarly interventions.”’

It is perhaps no accident that an overriding concern with the conflict between
cultures has been a hallmark of the career of both Erik Ziircher as well as his col-
league, Jacques Gernet, who held the Chair in the Social and Intellectual History
of China at the College de France from 1975 until 1992 and served as co-editor
with Ziircher of the Sinological journal T"oung Pao. Like Ziircher’s, Gernet’s earli-
est research concerned Chinese Buddhism. He worked on the manuscript versions
of early Chan writings, but his first true masterpiece was a groundbreaking study
of the place of Buddhism and Buddhist monasteries in the Chinese economy,
broadly speaking, between the fifth and tenth centuries.”® Gernet’s book dealt
with the practice of Buddhism across all social classes and was founded on the
study of Dunhuang manuscripts. After other important work, Gernet turned to
the study of Christianity in China, focusing on the Chinese reactions to the first
few generations of Jesuit missionaries in China.” In 1988, at Gernet’s invitation,
Ziircher delivered a lecture in Paris on the grand question of why Buddhism, as a
religion introduced to China by foreign monks, succeeded in working its way into
so many facets of Chinese life, whereas the forms of Christianity preached by the
Jesuits and others in the seventeenth and eighteenth centuries failed. The answer,
he writes, revolves around a series of stark oppositions between the two churches
in their approach to missionary activity and proselytization. Ziircher summarizes
their radically different views of assimilation:

. spontaneous infiltration through contact and planned introduction from the
outside; foreign monks without special education and carefully trained missionaries;
monastic communities and isolated residences; lay believers independent from and
outside the Church and Christians under the control of missionaries; polycentrism
and imposed uniformity; the consistent, defined role of the religious professional
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and the double role of the “missionary-literatus.” This is a plethora of oppositions.
However, they all have in common the fact that they derive from the Jesuit mission
to the extent that it was a supervised enterprise. The paradox is that this supervi-
sion was precisely the cause of the weakness and vulnerability of Christianity in
China and that, inversely, Buddhism derived its strength and power from its lack of
coordination, from the spontaneous character of its beliefs, and from the complete
absence of central control.*

The interaction between China and the west was also, in Ziircher’s opinion, a
contest of ideas. Ziircher sometimes affirms the conclusion of Gernet that the
mindset of traditional Chinese culture was simply not amenable to many of the
assumptions of late Renaissance Christianity. In several important pieces, however,
Ziircher examines cases where, in his opinion, the foreignness of the Christian
message was made clear in Chinese terms. That is, Ziircher is willing to admit
that, though not long-lasting, cross-cultural interpretation, when pursued through
a strategy of accommodation, could be successful. Rather than presupposing an
unbridgeable cultural or linguistic gulf, Ziircher examines the content and context
of the intercultural communication before deciding the question. He writes:

. . . the wealth of information on early Fujian Christianity allows us to test our gen-
eral assumptions about the impact of the Western doctrine and the Chinese reaction.
It confirms the thesis that accommodation was the most fruitful way of missionary
action, not only as a strategic method, but as a cultural imperative: either this way,
or no way. It contradicts the thesis (brilliantly presented by Jacques Gernet) that
the Chinese, due to their ingrained cultural preconceptions, virtually were unable to
assimilate the basic ideas of Christianity—the Diary shows us striking cases of the
opposite. It clarifies the model of missionaries and high-level converts belonging
to a mobile nation-wide network, as opposed to the ‘sedentary’ local communities
of believers. And it illustrates, in a dramatic way, the basic contradictions between
the various roles the foreign missionaries had to play—they had come to bring
the kingdom of God, but from the very beginning it had been a kingdom divided
against itself.!

One of the threads running throughout Ziircher’s work on a variety of subjects is
that cultures reveal their moral and intellectual presuppositions (which are them-
selves complex and shifting) through confrontation. Or, as he puts it, “In cultures
as among individuals, it is from their rapprochement and their conflict that the
truth is born.”* Whether the conflict is between Indian forms of religion and
Chinese society, European Catholic culture and Chinese thought, or more recent
international oppositions in culture, politics, or economy, The Buddhist Conquest
of China still has much to contribute.*
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1986. Ziircher 1995a is an overview of systematic discussions of art in Chinese Buddhist
literary sources, complementing Soper 1959.

20 Ziircher 1989a.

2l On institutional history, see Chikusa 1982; Zhanru 2003. On temple economy, see
Gernet 1956; Jiang 1987. On the daily life of monks and nuns, see Hao 1998. On annual
festivals, see Tan 1998; Teiser 1988; Trombert 1996; Wang-Toutain 1996. For the afterlife,
see Soymié 1966-1967; Teiser 1994. On popular performances, see Mair 1989. On Chan,
see Shinohara 1980; Yanagida 2004.

22 Ziircher 1968; Ziircher 1990b; Ziircher 1999a.

2 Nattier 1990; Skjaervg 2002; Zieme 1985; Zieme 1992; Ziircher 1999b.

2 In it he addresses, for a general academic audience, some of the conflicts driving the
course of modern Chinese history. His particular focus is on how ideas and movements from
outside the Confucian mainstream, including Western notions of science, Christianity, femi-
nism, and European political ideals, were received, debated, and decided in Chinese political
culture. It is a picture of how modern China—itself a complex web of forces—negotiated
the dialogue between radically different ideals.

% Ziircher 1971; 1978; 1985b; 1987b; 1988; 1990a; 1990d; 1993a; 1993b; 1995¢c; 1997a;
1997b; 2000; 2001; 2004; 2006a; 2006b.

26 Ziircher 1995b; 1973a; 1973b.

27" Although it should be noted that Ziircher’s son, Erik Jan Ziircher, pursues work on
modern Turkey and Ottoman history; see Erik Jan Ziircher 1984; 1991; 2004.

2 Gernet 1956; English translation, Gernet 1995.

» Gernet 1982; English translation, Gernet 1985; second edition, Gernet 1991.

30 Ziircher 1990a: 37. For an extended comparison between the philosophies of “assimila-
tion” in Buddhism and in the Jesuit mission, see Gernet 1985: 64—104.
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31 Ziircher 1990c: 456.

32 Ziircher 1990a: 37. On “moral and intellectual presuppositions,” see Ziircher 1990a: 13.

3 T extend my appreciation to Wilt Idema for help with Ziircher’s career and the his-
tory of Asian studies in The Netherlands. I am also grateful to Huaiyu Chen, Benjamin A.
Elman, Howard L. Goodman, Martin Heijdra, Robert H. Sharf, and Stuart H. Young for
advice on earlier drafts of this essay.
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CHAPTER ONE
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 cul-
tural 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 when-
ever 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 con-
viction 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 government, the social background and status of the
clergy and the gradual integration of the monastic community into medieval Chinese
society are social phenomena of fundamental importance which have played a deci-
sive 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 mate-
rial, 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 con-
tents 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—capital sources for the history of
Indian Buddhism—teach us disappointingly little about the ways in which their mes-
sage 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 hap-
pened with Yogacara Buddhism in the 7th century) is a much later phenomenon. The
early Chinese monks, forced to be eclectics by the circumstances under which the
doctrine was presented to them, had to base their opinions on a bewildering variety
of Mahayana and Hinayana 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 scrip-
tures had originated. One of the most serious problems was of a linguistic nature: only a
few foreign dcaryas could freely express themselves in Chinese, whereas before the late
fourth century no Chinese seems to have had any knowledge of Sanskrit.! Thus the doc-
trine was only accessible to the Chinese clergy through the distorting medium of free,
lacunose and often hardly understandable translations, the misleading effect of which
was enhanced by the use of Chinese terms which already had a definite philosophical
value and which consequently possessed a wide range of non-Buddhist associations.
All these factors must have contributed to the thorough sinization of Buddhism even 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, appears 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 specu-
lations on philosophical and moralistic subjects and by the refined and highly artificial,
over-stylized language 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 educa-
tion which enabled them to take part in the cultural life of this class.

It is a discouraging fact that hardly anything 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 Daoism, to any spectacular religious or semi-religious mass-
movements strong or dangerous enough to be recorded by Chinese official historians.?

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 Dunhuang, 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 polemic 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; standard-
ized 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 sangha 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 anti-Buddhist 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 century AD, and how from that time onward the influence of
Buddhism gradually 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
superimposed upon and amalgamated with the main currents of contemporary
Chinese thought, i.e. Confucianism and the gnostic and ontological speculations
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known as xuanxue ¥%:, “Dark Learning”, to the Chinese (and, most wrongly, as
“Neo-Daoism” to Western scholars).®> As we have said above, this applies to the
cultured clergy as well as to the high-class laymen. On the other hand, the opposi-
tion 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 our-
selves 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 Jin &
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 ties between 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 Central 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 Chang’an, 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 Dunhuang and Kashmir) was very intensive. The result of this situation
is that an adequate description of Buddhism in the 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 entails. 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 official career 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 menfa i, 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 Langye and Taiyuan, the Xie clan from Yangxia, the Yu clan
from Yanling, 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 (liumin Jit ) who secretly sought refuge to
the feudal domains without being inscribed (wuming #&4). These consisted mainly
of “drifting families” (liuli zhi jia B2 %), 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 genealogi-
cal tables of Wang Yitong’s extensive study on the menfa in medieval China,’ 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 ( jiumen B, gaomen
&P, haozu Z}#), 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 gentry
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 élite of 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 occupa-
tion of Northern China by non-Chinese rulers which virtually secluded those magi-
strates 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 characteristic of the whole gentry class is and remains the more
or less standardized classical literary education (during this period not coupled
with any kind of literary examination), qualifying for (but 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 differ-
ence in connection with our subject being that “intelligentsia” 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 century AD witness the formation of
a wholly new type of Chinese intellectual élite, 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 gen-
try 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 jushi, 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
Gaoseng zhuan 15818 (compiled ca. 530 by the monk Huijiao £#%)—a work which,
in spite of some evident shortcomings, remains the most important source for the his-
tory of early gentry Buddhism.”

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. Huiyuan 5% is unable to buy candles and other requisites for
his study.® Daoheng &1 lives in great poverty, sustaining himself with painting and
embroidery.’” Sengzhao f2& works as a copyist in a bookshop;!® Huirui £ is kid-
napped, becomes a slave and is ransomed by a merchant.!" Tanyong & has been
commander in Fu Jian’s army and becomes a priest after having escaped from the
massacre at Feishui 7K in 383.'2 The upasaka Wei Shidu %1 comes from a “cold
family” #£[9,"> Tanjie 27 is said to have lived in great poverty.'* Sengdu @ comes
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from a “poor and insignificant (family)”,'> and Zhu Fakuang =%l works in the field
to sustain himself and his stepmother.'

But let us be careful. Poverty is one of the virtues of the priest, and, like the biog-
raphies of magistrates in the official Chinese histories,'” the Gaoseng zhuan 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, 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 insig-
nificant bodily appearance. He is able to memorize in a very short time stupendous
amounts of texts without forgetting one syllable. 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 stereo-
typed 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 Shidu comes from a “cold home”,
but the term hanmen, frequently used in secular biographical literature, definitely
denotes a relatively insignificant gentry family. In the same way Zhu Sengdu, 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 (ZKji&Z%) named Yang Deshen
151%1H. Tanjie who was “dwelling in poverty” actually was, according to the same
biography, a younger brother of a prefect of Jiyang % called Zhuo Qian 5.

At least in the cases of these three individuals it is clear that the statements con-
cerning the poverty of their families must be taken cum grano salis and that we actu-
ally 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.'® The way in which this fact is usually stated
suggests a causal connection between the orphan’s helpless condition (which would cer-
tainly 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 con-
tained in the Gaoseng zhuan the original (non-clerical) 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 Gaoseng zhuan devotes a whole paragraph to a certain
monk Daobao i&%, who seems only to have been mentioned there because he was a
younger brother of the prime minister Wang Dao T& (267-339).

In the fourth place: among the ca. 80 fourth century Chinese monks who
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figure in the Gaoseng zhuan we find only eleven individuals who appear to have
belonged to gentry families; in only six cases the family relation with a certain mag-
istrate or scholar is specified.

(1) Bo Yuan 3% and his younger brother

(2) Bo Fazuo &i%EfF (ca. 300 AD) are sons of a Confucian scholar named Wan
Weida B 7 (not mentioned in other sources).

(3) Zhu (Dao)qgian “Z[JENWE (286-373) is a brother of the minister and rebel
Wang Dun £3 (266-324)."

(4) Shi Daobao FEEE is a younger brother of the minister Wang Dao T &
(267-330).

(5) Tanjie &7 is a younger brother of a prefect of Jiyang #[% (Henan) named
Zhuo Qian & (not mentioned elsewhere).?!

(6) Senglue % is the son of an intendant of the Palace Gentlemen (F[F14%)
named Fu Jia {8/ (not mentioned elsewhere).?

(7) Zhu Faya “Z3:5 (1st half 4th cent.) “as a youth excelled in secular lear-
ing, when he had grown up he became well-versed in the principles of
Buddhism” V' [LIJME K@ Fhr.»

(8) Zhi Dun 3 (314-366), the greatest propagator of Buddhism among the
gentry at the Southern capital, before he entered the order had already con-
nections with members of the highest families, notably with Wang Meng
TE (309-347).

(9) Shi Dao’an f#iE% (312-385), came from a family of Confucian scholars.?®

(10) Shi Huiyuan #£55% (334-416) went in 346 together with his maternal uncle to
Xuchang and Luoyang where he spent seven years in literary studies.?

(11) Shi Huichi #2£85F (337-412), younger brother of Huiyuan; excelled in his-
torical studies and literary composition.”’

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 medi-
eval 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. Bo Yuan, Zhu Daogian,
Zhi Dun, Zhu Faya, Shi Dao’an, Shi Huiyuan and Shi Huichi 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 gingtan adept. Traditional Chinese
scholarship functioned as a medium to bring the gentry in contact with the Church and its
doctrine—a 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 prove-
nance from gentry families was exceptional, and that the majority of the most illus-
trious monks (even those whose lives were deemed worthy to be included in the
Gaoseng zhuan) 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.”®

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 Sékyas” (Sramanah Sakyaputriyah) for whom all
worldly distinctions, including those of caste, have ceased to be.” 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 sangha, in which all caste distinctions have vanished, with the
ocean in which the waters from the five great rivers lose their identity.*

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 in 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.
Dao’an, who in 323 became a novice at the age of eleven, must have obtained at least
part of his education in the monastery.’' When Tanhui 2 at the same age became
a novice under Dao’an, the latter ordered him to study the secular literature: “during
two or three years he studied the classics and the histories”.3> Another of Dao’an’s
disciples, Daoli 817, became a novice as a young boy; since later in his life he was
known as a specialist on Laozi, Zhuangzi and the Yijing, we must conclude that he
studied these works (and expounded them) in the monastery.** The same holds good
for Senglue, who “mastered the six classics and the Tripitaka” after having joined
the order,* and for Daorong &R, who after having become a novice at the usual age
of eleven was ordered by his Buddhist master to devote himself to secular studies
(9.3 Sengji {8775, one of Huiyuan’s disciples, studied under his guidance Buddhist
and non-Buddhist scriptures® at the great Buddhist centre on Lu Shan where Huiyuan
is known to have expounded the Confucian Rites and the Odes.”

We may conclude that the new intellectual élite, 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 the rigid class boundaries of medieval China
were effaced, and in which persons of the most diverse origin were enabled to engage
in intellectual activities. The development of the monastery 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 devel-
opment 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 Tang 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 Gaoseng zhuan H{G{E (T 2059), 14 ch., is by far the most impor-
tant work dealing with the early history of the Church. It was compiled prob-
ably around 530 AD by Huijiao Z# (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 Gaoseng zhuan 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 pre-
ferably from non-Buddhist sources. For all data concerning the GSZ, 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 “Huijiao’s Lives of Em-
inent Monks” in the Silver Jubilee Volume of the Zinbun-Kagaku-Kenkyiisho, Kyoto
University (Kyoto 1954), pp. 383—-432.

(2) The Chu sanzangji ji H =5 EE, “Collection of notes concerning the transla-
tion of the Tripitaka™ in 15 ch. (T 2145; hereafter abbreviated CSZJJ) by Sengyou
fa@th (435-518), first published in 515, and revised by the author shortly before
his death.*® Among the eighteen works which Huijiao in his postface to the GSZ
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 Zongli zhongjing mulu #EFERKEH 8%
compiled by Dao’an (314-385) in 374 AD. In the last three juan Sengyou gives
32 biographies of famous monks, mainly translators and exegetes. Huijiao has
drawn upon these biographies in compiling the corresponding sections of the GSZ
to such an extent that large parts of many biographies show a practically verbatim
correspondence. Valuable, often contemporary, information is found in many pref-
aces and colophons which Sengyou has included in the other chapters of his work.
Ch. XII contains the table of contents of a now lost collection of Chinese Buddhist
literature, the Falun %3, compiled shortly after 465 by the scholar Lu Cheng [z
(425-494),% in 103 ch.

(3) The Bigiuni zhuan ttLEJEf#E (hereafter abbreviated BQNZ), the
“Biographies of nuns” in 4 ch. (T 2063) was compiled by Baochang g
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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 Mingseng zhuan %48, one of the main sources used by Huijiao in
compiling the GSZ, was also written by Baochang. The original work, soon sup-
planted by Huijiao’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 Meisodensho & {8{E#) by the Japanese monk Shasho R4, who
made these extracts in 1235 from a Mingseng zhuan manuscript in the Todaiji
at Nara, and in the same author’s Miroku-nyorai kannosho VREINZCEEESS. The
value of these works as historical source material is diminished by the fact that
Shisho 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
Meisodensho has been published in the Zoku-zokyo (Tokyd), 11. 2, 7.1; all excerpts
made by Shiasho have been collected and discussed by Kasuga Reichi &HE% in
his “Jodokyo-shiryo to shite no Meisoden-shishicho Meisoden-yobuncho narabi ni
Miroku-nyorai kanndshd dai-shi shoin no Meisdden ni tsuite” #+# Sk & LTD
G AR IR0 2 G Sl S SR AN ALY 55 U i 5 | D A IS 30N T, Shitkyo
Kenkyi 5730F5T X1 (1936) 53-118; 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 trea-
tises, 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: concep-
tions 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 (lokadhatu),
the efficacy of meritorious works etc.—all these belonged to the general Indian
worldview 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 great ingenuity.

On the other hand, the theory which in Indian Buddhism constitutes the very 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 (anatmya) 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 fH#) after death (FHANE).
Thus we find the queer situation that in the 4th and early 5th century the Chinese
Buddhists defend the immortality of the soul—a monstrous form of satkayadrsti—
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against the attacks of traditionalists who hold it to be “annihilated” J& or
“transformed” 1t at the moment of physical death.*

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 doc-
trine. 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 Huiyuan (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, 11, 12, 13) teem with quotations from and allusions to
Laozi, Zhuangzi, the pseudo-Wenzi, the Yijing and other works of classical literature.
But in his extensive correspondence with Kumarajiva*' 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 yinyang F&F% which occurs only once)**—
a curious fact which has already been noticed by the Russian sinologue J. S¢uckij in
his article “Ein Dauist im chinesischen Buddhismus” (trsl. by W. A. Unkrig, Sinica
XV, 1940, pp. 114-129).

When still a disciple of Dao’an (312-385), Huiyuan was especially authorized by
his master to use Zhuangzi in explaining the meaning of certain Buddhist terms,*
whereas Dao’an in doing so merely allowed his favourite pupil to continue the practice
of geyi 143, i.e. elucidating Buddhist terms, notably numerical categories (shu ),
with the help of notions extracted from traditional Chinese philosophy. It is expressly
stated that this method, which Dao’an himself had inaugurated together with Zhu Faya
EHE4 but which he abandoned at a later date,* was created for the sake of “scholars
of distinguished families” K71+, i.e. the cultured laymen.

One may even think of the words of Mouzi, who, when asked why he only quotes
Chinese texts instead of Buddhist siitras in support of his arguments, answers:
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“It is because you know the contents (of the classics) that I quote them. If T should
speak about the words of the Buddhist sutras and explain the essential meaning of

Nirvana (#%s), it would be like speaking about the five colours to the blind, or playing
the five tones to the deaf”.*

Most works of an apologetic and propagandistic nature are contained in the collec-
tions Hongming ji 5ABA%E (T 2102, compiled by Sengyou &% probably between
515 and 518; hereafter abbreviated HMJ) and Guang hongming ji EALRR%E
(T 2103, compiled by Daoxuan J&E in 664; hereafter abbreviated GHMJ). The fol-
lowing treatises and documents are the most important early specimens of this kind
of literature.

(1) Mouzi &F, Lihuo lun BELEGS; HMJ 1 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 oppo-
nent acknowledges the superiority of Buddhism. According to Yu Jiaxi (in his article
on Mouzi mentioned below) the original title of the treatise was Zhihuo lun 625G, 16
having been changed into ¥ on account of a Tang taboo. According to its preface the
Mouzi (as it usually is called) was written at the end of the second century AD by a
Chinese scholar-official of Buddhist inclinations in the extreme South of the empire
(Cangwu E7E in Jiaozhou %Z2JI1); its authenticity forms an almost insoluble problem.
The early history of the text (if it had one) is wholly obscure; the treatise is neither men-
tioned nor quoted anywhere before the second half of the fifth century, when Lu Cheng
FEVE (425-494) included it in his collection of Chinese Buddhist literature, the Falun
153 (compiled shortly after 465; table of contents preserved in CSZJJ X1I 82.3.29 sqq).
From that time onward the Mouzi enjoys a great popularity. Some leading scholars have
rejected the Mouzi as a spurious work, e.g. Liang Qichao Z2E{#E* (“a forgery made by
someone of the Eastern Jin or Liu-Song period”), Tokiwa Daijo %A, according
to whom the treatise has been concocted by the monk Huitong Z£# (ca. 426—ca. 478).
The first scholar who denied the authenticity of the present text was Hu Yinglin SAFER
(born 1551) who in his Sibu zhengwei PUEFIE{AY supposed it to be “a forgery made by
a scholar of the Six Dynasties, the Jin or the Song” (cf. P. Pelliot in TP XIX, 1920, pp.
279-280). Other scholars, far more numerous than these, are convinced of its authentic-
ity and regard it as an invaluable source of information on the earliest history of Chinese
Buddhism: Sun Yirang £#3f:%,”" Yu Jiaxi 5%%#5,> Hu Shi #fi#,> Tang Yongtong
B HFE,** Henri Maspero® who has discovered an unmistakable correspondence between
the story of the Buddha’s life as given in the Mouzi and that found in the Taizi ruiying
bengi jing K FIRIEAFLAR (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 anno-
tated translation of this treatise.* Finally most of these theories and opinions are compared
and re-examined by Fukui Kojun f&EHEENE in an extensive study on Mouzi.”’
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 Mouzi, 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 arguments 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 Sanguo zhi without any trace of textual borrowing:
two persons involved (the prefect of Yuzhang and the governor of Jiaozhou) are not
mentioned by name in the Preface, but there they are said to be brothers; as has been
ingeniously demonstrated by H. Maspero (op. cit.) these magistrates occur separately in
the Sanguo zhi and Hou-Han shu under the names of Zhu Fu Z4%F and Zhu Hao %&#i.
These sources say nothing about their family relationship, but the identity of the surnames
combined with the information furnished by the Preface of Mouzi 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 dénoncent le plus par leurs
incohérences”, whereas “la préface 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 hap-
penings described in the Preface with corresponding passages in the SGZ 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 Mouzi did exist around the middle of the Sth 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 sec-
tion V the “opponent” speaks about the enormous size of Buddhist scriptures, no doubt
referring to extensive sutras of the vaipulya-type, but the earliest specimen of these
siitras known to the Chinese is Dharmaraksa’s translation of the Paricavim3atisahasrika
of 286 AD. (2) Section XV contains an allusion to the Vessantara-jataka, the earliest
Chinese version of which is contained in the Liudu jijing 7~ 548 translated some time
between 247 and 280. (3) There is abundant evidence that Mouzi in the account of the
introduction of Buddhism is inspired by the anonymous introduction to the “Sutra in
Forty-two Sections” (CSZJJ VI 42.3), and although there is no way to define the exact
date of this introduction, the opening words (“Anciently, the Han emperor Xiaoming
saw at night a divine man in his dream—" E# =K% 71 A\ —) clearly demon-
strate that it was written after the Han. But the author of the Mouzi 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 political situation in China and in Central
Asia in this period, it is highly questionable whether Khotan was already known (in
Southern China!) as a centre of Buddhism as early as the second century AD.
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One more remark about the Preface. Tokiwa Daijdo has expressed the opinion
(op. cit. p. 95 sqq.) that “Mouzi” is an imaginary figure created by a later author
(according to him this was Huitong, see above) who provided this person 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 Zhu and Mo Di”, that he would
say that he was entrusted with a mission to Jingzhou “on account of his wide learning
and great knowledge”, that he “has a complete understanding of civil as well as mili-
tary 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) Zhengwu lun 1E3%5, anon., HMJ 17.1-9.1.

A refutation of a series of anti-Buddhist arguments from a lost polemic treatise
which is partly incorporated in the text. The “capital Luo(yang)” is mentioned
(A%, p. 8.2.22) which would point at a date before the transfer of the capital to
Jiankang in 316 AD. However, in one of the last paragraphs (p. 9.1.3) the death of
Zhou Zhongzhi %] is referred to; Zhongzhi is the zi of the magistrate Zhou Song
J&il#& who according to his biography in JS 61 2a-3b was executed ca. 324 AD, which
date consequently forms the terminus post quem for this treatise.

(3) Mingfo lun FRf#Z% by Zong Bing 74 (375-443), HMJ 11 9.2-16.1.

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 Z5% (334-416) with
whom he had stayed during fifty days on the Lu Shan.® However, the Mingfo lun was writ-
ten a considerable time after Huiyuan’s death: at the end of his first letter to He Chengtian
(see below, nr. 5), p. 19.1.6, Zong Bing says that he is just writing this treatise, which
consequently dates from ca. 433 AD. It has partly been translated by W. Liebenthal.*

(4) Yu Dao lun Vi35 by Sun Chuo ###& (ca. 300-380), HMJ 111 16.2-17.3.

(5) Correspondence (five letters) between Zong Bing (see above) and
He Chengtian fAlZ&K (370-447) pro and contra the ideas of Huilin ¥ as
displayed in the latter’s Baihei lun HEFw:° HMJ I 17.3-21.3. The letters
have been written ca. 433 AD, cf. Tang Yongtong, op. cit. p. 422.

(6) Shamen bujing wangzhe lun 7Y % 5w by Huiyuan £5%E (334-416), HMJ
V 29.3-32.2=T 2108, Ji shamen buying baisu dengshi &7V EFEAFE 11449.1.1-
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 Xuan’s anti-
clerical policy. The work consists of an introduction, five sections (the last of which
has hardly any connection with the problem in question, being an elaborate demonstra-
tion 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 usurper Huan Xuan
(Jan. 2—Aug. 18, 404). An outline of the contents is given in GSZ 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;®' 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—Huiyuan’s Treatise on the Exemption of the
Buddhist Clergy from the Requirements of Civil Etiquette”.

(7) Gengsheng Ilun %3 by Luo Han %£& (second half 4th cent.), HMJ
V 27.2.3. A treatise on reincarnation, followed by objections by the
historian Sun Sheng f#B% and an answer to these objections by Luo Han.
W. Liebenthal® suggests 390 AD as the latest possible date. We must certainly
go farther back. In Sun Sheng’s biography® it is said that he served Tao Kan
Fefil, who died in 334, as an administrator (Z). At that time he was already an
adult (cf. the words at the beginning of his biography: KEMEZS LM etc),
and had, moreover, previously filled another office under Yin Hao. We may
therefore assume that he was not born after 304.% Sheng had “crossed the Yangzi”
(no doubt between 310 and 315 when the Northern provinces were conquered by the
Xiongnu 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% proves that this correspondence cannot be
later than 376, and most probably dates from before 373 when both Luo Han and Sun
Sheng were in office under the general Huan Wen 18 (312-373).%

(8) Shamen tanfu lun YPF ARG by Huiyuan 2% (334-416), HMJ V. 32.2-33.2.
A short treatise “on the §ramana’s dress which leaves (the left shoulder) bare”;
objections by He Wuji {i[#£:% (?-410); answer by Huiyuan. The fact that He Wuji is
referred to as “the (General-) Commander of the South” $8Fd, proves that the letters
were written between 409 when He obtained this title®” and his death in 410.%

(9) Ming baoying lun FAZRJEZR by Huiyuan 5% (334-416), HMJ V 33.2-34.2. A
treatise on karmic retribution, written in answer to a letter of Huan Xuan. Translated
by W. Liebenthal in JAOS and Mon. Nipp., see above, note 61.

(10) Sanbaolun =# by Huiyuan, HMJ V 34.2. On the three types of karmic
retribution. The treatise seems partly to be based on the Apitanxin lun W] B2 iF
(? Abhidharmahrdayasastra) translated in 391 by Sanghadeva (=T 1550) on Lu Shan
at Huiyuan’s request. English translation by W. Liebenthal, see above, note 61.

(11) Correspondence between Huan Xuan fH3L (369-404) and Wang Mi
“Efk (360-407) about the right of the clergy not to pay homage to temporal rulers,
G N\ ER L (eight letters). HMJ XII 80.3-83.2. Written early in 402.

(12) Correspondence between Huan Xuan and Huiyuan on the same subject (cf.
GSZ V1360.3.4), HMJ X1I 83.3-84.2. Three letters written in 402.

(13) Letter of Huiyuan to Huan Xuan “On the examination and selection of the
clergy” FEHEVOFIE, HMJ X1I 85.3. Written ca. 402 (cf. GSZ VI 360.2.18).

(14) Letter (said to be of Zhi Daolin SZiB#k, i.e. the famous Zhi Dun
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3&, 314-366) to Huan Xuan about the provincial registration of monks, Zhi Daolin
fashi yu Huan Xuan lun zhoufu qiu shamen mingji shu 738 PR ELE 250 N AT SR
FI255%E dated May 25, 399, HMJ XII 85.3. Of course the letter cannot have been
written by Zhi Dun to whom it is attributed in HMJ. This, however, is no reason to
regard it as a forgery:% the letter itself does not contain any allusion to either Zhi Dun
or Huan Xuan. It even begins with the words: “(We), the monks (plural! ?>F3%¥) in
the capital respectfully report—", whereas (in col. 4) the writers refer to themselves
as “(we), poor priests” &5,

(15) Fengfa yao ZHEEE, “Convert’s Vademecum” (title wrongly translated
as “Presenting the Essentials of the Dharma” by W. Liebenthal, The Book of Zhao
p. 156 note 678). A kind of compendium of lay Buddhism by Xi Chao Zfi8 (336—
377), HMJ XIII 86.1-89.2. See the Appendix to ch. III, where a translation of this
treatise is given.

(16) Correspondence between Dai Kui #yZ (?-396), Huiyuan and Zhou
Xuzhi &2 (377-423) about Dai Kui’s treatise “On the resolution of doubt-
ful (points)”, Shiyi lun ¥%&; the text of the treatise is followed by eight letters,
GHMJ XVII 221.3-224.1. Zhou, who was one of Huiyuan’s lay followers on Lu
Shan, cannot have been more than 19 years old when he wrote these letters. This is by
no means improbable—his companion Lei Cizong & X5 who took the Amitabha-
vow in 402 (GSZ 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 (leav-
ing aside the problem of the authorship of the Mouzi). One (nr. 2) is anonymous;
all other treatises and letters have been written by laymen. Not listed are our addi-
tional 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.



CHAPTER TWO

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 Yangzi 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 the
Chinese intelligentsia. We do not know when this happened. As we have said before,
the first clear signs of the formation of an “upper class” Chinese 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 date 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 before 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 we know about
the period of incubation when Buddhism started to take root in Chinese soil, tolerated
and hardly noticed as a creed of foreigners, or adopted, in a Daoist guise, as a new
road to immortality. In this chapter the reader will be 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 have referred to or paraphrased the opinions and conclusions
of previous scholars in this field; most of all we are indebted to Tang Yongtong
who in the first chapters of his Han Wei liang Jin Nanbeichao fojiao shi 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 out-
lines of a development which lasted more than two centuries. Some aspects, like the
earliest Buddhist “dhyana” techniques in China in their relation to analogous Daoist
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 reason-
ably 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
see presently, 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 historians are as a rule not
interested in religious affairs as long as they have no direct relation to politics or to gov-
ernment circles, and even less in the religious practices of foreigners on Chinese soil.

This means that the few passages about Buddhism which occur in early Chinese
historical works are, so to speak, casual remarks made by the historiographer in the
course of his narrative. Apart from a few phrases in the Hou-Han ji, 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 hap-
pens 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 defi-
nitely 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 combina-
tion 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 became 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 emperor, or by demonstrating the early exis-
tence of Buddhism on Chinese soil.

We propose to treat this subject in another connection (see below, ch. V); here we
shall only say a few words about those traditions the apocryphal character of which is
less obvious, and which sometimes have been actually accepted as historical facts by
modern scholars. We shall mainly confine ourselves to an enumeration of the traditions
in question, the sources, and the conclusions reached by previous investigators.

(a) The arrival of a group of Buddhist priests, headed by the S$ramana
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Shilifang ZF|f/j with a number of sitras at the capital of Qin Shihuangdi (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.

Liang Qichao Z2EEE (1873-1929) appears to have been among the very few mod-
ern 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 Shilifang could have been one of the missionaries sent out by
ASoka, is of course no longer tenable.! The story is very late, being for the first time
attested in the Lidai sanbao ji FEAX=FHC of 597 AD,? the same work which credits
Shilifang with the compilation of a catalogue containing the titles of the works which
he brought to the Qin court; the Gu (-jing) lu &1k,

(b) When in 120 BC the huge artificial lake of Kunming EZFH (in Shanxi) was dug
(a genuine historical fact),* a mysterious black substance was found at great depth.
The emperor questioned the famous eccentric scholar Dongfang Shuo ¥ 77¥H 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 Sanfu gushi —HiiZE.

O. Franke regarded this as a proof of the existence of Buddhist monks at Chang’an
in the second half of the second century BC.® In his review of O. 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 Zhiguai 7% by Cao Pi Hit (second half third cen-
tury),® and here the story runs differently: since Dongfang Shuo does not know the
answer, the emperor deems it unnecessary to ask other people. Later, when the for-
eign monks arrive at Luoyang under emperor Ming (58-75 AD), one of these gives
the explanation mentioned above. The same version is found in the GSZ, where it is
Zhu Falan 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 Luoyang, and consequently it can hardly be older than the
third century AD. Tang Yongtong (op. cit. p. 9) signals a third version of this tradi-
tion, alluded to in Zong Bing’s Mingfo lun (ca. 433 AD, cf. above, p. 15 sub 3), where
Dongfang Shuo himself is said to have solved the problem.!°

(c) Wei Shou Ut (506-572), the compiler of the Weishu, the history of the Tuoba
Wei, states in the chapter on Buddhism and Daoism of this work that the famous
explorer Zhang Qian 5%, who in 138 BC was sent to the country of the Yuezhi
and “opened up the West”, after his return to China reported on Buddhism in India,
“and then the Chinese for the first time heard about Buddhism”.!"" The same tradition
in an even more apodictic form is repeated by Daoxuan in his Guang hongming ji
of 664 AD.'? The story is certainly apocryphal—as we shall see, the compiler of the
Hou-Han shu, the history of the Later Han (hence before 446), even stresses the fact
that Zhang Qian in his reports on the Western regions never mentioned Buddhism.
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Zhang Qian (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 anach-
ronism, for this event was supposed to have happened ca. 64 AD). However, since
Wei Shou in relating this legend follows the GSZ where Zhang Qian 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 Huo Qubing ZZJ%® in the region of Kara-nor, and which
in the earliest sources is named “the golden man (used by) the king of the
Xiuchu KB in sacrificing to Heaven”,"® 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 com-
mentator Zhang Yan j&Z:.'* But in somewhat later sources the Buddhist ele-
ment is further developed: the statue is brought to China and placed in the
Ganquan palace HRE; 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)”."

(e) Liu Jun 2# (died 521) in his commentary to the Shishuo xinyu gives a quota-
tion from the preface of the Liexian zhuan J|I{#, a collection of Daoist hagiography
ascribed to Liu Xiang %3 (80-8 BC). In this passage the compiler declares that he
collected biographies of Immortals (Il \) 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)”.!®
Different conclusions have been drawn from this passage, which does not occur in
the present text of the Liexian zhuan. O. Franke (op. cit.) on the one hand does not
believe in Liu Xiang’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 Liexian zhuan, falsely attributed to
Liu Xiang, is in any case a Han work, since it is twice quoted by Ying Shao fEAL in
his Hanshu yinyi #Z& % (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 Liexian
zhuan: “ce serait, avec le mémorial de Siang Kiai, la plus ancienne mention connue
du Bouddhisme dans la littérature profane”.'” Tang Yongtong (History p. 14) points
out that the tradition is known to Zong Bing at the beginning of the fifth century, but
that it is already regarded as an interpolation by Yan Zhitui 8.2 # (531-595) in his
Yanshi jiaxun EAECF ' which opinion he shares.

From the early fifth century onward we find another highly improbable tradition,
according to which Liu Xiang discovered in the Tianlu Pavillion K#H] sixty juan of
Sanskrit manuscripts of Buddhist scriptures which under Qin Shihuangdi had been
hidden in order to save them from the burning of the books ordered by that despot;'’
Zong Bing’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 been
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 Zhang Qian, who died
in the late second century BC!) to the country of the Yuezhi 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 “Satra in Forty-two Sections™ P4+ —E#®. They were accompa-
nied by the first foreign missionaries, whose names from the late fifth century onward
are given as ?Kasyapa Matanga i (var. 5M3E) € and ?Dharmaratna =358, For
them the emperor built the first monastery, the Baimasi H%=F, at Luoyang.

Maspero and Tang Yongtong 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.”® Their final verdict is not the same: Tang
Yongtong still envisages the possibility of a nucleus of historical fact behind this tradi-
tion (op. cit. pp. 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 Yuezhi
derive from one source: the “Preface to the Sutra in Forty-two Sections”
MY+ % ¥ which at the beginning of the sixth century was incorporated in the
CSZJJ.* This document can be dated fairly exactly. As is proved by the opening
words E#FZET— Anciently, the emperor Xiaoming of the Han”—, it is cer-
tainly of post-Han date. Moreover, since the author of the Weilue (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
Zhiguai (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 Daoist masters, supposed
to have been held at the court in 69 AD 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 Luoyang. This fantastic tale
was set forth in great detail in a (now lost) apocryphal work, the Han faben neizhuan
BIE AR A H, passages from which have been preserved in later Buddhist treatises. The
text probably dates from the early sixth century.” The Han faben neizhuan 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.

Infiltration from the North-West.

In actual fact, it is unknown when Buddhism entered China. It must have
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slowly infitrated from the North-West, via the two branches of the continental silk-
road which entered Chinese territory at Dunhuang, and from there through the cor-
ridor of Gansu to the “region within the Passes” and the North China plain, where in
Later Han times the capital Luoyang was situated. This infiltration must have taken
place between the first half of the first century BC—the 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.

At 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
dcaryas 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 Xuan %%
was a merchant who in 181 AD arrived in Luoyang and afterwards joined the monas-
tic community led by his famous countryman An Shigao 71 .2 The grandfather of
the Yuezhi Zhi Qian 377 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 Dharmaraksa (Fahu {%7#) was born in a Yuezhi family which had lived
for generations at Dunhuang.”® Zhu Shulan “Zf{# was the son of an Indian named
Dharmasiras who had fled from his native country and settled in Henan together with
his whole family at some date in the first half of the third century; Zhu Shulan was
born in China.”” At the end of the second century we find among the translators at
Luoyang Kang Mengxiang FRFEFE, “whose forefathers had been people from Kangju”,
i.e. Sogdians.”® Kang Senghui FEf§& was born early in the third century in Jiaozhi (in
the extreme South of the Chinese empire) as the son of a Sogdian merchant.?’

Thus Buddhism was “unofficially” represented in China among scattered
foreign 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 con-
firmed by a very remarkable fact which so far seems to have escaped the
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attention of the scholars working in this field: according to a passage in CSZJJ XIII
(biography of Zhi Qian; a later and slightly different version in GSZI) 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 doctrine was practised, yet the scriptures were
mostly (only available) in ‘barbarian’ (#, in later ed. replaced by #£, ‘Indian’) lan-
guage, which nobody could understand. Since he was well-versed in Chinese and

in ‘barbarian’ (7X) language, he collected all (these) texts and translated them into

Chinese”.’!

The Buddhist scriptures which Zhi Qian collected in China were short texts, only one
being longer than two juan, and of a very heterogeneous nature. He collected these
either at Luoyang before he moved to the South (ca. 220 AD), or more probably at
Jianye 73, 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 Zhi
Qian’s biography quoted above) or 30 (Dao’an’s catalogue according to CSZJJ 11
6.3) to a maximum of 129 scriptures (Lidai SBJ V and Da Tang NDL II). Later we
shall revert to Zhi Qian 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—either fresh immigrants or per-
sons of foreign extraction—among whom Indian or Central Asian copies of Buddhist
scriptures circulated.

c. The Chinese in Central Asia: Jing Lu and Ban Yong

The spread of Buddhism 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 cen-
tury, a Chinese envoy to the court of Yuezhi, the student at the imperial academy Jing
Lu /& (for which we find in later versions the variant forms Jing Lii &, Qin Jing
%4, Qin Jingxian £5#&, Jing Ni E) was instructed in the teachings of (a)
Buddhist sutra(s) by the Yuezhi crown-prince in the year 2 BC. This story occurs
for the first time in the extremely corrupt passage on India from the Xirong zhuan
FEA{E of the Weilue %, compiled around the middle of the third century by
Yu Huan #2%, and quoted in Pei Songzhi’s 25142 commentary on the Sanguo zhi
(published 429 AD).* The phrase in question runs as follows:

“Anciently, under the Han emperor Ai, in the first year of the period Yuanshou

(2 BC), the student at the imperial academy Jing Lu received from Yicun {#7%, the
envoy of the king of the Great Yuezhi, oral instruction in (a) Buddhist sutra(s)”

HERFTTEUTE R LA FRET A REEFFEORTEEK
If we accept the text as it stands, this doubtlessly means that Jing Lu ob-
tained this instruction in China, most probably at the capital, from a Yuezhi
who had come to China as an envoy. Ed. Chavannes, who in his annotated
translation of the Xirong zhuan has devoted much attention to this passage,



HISTORICAL SURVEY 25

has proposed the following emendation, based upon two later parallel versions of
the story:*

“—the student of the imperial academy Jing Lu obtained a mission to the Great Yuezhi.

The (Yuezhi) king ordered the crown-prince orally to instruct him in the Buddhist

satras” LB FREXAHREFES KT OREREK.

If Chavannes’ reconstruction of the Weilue text is correct, the situation has changed
completely: the scene is the Yuezhi 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 Jing 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. Cun 17 may well be a mistake result-
ing from a fusion of 2K and ¥, but yi f# can hardly be explained as a corruption of
{ifi; it could, however, be a mistake for the equivalent sii 4r. It must be remarked
that Tang Yongtong, 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, Yicun is a Yuezhi envoy; the account is probably based upon an existing
Buddhist text transmitted by Yicun which still existed at the time of the compilation
of the Weilue. It is very significant that it was a Yuezhi who explained or recited the
sttra(s), in view of the important role which this people played in the propagation of
Buddhism in Later Han times.**

Hypothesis upon hypothesis—all this is very dubious. No trace of a Yuezhi
embassy to China or of a Chinese embassy to the Yuezhi in 2 BC in the annals of the
Hanshu; in fact, we have ample reason to question the historicity of the whole story.
That a Chinese envoy could receive oral instruction from a Yuezhi crown-prince, or
that a Yuezhi envoy could transmit a sutra 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 Yuezhi 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 Ban Yong JfZ, the youngest son of the general
Ban Chao ¥E# (32-102 AD), the great conqueror of the West who spent more
than thirty years in Central Asia. In 107 AD Ban Yong was charged with an expe-
dition against the Xiongnu; in 123 he became governor-general of the Western
Region FilEf 5 and spent the next years in military campaigns in Central Asia.
In 127 he was disgraced and imprisoned; he died shortly afterwards.** Even before
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 court, that he might persuade
the emperor to allow Ban Chao to return to China.*® It may be significant that
on that occasion Ban Yong went to Luoyang in the company of a Parthian envoy.”
Now in the section on the Western Region of the Hou-Han shu the compiler Fan
Ye (died 445) remarks that no document of Former Han times speaks about the
existence of Buddhism in India: the “two Han geographical monographs” (viz. in the
Shiji and the Hanshu) are silent about it, and Zhang Qian (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 Ban Yong has mentioned the fact that they venerate the Buddha and ( for

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 noble doctrine”.®

It is very probable that the words of Ban Yong paraphrased here occurred in some
report or memorial on Central Asian affairs; since no writings by Ban Yong have sur-
vived, we cannot say anything more.* Apart from the very doubtful story of Jing 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 Chu: Buddhism at Pengcheng in 65 AD.

Around the middle of the first century AD Buddhism appears already to have pen-
etrated into the region north of the Huai, in Eastern Henan, Southern Shandong and
Northern Jiangsu. The existence of foreign groups in this part of the empire is easily
explainable: the most important city in this region, Pengcheng 23, was a flourishing
centre of commerce;* it was situated on the highway from Luoyang 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 Langye # in Southern Shandong, and to the South-East with
Wujun %EF and Kuaiji ©1E, all important centres of maritime trade, which via Panyu
% (Guangzhou) were connected with the trade ports of Indo-China and Malaya.
We cannot exclude the possibility that some influx of Buddhism took place along
that way too, although Liang Qichao’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.*!

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 #I3%, king of Chu %%, who was one of the sons of emperor
Guangwu (25-58 AD). Liu Ying had since 39 AD been enfeoffed as duke (since
41 as king) of Chu; he lived from 52 till 71 AD at Pengcheng, the capital of the
kingdom which comprised the southern part of present-day Shandong and the
northern part of Jiangsu. According to his biography in the Hou-Han shu he was
deeply interested in Daoism (Huanglao %)% and at the same time “observed
fasting and performed sacrifices to the Buddha” %77 EE5#2%40.4 Thus in the first
allusion to Buddhism in Chinese historical literature we find already this “Buddhism”
closely associated with the cult of Huanglao, i.e. the study and practice of Daoist
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.* Tang Yongtong has rightly stressed the fact that both in the case of
Liu Ying (65 AD) and of emperor Huan (166 AD) Buddhism is mentioned (a)
together with the cult of Huanglao, and (b) in connection with sacrifices, and that
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among the Daoist practices in Han times a prominent role is played by various sac-
rifices Z51E to gods and spirits to secure happiness and to avert evil.*® In fact, in later
times the term “heterodox sacrifices” {£1E, which in historical literature is frequently
used to designate such rites, has sometimes been applied to the Buddhist cult.*® 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 Daoist practices;
this peculiar mixture of Buddhist and Daoist elements remains characteristic of Han
Buddhism as a whole.

In 65 AD emperor Ming decreed that all those who had committed crimes warrant-
ing 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 Luoyang 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 Chu recites the subtle words of Huanglao, and respectfully performs the

gentle sacrifices to the Buddha. After three months of purification and fasting, he has

made a solemn covenant (or: a vow &) 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 upasakas (vipusai (F7#%) and Sramanas (sangmen 32f7)”.4

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
Chu did not last long. There were rumors that he strove to gain independence, that
he had Daoist masters (J71) 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 war-
ranting 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 transferred together with a great number of his courtiers to
Jingxian 7€ near Danyang £1% in Southern Anhui, where he still was given a rather
generous treatment. In the next year (71 AD), shortly after his arrival at Danyang,
Liu Ying committed suicide.

Buddhism in the region of Pengcheng in 193/194 AD.

The Buddhist centre at Pengcheng probably survived after Liu Ying’s removal. For
more than a century we do not hear about it. But a passage from the Sanguo zhi, cor-
roborated by various other sources, reveals the existence of a prosperous Buddhist
community in that region at the very end of the second century.

In 193 AD the notorious warlord Zhai Rong 7%fll entered the service
of the “governor” (and de facto autonomous ruler) of Xuzhou, Tao Qian
Vi, who entrusted him with the transport of grain in the prefectures of
Guangling &, Xiapei T4F and Pengcheng (all in present-day Jiangsu). He
did not keep this quiet and extremely lucrative position for a long time:
early in 194 his patron died, and Zhai Rong moved with ca. ten thousand
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partisans and a private army of three thousand horsemen to Guangling, where he
murdered the prefect at a banquet. Shortly afterwards he attacked Yuzhang (pres-
ent-day Nanchang in Jiangxi), killed the prefect and took his place. In 195 he was
defeated by the ex-governor of Yangzhou, Liu You £I%% (151-195); Zhai Rong fled
into the mountains where he was killed shortly after his escape.®®
When Zhai Rong was still in charge of the grain transport in the region of
Guangling, Xiapei and Pengcheng, in which quality he actually appropriated the
revenues of these three prefectures,
“he elected a large Buddhist temple.*” 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,’ and below there was a building of sev-
eral storeys with covered ways, which could contain more than three thousand people,
who all studied and read” Buddhist scriptures. He ordered the Buddhist devotees
(%) from the region (under his supervision) and from the adjacent prefectures to
listen and to accept the doctrine (523&). (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. Whenever there
was (the ceremony of) “bathing the Buddha” (#4f#), 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 tens of /i. (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 exag-
gerated. 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 Zhai Rong’s monastery was not of the purest kind. The build-
ing was probably at Xiapei.*

For obvious reasons Zhai Rong never became the ideal prototype of the liberal donor
in Chinese Buddhist literature; on the contrary, in an early fourth century anti-Buddhist
treatise®® he is triumphantly mentioned as an example of moral depravity coupled with
Buddhist devotion. In Buddhist sources he is practically never referred to.

Buddhism at Luoyang: first traces.

Much more is known about the other important centre of Buddhism in Han China:
the capital Luoyang.

The fact that Buddhism at Luoyang 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 Luoyang” as

a later offshoot of the “Church of Pengcheng”.” The geographical situation
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pleads against such a hypothesis. It is highly improbable that Buddhism, gradu-
ally infiltrating from the North-West along the caravan route from Central Asia,
would have passed through Chang’an and Luoyang, 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 Luoyang at the end of the first century AD.

The Church of Luoyang 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 Pengcheng. However, scriptural evidence for this is not entirely lacking.

There is in the first place the significant fact that in the Hou-Han shu passage
quoted above the words updsaka and sramana 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 Luoyang where the wording of the edict had
been formulated. If this interpretation is correct, we may conclude that Buddhism
was represented at Luoyang around the middle of the first century AD, and that it
definitely not was introduced into the capital from the Buddhist centre at Pengcheng
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”, Xijing fu Fi=}&, by Zhang Heng 5 (78-130
AD)—the first mention of Buddhism in Chinese belles-lettres. When describing the
wonders of Chang’an, and in particular the seductive beauty of the women in the
imperial harem, the poet exclaims:

“Even (the virtuous) Zhan Ji*® or a §ramana—who could not be captivated by

them?”

The context in which here the term Sramana 25" figures is of course quite irrelevant,
as is the fact that the word is used in a description of Chang’an; it is obviously a
rhetorical figure which should not be taken literally.

According to his biography in HHS 89, Zhang Heng began the composition of the
Xijing fu in the period Yongyuan (89-104 AD) and finished it ten years later;* at that
time he was already living at Luoyang. The importance of this otherwise rather trivial
phrase is that Zhang Heng around 100 AD, when active at Luoyang, appears to have
been acquainted with the term §ramana, using it as he does in a poem written for the
general cultured public of his days. 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.

The Siitra in Forty-two Sections.

Probably 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
scripture in the Chinese language: the “Sutra in Forty-two sections” P4+ —
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F#%, which according to a late tradition was brought to Luoyang by two Indian
missionaries, Shemoteng #EEEME (? KaSyapa Matanga) and Zhu Falan &R (2
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
Xiang Kai’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, sty-
listically probably modelled upon the Xiaojing or the Daode jing.5> 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.®* But even the Korean
edition shows traces of a later redaction: the earliest quotations from the “Sutra in
Forty-two Sections” do not correspond literally with passages from the present text.**

The Church of Luoyang in the second half of the second century. Our sources.

The arrival in 148 AD of a Parthian missionary, An Shigao Z, at Luoyang
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 exis-
tence, 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 GSZ and CSZJJ 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 CSZJJ
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 in the most critical
among these, the Kaiyuan shijiao lu FTCREEE of 730 AD (T 2154), the sutras attrib-
uted 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 CSZJJ of the early sixth century; its
bibliographical parts (ch. II-V) are actually an elaboration of still earlier catalogue,
the Zongli zhongjing mulu $7PEFFEEHEF, completed by Dao’an 387 in 374 AD.®
Thus Dao’an’s catalogue has been virtually incorporated into the CSZJJ, and since
Sengyou usually specifies which works were mentioned by Dao’an and which were
added by himself, we are fairly well-informed about the contents and organization of
Dao’an’s catalogue.

Dao’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 Dao’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. Dao’an had
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perhaps access to some lists of translations drawn up by earlier bibliographers.® But 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
sutras to certain translators, he based his verdict not only upon external criteria (colo-
phons, 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 corrobo-
rated by contemporary or nearly contemporary material.’ In all other cases we have to
rely upon the attributions made by Dao’an and Sengyou, 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 num-
ber of Buddhist teachers and translators, foreigners of diverse origin, were active at
Luoyang. The earliest sources speak of some ten dcaryas who are said to have trans-
lated a considerable number of Buddhist scriptures during this period (fifty-one, acc.
to Dao’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 (koushou 1#%), otherwise the preliminary transla-
tion was made, “transmitted”, by a bilingual intermediary (chuanyi 7). Chinese
assistants—monks as well as laymen—noted down the translation (bishou %),
after which the text was subjected to a final revision (zhengyi 1E3, jiaoding 5E).
During the work of translation, and perhaps also on other occasions, the master gave
oral explanations (koujie I1f#) concerning the contents 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.® 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” (quanzhuzhe 8% ); the names of two of such
pious donors of ca. 179 AD have been preserved in a colophon.™

As far as we know, this kind of team-work was for the first time extensively
practised at the Buddhist centre(s) at Luoyang. All through the history of Chinese
Buddhism it remained the normal method of translating Buddhist scriptures, 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 (si =F, cf. below) there were at
Luoyang under the Later Han, or where they were situated. The existence of
a “White Horse Temple”, Baimasi FF=F, at Luoyang, which is traditionally
regarded as the cradle of Chinese Buddhism and as the main Buddhist centre
in Han times, is not attested in contemporary sources before the year 289
AD;7" its alleged foundation ca. 65 AD and its very name are intimately
connected with the apocryphal story of emperor Ming’s dream and the arrival
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of Kasyapa Matanga and Zhu Falan at the capital. Although the formation of the leg-
end (in the second half of the third century?) itself presupposes the actual existence
of a Baimasi at Luoyang, 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 Baimasi may well have been identical with the “Buddha-mon-
astery”, Fosi f##<F, mentioned in an ancient colophon as the place where in 208 AD
the text of the Banzhou sanmei jing 5+ —BF#& was revised.” There was furthermore
the Xuchangsi #FE3F, 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 Xu Chang #F&, marquis of
Longshu #E&F who was a cousin of the famous Liu Ying, the “Buddhist” king of Chu,
and may thus have been a link between the Buddhist colony at Pengcheng and the
church of Luoyang. As a monastery the Xuchangsi seems to have been of secondary
importance; the colophon to the Banzhou sanmei jing 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 Luoyang. 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.” In
the earliest documents we find already the basic terms for the various clerical ranks:
§ramana (sangmen 2xf, shamen Pf9), monk; bhiksu (bigiu H.[); Sramanera
(shami 7$3%), novice; acarya (aqili FT#3Y), master; the use of the term Boddhisattva
E¥E, 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 Luoyang formed a very heterogeneous group. There were
two Parthians, the monk An Shigao ZH & and the updsaka An Xuan %3 three
Yuezhi, Zhi Loujiagian (? Lokaksema) 70z, Zhi Yao Z/# and Lokaksema’s
disciple Zhi Liang 7%, two Sogdians, Kang Mengxiang F#if and Kang Ju
EEE, and three Indians, Zhu Shuofo “=#i{# (var. Foshuo ff###), Zhu Dali ZX /] and
Tanguo E5.

An Shigao.

The earliest and most famous among these masters was the Parthian An Shigao, who
is the first undoubtedly historical personality in Chinese 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 transla-
tions, primitive though they may be, mark the beginning of a form of literary activity
which, taken as a whole, must be regarded as one of the most impressive achieve-
ments of Chinese culture.

His name is not very clear: apart from the first syllabe An, an ethnikon which stands
for Anxi %8 (= Arsak, the Arsacid kingdom of Parthia), it looks like a translation rather
than a transcription. Bagchi’s suggestion Shigao = Lokottama is not supported by any
evidence.™ It may, however, be a honorific appellation; in later biographies he is usu-
ally referred to as An Qing %47, with the zi Shigao, where zi obviously cannot be taken
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to mean a “style” of the Chinese type. The two names, Qing and Shigao, are attested
in a document of the middle of the third century,” but a still older source speaks only
of “a Bodhisattva hailing from Anxi, whose name (%) was Shigao”.”

According to a very early tradition,” Shigao had been a crown-prince 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 Luoyang 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 CSZJJ and GSZ™ must be relegated to
the realm of hagiography. An Shigao has never been successfully identified with any
Parthian prince figuring in occidental sources.*’ 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 Shigao 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 Shigao and his collaborators. The number of scriptures ascribed to
him by later bibliographers ranges from ca. 30 to 176. The earliest available source,
Dao’an’s catalogue of 374, comprises 34 titles, but four works out of these were
only hesitatingly ascribed to An Shigao. 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.

To judge 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 dhyana (chan ) in Chinese
sources, but which is more adequately covered by the term “Buddhist yoga”3
comprising such practices as the preparatory technique of counting the respirations
leading to mental concentration (Gnapanasmrti, Z%, BUE#R); the contemplation of
the body as being perishable, composed of elements, impure 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 ayatana 7S, the
five skandha TiFZ, the four rddhipada TIHE1T, the five bala F7J1, the four
smyrtyupasthana TUE 1L etc.; short suitras devoted to such classifications form the bulk
of the oeuvre attributed to him.

Some of the “dhyana” practices mentioned above, notably the andpanasmrti,
outwardly resembled certain Daoist respiratory techniques, and it has repeat-
edly been stressed that the existence of such mental and bodily exercises in
Daoism must have largely contributed to the popularity of this aspect of Buddhism
in the second century AD. Daoist influence is furthermore attested by the use
of a number of Daoist expressions in rendering Buddhist terms in early
translations. However, the importance of Daoist terminology has generally
been overestimated: terms of undoubtedly Daoist 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 Shigao’s versions, and the archaic translations in general, are in several
respects highly interesting: for the general history of Buddhism, since the approxi-
mate 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 compo-
sition; from a linguistic point of view, since the majority of these translations teem
with vernacular expressions and syntactic structures which, if studied more closely
than hitherto has been the case, would yield much interesting information on the
Northern Chinese spoken language of the second century AD.

As translations, they are generally of the poorest quality. It is somewhat surprising
that later Chinese Buddhist bibliographers, and especially Dao’an, the great special-
ist on archaic translations, have praised the products of An Shigao and his school
as masterpieces and classical examples of the art of translating. It is hard to see on
what criteria their appreciation was based, if it indeed was something more than an
expression of the traditional Chinese veneration for the work of the Ancients, the
patriarchal, the prototype. Most archaic versions are actually no more than free para-
phrases or extracts of the original texts, teeming with obscure and not yet standard-
ized technical expressions, and coated in a language which is chaotic to the extreme
and not seldom quite unintelligible even when we possess Indian versions or later and
more literal Chinese translations of the same scriptures.

An Xuan and Yan Fotiao.

An Shigao worked together with his countryman An Xuan %3, an wupdsaka
who in 181 AD had come to Luoyang as a merchant, and who for some not fur-
ther specified “meritorious work™ (3/7) had obtained the Chinese military title of
cavalry commander (5ERF),* and with a Chinese from Linhuai i (Anhui)
named Yan Fotiao Ef#3 (var. Fu {#- or Fu #f-iao), the first known Chinese
monk.% An Xuan translated together with Yan Fotiao the Ugradattapariprccha
(T 322, Fajing jing 1%5%#%); the attribution is confirmed by Kang Senghui (mid. third
century).’” This is somewhat surprising because this siitra, a summary account of the
career of a Bodhisattva, wholly belongs to the Mahayana.

In spite of this, Yan Fotiao regarded himself as a disciple of An Shigao, whose vir-
tues he extols in the preface to his “Commentary on the ten (kinds of) understanding
(explained on behalf) of the Novice” Wili+EE A ¥ (CSZJJ X 69.3), written some time
after the master’s death.®® He seems to have been converted to Buddhism at a very early
age.” Thus the coexistence of Hinayana and Mahayana, 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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Lokaksema

The Mahayana was mainly represented by a second generation of translators, the
most prominent among whom was the Indoscythian Zhi Loujiaqian 37E503,
“7Lokaksema the (Yue)zhi”, who arrived some twenty years after An Shigao,
during the period 168-188 AD. Among his collaborators we find an Indian, Zhu
Shuofo “Z¥H{#, but also three Chinese laymen: Meng Fu % {& from Luoyang, Zhang
Lian 5&5& from Nanyang (Henan), and Zibi F%2 (obviously not a surname) from
Nanhai (Guangzhou).

Here, again, we encounter signs of Daoist influence. By a rare chance, the names
of two of these assistants have been discovered by Tang Yongtong in the (unfortu-
nately rather mutilated) text of two Han inscriptions dating from 181 and 183 AD,
where they are mentioned as devotees of a local Daoist cult at Yuanshi Xian JT R
(Hebei); one of them, Guo Zhi 3[#, zi Zibi T34, here bears the title of Libationer
(jijiu S

When dealing with Lokaksema, we again have to face the problem of earlier and
later attributions. Sengyou mentions fourteen works; Dao’an twelve, nine of which are
marked as hypothetical attributions; of the remaining three, two have been preserved:
T 224 Daoxing (boruo) jing SBITHAEERS (Astasahasrikaprajiaparamita) in ten ch.*?

T 417/418 Banzhou sanmei jing #% 1 =848 (Pratyutpannabuddhasammukhavasthita-
samadhisutra)®?

According to an early fourth century source he would also have made the first
translation of the Suramgamasamadhisiitra (Shoulengyan sanmei jing EiBEE =HH4%)
in 185/186 AD.*

This translation and that of the Astasahasrikad were based on manuscripts brought
from India by Zhu Shuofo. These three sutras are among the most basic scriptures of
Mahayana literature; in the course of the third and fourth centuries they were re-trans-
lated several times, and especially at that period their influence was very great. The
attribution of the first Chinese version of these works to Lokaksema and Zhu Shuofo
seems to be well-established; however, like so many early translations the original
texts of the Daoxing jing and the Banzhou sanmei jing may have undergone some
alteration in the course of later redactions, and especially the two versions of the latter
work (T 417/418) pose problems of textual criticism which have not yet been solved.”
According to the same early fourth century source, two other still existing Mahayana
siitras were also translated by Lokaksema: T 626 IRt F4& (Ajatasatrukaukrtyavino-
dana) and T 624, {L EFCFEFTRIMK =0k (Drumakinnararajapariprcecha); the latter
work occurs in Dao’an’s catalogue among the anonymous translations;* it certainly
existed already in the first half of the third century.

Lokaksema is commonly credited with the introduction of Mahayana
Buddhism into China. His partial translation of the Astasahasrika marks
the beginning of a development which is of paramount importance for the
subject of 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 was especially the doctrine of universal “Emptiness” as expounded in the
basic scriptures of this school of Mahayana gnosticism (Prajiaaparamita, Vimala-
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kirtinirdesa) that became popular in gentry circles, mainly on account of its apparent
affinity with the prevailing xuanxue speculations. The “dhyana’-trend initiated by An
Shigao 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 gingtan adepts at the mansions of the highest gentry.

Other early translators

Later sources speak also about a Sogdian translator named Kang Ju FEE. contempo-
rary with Lokaksema; he is for the first time mentioned in GSZ.”

When in 190 AD the powerful war-lord Dong Zhuo # % burned Luoyang and
removed the puppet emperor to Chang’an, the Buddhist community survived the
devastation, and at the very end of the second and the beginning of the third century
we find still another group of translators at work. The Mahayana was represented by
Lokaksema’s disciple, the Indo-scythian Zhi Liang 375¢% and the latter’s lay pupil
Zhi Qian 33 (alias Zhi Yue %, zi Gongming #%8H), who later would become the
most prominent translator in the region of the lower Yangzi. Zhi Liang probably
transmitted to him Lokaksema’s translation of the Siramgamasamadhisiitra of which
Zhi Qian would later make a revised and more polished version. There were also the
Indian Tanguo Z5 (? Dharmaphala) who is said to have come from Kapilavastu
and who worked together with his compatriot Zhu Dali =X /) (? Mahabala) and the
Sogdian Kang Mengxiang. To this team we owe the earliest extant Chinese accounts
of the life of the Buddha: the Zhong bengi jing FAFERE (T 196) and the Xiuxing bengi
Jing EATARER (T 184).%

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 Luoyang. Some of the leaders fled to the
South: Zhi Qian, who ca. 220 turns up at Jianye, the capital of Wu, and three Chinese
laymen of the school of An Shigao, Han Lin ##ff from Nanyang, Pi Ye fZ3 from
Yingchuan and Chen Hui [§% from Kuaiji, who around the middle of the century
transmit An Shigao’s exegesis of the Andpanasmrti-“sitra” to the sinicized Sogdian
preacher Kang Senghui F¥{& € from Jiaozhi.'®

The Church of Luoyang no doubt continued to exist under the Wei (220-265), but
it never regained its former glory. In the third century the centres of Buddhist activity
have shifted, first to Jianye at the lower Yangzi, then to Chang’an.

The imperial sacrice of 166 AD; Xiang Kai’s memorial.

There is no evidence of any connection between the Buddhist community and the
imperial court at Luoyang. In the famous memorial of Xiang Kai which we shall
treat below, a certain 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 Daoist 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 directly due to the influence of the Buddhist com-
munity at Luoyang 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 Daoism, personally per-
formed a suovetaurile to Laozi in the Zhuoyang % 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 semiannual sacrifice to Heaven.!”' This was nothing
exceptional; in fact, at least twice in 165/166 AD sacrifices had been performed by
imperial order at Huxian %% (Henan), the reputed birth-place of the sage.'”> But Fan
Ye, the compiler of the Hou-Han shu, elsewhere mentions the fact that the emperor
on this occasion performed a joint sacrifice to Laozi and the Buddha,'® and this state-
ment is corroborated by a highly interesting contemporary document: the memorial
which the scholar Xiang Kai Z# submitted to the throne in 166 AD.

Xiang Kai came from Xiyin B#EZ (Southern Shandong); he was especially
well-versed in the astrological and cosmological speculations current in his time
(KX R&/5:27i). 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 con-
ditions prevailing at court. Xiang Kai 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) Xiang Kai comes to speak about the emperor’s
addiction to sensual pleasures:

“Moreover, I have heard that in the palace sacrifices have been performed to Huanglao

and the Buddha. This doctrine (teaches) purity and emptiness; it venerates non-activity

(wuwei HEE£y); it loves (keeping) alive and hates slaughter; it (serves 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

resulting from its (observance)? Some people say that Laozi has gone into the region

of the 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 feelings of affection: this is the perfec-
tion of spirituality (&). A heavenly spirit (X{#) presented him with beautiful 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 degree of mental concentration
(5F—)"™ then one is able to realize the Way. Now the lascivious girls and the seductive
ladies of Your Majesty are the most beautiful 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 Huanglao?”'%

Xiang Kai’s memorial is illuminating in several respects. Firstly, it mentions
a joint sacrifice to Huanglao and the Buddha performed by emperor Huan,
and at the same time very clearly demonstrates that here we have not to
do with “court Buddhism”, but with court Daoism slightly tinged with
Buddhism. Secondly, it contains the first allusion to the so-called huahu 1L
theory, according to which the Buddha was nothing but a manifestation of Laozi
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(on this theory see below, chapter VI). Thirdly, the memorial contains two quota-
tions from the “Sutra in Forty-two Sections”, which (a) proves that Xiang Kai 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 consider-
able difference between the original text and even the most archaic extant version,
provided that Xiang Kai is quoting literally.

At the beginning of his memorial Xiang Kai also mentions the “divine books of
Yu Ji7 FEME, ie. the (original) Taiping jing KF4& in 170 juan, transmitted by
the Daoist magician You Ji to his disciple Gong Chong =% at Langye in Southern
Shandong; under emperor Shun (126—144) Gong Chong had brought the work to the
capital and had presented it to the throne. In the last decades of the second century the
Taiping jing became the fundamental scripture of the ideology of the Daoist move-
ment of the Yellow Turbans.! We have seen that Xiang Kai himself came from the
same region (Southern Shandong) which was a stronghold of Daoism, and this again
testifies of the close connection between Daoism and Buddhism in Later Han times.

Connections with the bureaucracy.

Although hardly anything is known about the relations between the Buddhist commu-
nity at Luoyang 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 Daoist inclinations. As
disciples of the foreign dcaryas these cultured laymen seem to have taken part in the
practice of the religious life; as their assistants they noted down whatever they under-
stood 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 sangha was a of private and non-official nature.

Another problem is whether the Buddhist community at the capital had any offi-
cial connection with the imperial bureaucracy, c.q. with the department of Foreign
Relations, the office of the Da honglu K¥SHE. 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 pre-
sided by the da honglu(-qing) AIEHEEN, one of the nine ministers, who in Later Han
times had a staff of fifty-five officials.'”’

The Chinese term for “monastery”

One fact perhaps indicates a certain connection between the Buddhist
clergy at the capital and this institution: the peculiar use of the word si 3F
for “Buddhist monastery”. We can only partly agree with Maspero’s theory'% (already
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in 1921 suggested by Otani but in the same article abandoned by him in favour of a
slightly different explanation)'® according to which si (*zi,) 5F is a “phonetic loan”
for the almost homophoneous si (*zi,) fd] “cult, (place of) worship or sacrifice”, which
in some early secular texts (but, as far as [ am aware, never in Buddhist scriptures!)
does figure alongside of f. Even if fil would have been the original Chinese term
for a monastery, Maspero’s theory still fails to explain how si ¥ with its narrow and
clearly defined range of application (in Han texts it almost exclusively means “(gov-
ernment)-office, bureau”) could ever obtain such a strong Buddhist connotation that
it even completely supplanted the “original” term fi 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 3F as “Buddhist monastery”
is to be found in the anonymous colophon to the Banzhou sanmei jing (208 AD);!'
however, we find it already used in this way in one of the archaic translations attrib-
uted to An Shigao.!'! Whatever may have been the older term, in the case of si 5f
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 Honglu
si WBIEST.

Unfortunately, in Han sources the department in question is not referred to
as Honglu si; T 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 Honglu si may have
been current long before it was adopted as the official denomination, and it is difficult
to see in what other way the word si would have come to mean “monastery”.

The “system” of transcription.

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 writing system 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 conventionally employed in phonetic renderings. For obvious reasons
preference was given to those characters which seldom occurred in normal
written Chinese (such as F#, [, %2, {7, & etc.). But on the other hand, quite
common signs like (L, I, F, [, ¥, and ¥ are frequently found in Buddhist
transcriptions. We can hardly speak of a “system of transcription” for the
earliest period; the foreign words, transposed into Chinese phonological patterns, are
broken up at random into syllable units, each of which is rendered by one of these
signs. One Chinese syllable may be written in various ways (*Zuin: 2=, %, #5, 1,
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£, #8; *b'uar: ¥, 1, W&, BK), and may stand for a great variety of foreign sounds
(b’ua, % or M: va, va, pa, ba, pha, bha, vat, vajra, ava, upa, spha, etc.). The tran-
scriptions of the individual words are not yet standardized (buddha: *b’jiou.d’uo
I8, id. {F8, *b jiou.d su 758, *b’ just (—3) f#5). 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 (Xiyu zhuan)
of the Hanshu and Hou-Han 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 found 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 Honglu bureau in dealing with foreign nations and with foreigners on
Chinese soil. It is, however, certain that there were several interpreters in its staff'!?
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” (f#&) is attested in Former Han times in no less than
twenty-three Chinese headquarters in Central Asia.'"® 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 Later Han.

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 origin or prolonged
residence of priests and lay devotees) have been marked. Map II 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
necessarily indicate that Buddhism did not exist in these regions. In the first decades
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of the third century we find the first trace of Buddhism in the extreme South; Jiaozhou
must have been a Buddhist centre, for it was here that the sinicized Sogdian mission-
ary Kang Senghui was born and joined the sangha. The existence of Buddhism at
Nanhai (Guangzhou) is less certain; it figures on the map as the place of origin of one
of Lokaksema’s Chinese collaborators. It is of course very probable that Nanhai, the
main centre of oversea trade, was among the first places where Buddhism penetrated
from Jiaozhou and via the sea route.

II. THE PERIOD OF THE THREE KINGDOMS (220-265/280)

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 revolutionary movement under Daoist guidance
or in Daoist 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”, Cao
Cao H# (155-220). 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 unifica-
tion 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 mean-
time. Liu Bei 2Iff§ (162-222), a scion of the Han imperial family, had entrenched
himself in Shu, the present-day Sichuan; at Wuchang, behind the formidable barrier
of the Yangzi, the “marquis of Wu” Sun Quan £## was waiting for an opportunity
to throw off his allegiance to Cao Cao. On December 11, 220 AD, the last puppet
emperor of the Han officially ceded the throne to Cao Cao’s son Cao Pi & A, who by
that ritual act became the “legitimate” heir of the empire and the first emperor of the
Wei # dynasty (220-265). Five months later, Liu Bei at Chengdu assumed the title
of emperor of Han; in May 229 Sun Quan, since 222 in open conflict with Wei, pro-
claimed himself emperor of the Wu % dynasty, and moved his capital from Wuchang
to Jianye /&2 (the present-day Nanjing).

In the North, Cao Cao (the factual founder of the Wei) had made an
heroic effort to strengthen the power of the central government by building up
a new corps of state officials selected on the basis of “talent only”, and in
various ways to curb the influence of the great families of land-owners. This
policy, continued by the first Wei emperor, was an anachronism; the structure
of society had undergone such radical changes that all attempts to reestablish
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the centralized bureaucratic state—the ideal of the Qin and Han rulers—was 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 appropriating land and incorporating into their ser-
vice 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 “refeodaliza-
tion” 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 mem-
bers 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 Cao could not last long. The
great families, threatened by Cao Cao’s dictatorial measures, soon found a partisan in
the powerful general Sima Yi 78X (179-251), who by a coup-d’ état 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 Cao Cao
or under Cao Pi. This system was meant to secure a quick supply of candidates for the
magistracy chosen from the local gentry under government supervision; by its simplic-
ity it accorded well with the bold and experimental line of policy followed by Cao Cao.
Information concerning the character and capacities of the candidate as reflected by the
popular opinion was assembled by a magistrate called zhongzheng H1E, 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” fLih 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 whole bureaucratic apparatus of the empire.

In 265 AD Sima Yan 7] 7%, a grandson of the general, dethroned the last ruler of
the Wei and founded the Jin 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 Jin 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 Barbarians”, where vast stretches of vir-
gin soil were opened for cultivation by the primitive method called huogeng shuinou
K#K#E, ie. by burning the vegetation and 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 Jianye received pro-
ducts and used labourers from the “regions beyond the mountains” (Guangdong, Guangxi
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and Indo-China); it was regularly visited by merchants and emissaries from the
Southern kingdoms of Funan #£F and Linyi #RE, and sent its own envoys as far as
Southern Cambodia. The rise of Jianye 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 Xiongnu armies and the
exodus of the court and the gentry to the South took place, it was again Jianye 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
yinyang and the five elements, resulting in stupendous systems of classification and
interrelation of all phenomena—uveritable orgies of scholasticism.

At the beginning of our era, the more rationalistic “Old Text” school which chal-
lenged the validity of much of the traditional exegesis and which professed to base
its doctrine 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 cen-
tury 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 of the
Han empire started to collapse, Confucianism lost much of its former prestige—it
had obviously not succeeded in saving the world from disintegration, or safeguard-
ing the position of those groups whose fate was tied to that of the central govern-
ment. Disappointed members of the scholar-gentry started to look for other ways
and means. Thus we find a sudden revival of various schools of thought which, in
a combat of opinions not unlike that of the fourth and third century BC, strove to
replace or to modify the doctrine that had failed.

The craving 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 circumstances”—which anticipated and
paved the way to Cao Cao’s dictatorship. But we find also a renewed interest in Daoist
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 (il %) regained some influence.

In the middle of the third century, the scene has changed again. Cao Cao’s legalist
policy had failed. Ideologically, the victory of the Sima 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 cosmo-
logical 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” (xuanxue ¥2); its
origin is traditionally associated with the names of He Yan fi[Z (?-249) and the
precocious genius Wang Bi i (226-249). Xuanxue is primarily based on the
philosophy of the Book of Changes, mingled with ideas extracted from early Daoist
thought (notably from Laozi and Zhuangzi), all of which was, however, subjected
to a drastic reinterpretation. About He Yan’s role in the “creation” of xuanxue not
much is known. Wang Bi’s commentaries to the Book of Changes and to the Daode
jing became two of the three most authoritative texts of “Dark Learning”, the third
one being the Zhuangzi commentary by Guo Xiang Z85 (?-312) in which the author
incorporated most or all of the earlier commentary by Xiang Xiu [M75 (223—ca. 300).
Guo Xiang’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: xuanxue 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” (4#£) 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 Quan was situated from 221 to 229 at Wuchang; in
229 Jianye became the seat of the government. Around 225 we find three
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Buddhist translators working at Wuchang, and shortly after 229 two of them appear
to have moved to the new capital. This single fact may illustrate the most striking
aspect of Southern Buddhism 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 updsaka
Zhi Qian 37 ## and the Sogdian monk Kang Senghui FEf& & had both been born on
Chinese territory, and both had obtained a Chinese literary education. A translator
and a preacher—but how different from the first pioneers at Luoyang! There we found
culturally isolated dcaryas who in broken Chinese tried to expound the principles of
a “barbarian” creed in a world of strangers; here we meet naturalized literati like Zhi
Qian “whose talents and learning were profound and penetrating, and who had com-
pletely mastered the Buddhist and secular (teachings)”''* and like Kang Senghui who
was “widely read in the six (Confucian) classics. .. and able to expound the principles
of government, and who excelled in literary composition”.!

The two Indian masters who in 224 arrived at Wuchang were Vighna (Weiginan
MEALHE) and Zhu Jiangyan “Zf$ 48 (var. Liiyan {#£42).11° According to a tradition, for
the first time attested in GSZ, Vighna came from a Brahmin family; after his conver-
sion and ordination he had become a specialist in the Agamas.''” About his companion
nothing more is known. Among their collaborators at Wuchang we find the famous
Zhi Qian, about whose life and activities we shall speak below. Together they made
a rough translation of the Dharmapada (Udanavarga), entitled Faju jing H#%, a
collection of Buddhist verse the compilation of which is attributed to Dharmatrata; the
translation, which was made from an Indian original counting 500 verses, consisted
of twenty-six sections which roughly correspond to the Pali Dhammapada.'*® 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 attributes a translation of this work
to An Shigao seems apocryphal, but a “version in 700 verses in recent times trans-
mitted by Master Ge & X" is mentioned in a very early “Preface to the Dharmapada”
1EA)#& 7.1 The name of the author of this preface is not indicated; it is, however,
practically certain that it was written by Zhi Qian.'? This important document gives
a contemporary account of the work performed by Vighna, Zhu Jiangyan and their
Chinese assistants, and contains some remarks about the problems connected with
the translation of Indian texts in general. It proves that the translators had become
aware of the fundamental difficulty inherent in all Buddhist translation work: the
alternative between producing a faithful and literal, but (according to Chinese taste)
unpalatable rendering, and sacrificing literalness to the demands of stylistic refine-
ment and making a polished version, a “Buddhism for Chinese Readers”, adapted
to the taste of the literate Chinese public. By Chinese critics these alternatives, are
often associated with the traditional distinction between zhi &, “(crude) material”
(implying simplicity and sincerity, but also coarseness and boorishness) and wen 3,
“culture” (suggesting elegance and formal attractiveness).'”! The following passage
is most interesting, as it shows both the attitude of the Indian translator towards 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 scriptures (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: “Laozi has said: ‘Beautiful
words are not reliable, reliable words are not beautiful’.””> Likewise, Confucius has
said: “Writing does not completely express speech, nor does speech completely express
the ideas’.!?* This (correspondence) clearly shows the unfathomable depth of the Saint’s
thoughts™ . . .”.12¢

To Zhi Qian, Vighna seems to have spoken these words in vain. Somewhat later, at
Jianye, he and Zhu Jiangyan made a more comprehensive and “polished” version
of the Dharmapada in 39 sections and 732 verses; it is this version that still figures
under the name of Vighna in the Buddhist canon (T 210).

Zhi Qian.

Zhi Qian, also named Zhi Yue Z# (zi Gongming #5#)'> was the grandson of an
Indo-scythian who under emperor Ling (168—188 AD) had come to settle at Luoyang.
When twelve years old, he took up the study of “barbarian writing(s)” #i/& and mas-
tered six foreign languages.'?® At Luoyang he became a lay disciple of his compatriot
Zhi Liang 375%, who himself had been a pupil of Lokaksema;'?’ he consequently
belonged to the predominantly Mahayana school of Buddhism represented by the
Yuezhi missionaries at Luoyang.

Shortly before 220 he went to the South, first to Wuchang, after 229 to Jianye. 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 Jianye.
This fact, which implies of course the existence of Buddhism in the lower Yangzi
region at the beginning of the third century, need not surprise us. The traditional view
is that Kang Senghui (cf. below), who in 247 AD arrived at Jianye, was the first to
preach the doctrine in the region South of the Yangzi (Zhi Qian, being a upasaka,
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 Jianye either from the Huai
basin in the North or from Wuchang along the Yangzi. There is one additional fact
which proves the existence of Buddhist clergy at Jianye several years before Kang
Senghui’s arrival at the new capital.

In his preface to the Shi’ermen jing +_F& (ca. 350 AD)'*® Dao’an
tells how the ancient manuscript of this sutra was discovered by a certain
monk named Zhu Daohu "ZiE# among the scriptures owned by a gentle-
man at Dongyuan #!E (N.W. Henan); the manuscript bore a colophon which
read: “Copied in the seventh year of Jiahe (238 AD), at Jianye, in the
house of Mr. Zhou, the sili” EALCEFEFEERFSE. The sili (or
sili xiaowei FFHLFE) was the commander of the police troups in the
metropolitan area, a functionary of considerable importance. Unfortunately,
the historical records do not mention any person named Zhou who filled this
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post in the first half of the third century. If the colophon reproduced by Dao’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 Jianye, but also that its influence had already reached the upper
classes, and that danapatis were found among the highest government officials.
According to his biography in CSZJJ and GSZ, Zhi Qian would have had an inter-
view with Sun Quan, the ruler of Wu (reigned 229-252).
“When Sun Quan heard about (Zhi Qian’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, (Zhi) Yue (i.e. Zhi Qian)
explained the difficult points with great versatility, leaving no doubt unsolved. (Sun)
Quan was greatly pleased with him, and appointed him as a scholar of wide learning
(boshi) charged with the instruction of the crownprince, heaping favours and ranks
upon him”.'?
The GSZ adds that Zhi Qian shared this function with Wei Yao I (originally
named Wei Zhao I3, ca. 200273 AD), a famous Confucian scholar and one of the
compilers of the Wushu 22

“but since (Zhi Qian) was a foreigner by birth, the Annals of Wu (5%73£) do not men-
tion him . . .”.1%°

This story is perhaps not as apocryphal as it looks, in spite of the fact that actually
neither the Sanguo zhi nor any contemporary text contains any trace of Zhi Qian’s
alleged career as a court official. As has been demonstrated by Tang Yongtong
(History, p. 131) the crownprince in question was Sun Deng #£2, who was given that
status in 229 and who died in 241. According to his biography'*' Sun Deng was sur-
rounded 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” %1 (an allusion to the title of a
chapter of the Shujing). However, Zhi Qian 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 He $4#1 who was crownprince from 242 to 250,32 whereas Zhi Qian is stated
to have left the capital after Sun Deng’s death, i.e. in or shortly after 241 AD.

Zhi Qian’s biography furthermore contains a quotation from a “Letter to the
monks” BLR{E3E by Sun Quan’s successor Sun Liang 5% (reigned 252-257) express-
ing his regret at Zhi Qian’s death.'® If this letter is genuine, it is another symptom of
the connection between Buddhism and the court at Jianye.

So, in or shortly after 241 Zhi Qian retired to the Qionglong Shan &£l (South-
West of Wuxian 5%, Jiangsu), where he joined a (Chinese?) master named Zhu
Falan %R (? Dharmaratna). This detail does not occur in the GSZ, which in all
other respects faithfully copies the account of the CSZJJ. The reason for this omission
is probably that according to the well-known legend about emperor Ming’s dream
as set forth by Huijiao in the first chapter of his GSZ, a Zhu Falan was one of the
two Indian teachers who around 67 AD arrived at Luoyang, so that the story of Zhi
Qian’s association with Zhu Falan around the middle of the third century must have
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struck Huijiao as a flagrant anachronism. On the other hand, Sengyou’s CSZJJ
(slightly earlier than the GSZ) 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 Zhu Falan under whom Zhi Qian “prac-
tised the five rules (for laymen), conversing with nobody but monks”;'3* he cannot be
identical with the Chinese master Yu Falan TAf# who some fifty years later lived
in about the same region.'* Zhi Qian 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 Quan) Zhi Qian
translated a considerable number of scriptures;'* he was, in fact, the only important
translator in Southern China before the late fourth century.

Of the thirty-six works attributed to him by Sengyou in the early sixth century,
twenty-three have been preserved.'¥ The majority of these works belong to the
Mahayana; among the sitras which were translated into Chinese for the first time the
most important was no doubt his still existing version of the Vimalakirti (nirdesa)
siitra ¥EMEEGLHE (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 Vimalakirtinirdesa played a very important role in the Buddhism
of the cultured gentry, to which this sitra appealed both by its remarkable literary
qualities and by its abstruse and highly philosophical contents. Zhi Qian was also the
first to translate the fundamental scripture of the cult of Amitabha (Amitayus) which
in later times would come to play such a prominent role in Far Eastern Buddhism:
the Sukhavativyitha, Amituo jing FIFEFEAE (T 362).

We must also mention his translation of an account of the first part of the Buddha’s
life, the Taizi ruiying bengi jing KTImEAFLRL (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 Xiuxing bengi jing
EATARERE (T 184).

Zhi Qian’s translations are very free. All sources stress his mastery of the lan-
guage and the elegance of his style, but more often than not there is 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.'*® 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
Lokaksema’s Siramgamasamadhisitra,’ a new translation of the Astasahasrika-
prajiiaparamita translated before by Lokaksema,'* an enlarged edition of Vighna’s
Dharmapada, a new redaction of Kang Mengxiang’s Xiuxing bengi jing, and perhaps
also a more elegant version of the “Sutra in Forty-two Sections”.'*!

Zhi Qian is furthermore said to have composed the first Chinese Buddhist
hymns (fanbai ™, zan ), stanzas sung to an accompaniment of musical
instruments and inserted in the recitative of Buddhist scriptures (zhuandu
f#3E). A work of his hand, entitled “Hymns consisting of correlated phrases
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sung in praise of the Bodhisattva”, Zanpusa lianju fanbai F&EWE:8E7)HH, is men-
tioned in his biography;'#* it still existed at the beginning of the sixth century.'*® 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 Cao Zhi &1H, king of Chensi 8T (192-232 AD; see
below).

Kang Senghui.

In 247, a few years after Zhi Qian had left Jianye, the famous Sogdian monk Kang
Senghui {8 arrived at the capital. He came from Jiaozhi ZZft, the provincial
capital of Jiaozhou 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, Jiaozhi 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 élite 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 Funan ££f# (the region of the lower Mekong), Linyi K2 (Champa),
Rinan H® and Jiaozhou.'** It was here that in 226 AD a merchant from the Roman
Orient, named Qinlun Zffi, arrived.' The same king of Funan who in 243 AD sent
an embassy to Sun Quan'# a few years earlier had charged one of his relatives with a
mission to India.'” 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 Jiaozhi the influence of Chinese culture no doubt predominated:
Shi Xie 1% (177-266), since 204 governor of Jiaozhou, 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 non-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” (#i A) who walked on either
side of their carriages and burned incense. Another governor of Jiaozhou, Zhang Jin
iR, went perhaps even farther in his un-Chinese behaviour: “he abandoned the norms
and teachings 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 F3{A:E=; this, he said, contributed to the
transforming influence (of his government)”.'

Kang Senghui became 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 Jiaozhi at the beginning of the third century. We do not know anything
about his first masters whom he mentions twice with great affection and veneration; it
seems that they had died before he went to the North.'* Kang Senghui certainly knew
Sanskrit, and he is said to have excelled by his great knowledge of the Tripitaka (prob-
ably a laudatory formula which must not be taken literally). But on the other hand,
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he was “widely read in the Six (Confucian) Classics, and well-versed in astronomy,
diagrams & and apocrypha #&”, which implies that he had obtained a Chinese literary
education, and the truth of this statement is amply borne out by the nature of his writ-
ings. 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 clergy and the Chinese cultured minority in that region.
The famous propagandistic treatise known as the Li huo lun PEFK3H by Mouzi 221
is perhaps a product of this highly sinicized Buddhism, although in our opinion (cf.
above, ch. ]) 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 Jianye (247 AD), Kang Senghui seems to have come
in contact with the court and the reigning family. Unfortunately, the sketch of his
life as given in CSZJJ ch. XIII and GSZ ch. I is obscured by legend. According
to these biographies he was arrested by imperial order and brought to the court for
investigation. When asked to produce concrete evidence for the truth of the new reli-
gion, he effected the miraculous apparition of a Buddha-relic, after which Sun Quan
built for him the first Buddhist monastery at the Southern capital, the Jianchusi
7#%)3F. Sun Hao #4f#5, who from 264 to 280 reigned 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 temples was discarded after Kang Senghui had elo-
quently defended the right of existence of the doctrine. The biographies contain what
professes to be a record of this discussion, which, if it were authentic, would be an
extremely interesting document; it would e.g. be the first case in which the dogma of
karmic retribution of good and evil actions is associated with the Chinese concept of
“stimulus and response” /#f& 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 the park of the imperial harem, he had it moved to an urinal and per-
sonally performed what he called “the (ritual of) washing the Buddha” #{#, to the
great hilarity of his courtiers. Instantly struck with a mysterious and painful disease,
the tyrant submitted to the power of the Buddha. He accepted the five rules, enlarged
the Jianchusi and ordered all his courtiers to adore the Buddha. In 280 the state of Wu
was conquered by Jin, and in the same year Kang Senghui died.

It is hard to say whether this piece of hagiography has any historical foundation.
Two facts must be noted. In the first place, there was indeed a persecution of Buddhism,
although it took place several years before Sun Hao’s accession to the throne. It was,
moreover, not directed against Buddhism only, but against “heterodox cults” in gen-
eral. According to the biography of Sun Lin #&#ff (231-258), this general

“insulted the gods (venerated by) the people. He then burned the shrine of Wu

Zixu at Dagiaotou;' he also destroyed the Buddhist temple(s) and had the priests

decapitated”.!>
Sun Lin’s drastic measures appear to have been directed against the popular Buddhist
cult; the Jianchusi is not mentioned.
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Secondly, it is not improbable that Kang Senghui was actually connected in some
way with the imperial court during the last years of Sun Quan’s reign. We have
already spoken about the tradition which makes Zhi Qian fill a position at court. Sun
Quan seems to have ardently believed in the words and practices of Daoist magi-
cians, especially in his last years. In 241 AD Sun Deng urges him “to cultivate the
arts of Huanglao and diligently (thereby) to nourish the light of the spirit”."* Around
the middle of the third century there was a “divine man (1 \) named Wang Biao
F 3, who roamed among the people, speaking and drinking and eating just like other
men”. In 251 Sun Quan summoned him to court, had a house built for him outside
the Canglung gate and from time to time sent courtiers to him with presents of wine
and food. Wang Biao 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 Quan to change the name of the era into taiyuan. High officials
and generals used to visit him and to ask for good fortune (&1&). In 252 Sun Quan
died and Wang Biao fled from the capital.’> Here we have a Daoist counterpart of
Kang Senghui who, according to his biography, also used miracles to impress the
ruler and who equally felt compelled “to restrict his teachings to (adducing) superfi-
cial proofs of the (reality of) karmic retribution”.'> In view of these facts it is indeed
not improbable that Kang Senghui 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.

Kang Senghui’s activities as a translator were rather limited. The canon contains
two collections of avadanas ascribed to him: Liudu jijing 7~ (T 152)"¢ and
(Jiu) Zapiyu jing (8RR (T 206;' the latter work, however, is not mentioned
in the oldest catalogues. Dao’an furthermore mentions a work called Wupin 5, in
five juan and ten sections (pin), perhaps a version of the Astasahasrikaprajiiapara-
mita? It had already been lost at the time of Sengyou.'*®

Kang Senghui’s Buddhism formed a continuation of the Northern school of An
Shigao, An Xuan and Yan Fotiao with its stress upon dhyana. Together with a cer-
tain Chen Hui ffiZ# from Kuaiji he wrote a commentary to the Anban shouyi jing, the
basic scripture of this school, which, in spite of its title, has none of the characteristic
features of a sitra; its contents closely agree with the section on anapanasmrti in
scholastic treatises like Sangharaksa’s Yogacarabhiimi and the Mahavibhasa.'>® The
text of the present Anban shouyi jing (T 602) is mixed with an ancient commentary,
which probably consists of Chen Hui’s and Kang Senghui’s explanations and of
glosses added by Dao’an (312-285). Kang Senghui also wrote a commentary to the
(Mahayana) Fajing jing 1%8%#% translated by An Xuan and Yan Fotiao. His prefaces
to these two commentaries have been preserved (cf. note 149); they contain a few
interesting remarks about his own life: how his parents died when he was a boy, his
excessive grief at the death of his masters (at Jiaozhi), the years of war and chaos
during which it was almost impossible to practise the religious life, his great joy at
meeting three adepts from the school of An Shigao.

From a doctrinary point of view, the most interesting documents are no
doubt the introductory sections to five of the six parts of Kang Senghui’s
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Liudu jijing 7~E5ERE (T 152)—the section on the prajiaparamita has been lost—
which were written by Kang Senghui himself.'®® His connection with the “dhyana”
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 Yinchiru jing B2 A8 (T 1694) wholly belongs to the Hinayanistic “dhyana’-
school founded by An Shigao, whose talents and virtues are extolled in the preface to
this commentary. In the canon the work is attributed to “master Chen” [ X or Chen
Hui, the same man who together with Kang Senghui wrote the commentary on the
Anban shouyi jing, but in the preface the author calls himself Mi %. About his iden-
tity or that of his master nothing is known; many glosses are headed by the words “the
master says—" (Al ). “The master” may be Kang Senghui, as among the thirteen
works quoted in the commentary we find an “Explanation of the Anban”, Anban jie
LR, which probably refers to Kang Senghui’s commentary on the Anban shouyi
Jjing 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 “sutra”; we find, inter alia, three quotations from the Da mingdu
jing KBAFEERE (Astasahasrikaprajiiaparamita) and one from the Vimalakirtisitra,
both translated by Zhi Qian.!¢!

The same may be observed in the second commentary: the anonymous glosses
which are contained in the first chapter of Zhi Qian’s Da mingdu jing (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 “mas-
ter” was either a Chinese or a thoroughly sinicized foreigner.'®> 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 Buddhism
around the middle of the third century:

A. Anban shouyi jing (T 602), Yinchiru jing (T 603), Daodi jing iEH#IFE (T 607;
Yogacarabhimi), Fajing jing FE8iA% (T 322; Ugra(datta)pariprccha), all very
early products of the school of An Shigao at Luoyang.

B. Dunzhen jing Wi (var. #it) B, i.e. the Dunzhentuoluo suowen rulai sanmei jing
M EPEREATRIANR =B8R (T 624, Drumakinnararajapariprccha), probably trans-
lated by Lokaksema.

C. Da mingdu jing KEAERE (T 225; Astasahasrika p’p’), Weimo jing HEEERE
(T 474; Vimalakirtinirde$a), Laomu jing & (var. Lao niiren jing 2 4%,
T 559; Mahallikapariprccha), Huiyin (sanmei) jing =B (T 632, Tathag
atajiianamudrasamadhi) and Liaoben shengsi jing T A43ERE (T 708), all trans-
lated by Zhi Qian.
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D. The Faju jing 3EHI#E (T 210; Dharmapada), also referred to as “the Stanzas”
(f®); translated by Vighna and enlarged and revised by Zhu Jiangyan and Zhi
Qian.

E. Zhongxin jing H.0E (var. Zhongxin zhengxing jing HDIETTHE, T 743), an
anonymous early third century version, in the Lidai sanbao ji (597 AD) and later

catalogues wrongly attributed to the late fourth century translator Dharmaratna
" B AT 163

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

If the main trends of the development of Buddhism at the Southern capital are rea-
sonably 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 con-
cerned (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 (Dao’an and Sengyou) do not list any names
of translators or works translated during this period. The Gaoseng zhuan and the later
catalogues speak about a few foreign masters: the Indian Dharmakala (in the earlier
sources curiously transcribed as Tankejialuo ZA3EE), the Sogdian Kang Sengkai
FEf@ s (? Sanghavarman), the two Parthians Tan(wu)di 2[5 (? Dharmasatya) and
An Faxian Z4%% (? Dharmabhadra).'®* They all arrived in or shortly after 250 AD at
Luoyang, 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 sig-
nificance 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 Maspero has rightly remarked,'®® 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
Gaoseng zhuan that before Dharmakala’s arrival the ordination ceremony simply
consisted of accepting the tonsure seems incorrect. However, it may well be that
the oral transmission of the Vinaya rules and the regular ordination of monks had
by that time fallen into disuse because no foreign dcaryas qualified to perform these
tasks were present at 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
activities are reported. The lack of competent religious leaders may have resulted in
such a disorderly state of affairs as is pictured by the Gaoseng zhuan:

“There were monks who had never been ordained (¥#7) and who only by their tonsure

distinguished themselves from the profane; when performing'®® the (ceremonies
of) fasting and confession (of sins) they imitated the (non-Buddhist) sacrificial rites

(fatg).or

In any case, the translation of these works around the middle of the third
century proves that at that time in the Buddhist colony at Luoyang the need
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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 Pratimoksa of the
Mahasanghikas, Sengqi jieben {GHAA; shortly afterwards Kang Sengkai trans-
lated the Karmavacana of the Dharmaguptaka school, Tanwude liibu zajiemo
SMEEHEFRRE (T 1432) probably from a Prakrit original, and another version of
the same work was made by Tandi in 255: Jiemo #&JE (T 1433).'%8

There is no reliable evidence of any contact between the Buddhist Church at
Luoyang 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. You 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 Cao Cao, written in reply to the scholar
Kong Rong fLAt (late second century) in which he is said to have spoken about the
Buddhist faith.'® Nothing more is known about the contents of this letter which does
not occur in collections of Buddhist documents like the Hongming ji 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, Cao Cao’s letter must very probably be relegated to the realm of pious forger-
ies, apocrypha and false attributions.

According to a second tradition, the great poet Cao Zhi &#H (192-232), the fourth
son of Cao Cao, was not only a fervent admirer of the doctrine but also the creator
of Buddhist hymns (fanbai 7/H). In one of the last years of his life, when he was
sent to Donge ] (Shandong), he once visited Mt. Yu [l and was there inspired
by the singing of heavenly voices to compose more than three thousand pieces of
fanbai, of which impressive number only forty-two were transmitted to posterity. The
tradition is obviously apocryphal. Cao Zhi, who is known to have shared his father’s
sceptical attitude towards the practices of Daoist masters, was certainly not the man
to be deeply interested in the doctrine which at that time was still so closely affiliated
with Daoism. 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 Yiyuan #£5( by Liu Jingshu ZI#(f{—is definitely of Daoist
provenance. The earliest known Buddhist version (equally found in the Yiyuan),
which by its very form betrays its later date, is merely an adaption of a Daoist story
in which, for propagandistic purposes, the name of the famous poet and king of
Chensi [# 8 was used to enhance the prestige of the Buddhist Church.'” This was not
the first time that the person of Cao Zhi became the subject of a Daoist propagan-
distic story: Ge Hong &t (ca. 250-ca. 330) in the second chapter of his
Baopuzi gives a so-called quotation from a treatise by Cao Zhi entitled Shiyi lun
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F2%%3@, in which the latter declares himself fully convinced of the miraculous pow-
ers of the Daoist adepts.'”" Although it is possible that this Shiyi lun is one of the
lost works of Cao Zhi (of his collected works, which according to the Suishu jingji
zhi counted thirty juan, only about one third has been preserved), the contents of
this treatise contrast strangely with his very critical and ironical remarks about such
even been included in the Buddhist Guang hongming ji).'” Hence it seems more
probable that the Shiyi lun quoted by Ge Hong was a Daoist forgery, intended to
make the illustrious poet a champion of Daoism.

A third tradition according to which emperor Ming of the Wei (227-240) erected
a large Buddhist temple at Luoyang, is not found in sources before the middle of the
sixth century (the earliest one being the “Section on Buddhism and Daoism” from the
Weishu by Wei Shou #i, 502-572 AD) and is of no value whatsoever.!”

III. THE WESTERN JIN (265-317 AD)

The political scene.

For a few decades after the re-unification of the empire the power of the Sima family
remained unshaken. The reign of emperor Wu (265-290), the first Jin 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 time seems to have been strong enough to undertake various
important reforms such as the introduction of a new system of taxation by “household
levies” (&) of the whole population including the “barbarian” tribes in the outlying
territories. Other measures taken by the Jin 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 institutionaliz-
ing 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 private household.!”* Another aspect of the
ever-growing influence of the aristocracy behind the Confucian facade appears from
the fact that the Great Seminar (CK£2%), where future officials were deemed to receive
their literary education, had proved to be a complete failure since its reestablishment
in 224.'7 and that the importance of this Han time institution was soon overshadowed
by the “Academy for young noblemen” (B f%); this exclusive college was already
enlarged and reorganized in 278, two years after its establishment.'”

The relative strength and prestige of the court at Luoyang are also apparent
from the frequent contacts between the Chinese government and the rulers
of the countries of Central and South-eastern Asia in the period 265-290.
We hear about embassies and tribute from the Western Region, notably from
Shanshan (#2, Lop nor), Khotan, Kucha, Qarasahr (%) and Ferghana, in
the years 271, 283, 285 and 287, and about emissaries from the Southern
states of Linyi (Champa) and Funan (the region of the lower Mekong)
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in 268, 284, 285, 286, 287, and 289.!77 In 285 AD a Chinese ambassador was sent
to Ferghana to confer the title of King F upon the ruler of that country;'”® around
the same time emperor Wu appears to have entertained friendly relations with the
kingdoms of Shanshan, Khotan, Qarasahr, Kucha 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 Jin 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 follow-
ing the death of emperor Wu which led to the complete dislocation and final break-
down of the Chinese government in the Northern half of the empire. The process of
disintegration took place in three distinct phases:

(a) The struggles between rival clans at the court. In the last years of emperor Wu’s
reign several members of the Yang 15 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 Sima and Jia & clans, headed by
the empress Jia who acted as a regent for the young emperor. The extermination of
the Yang family marked the beginning of the supremacy of the Jia, but after a suc-
cessful revolt (300) the surviving members of the Sima applied the same procedure
to empress Jia and all members of her family.

(b) The banishment of the emperor and the usurpation of the throne by one of
the Sima 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 fron-
tier tribes. The war between the Sima brothers lasted at least six years (301-307); it
ruined the country and decimated both the population and the members of the impe-
rial family. The familiar signs of disintegration appeared: collapse of the central gov-
ernment, 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 beyond the frontier. After years of preparation the completely sinicized
Hun ruler Liu Yuan 20 (?-310), since 290 “supreme commander of the five
Xiongnu hordes”, assumed the title of “king of Han” T (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 Shanxi, the Xiongnu armies,
supported by local bandit leaders and Chinese rebels, gradually conquered the
greater part of Northern China. The fall of the two capitals Luoyang (311) and
Chang’an (316) made an end of the Chinese sovereignty in the North for almost
three centuries. In the North-West, the province of Liangzhou #i/f| (Gansu) became
an independent kingdom hereditarily governed by members of the Zhang & family
(the “Former Liang”, 314-376); in 304, the governor of Yizhou # /Il (N. Sichuan)
made himself king (in 306 emperor) of the state of Cheng fi¥ (304-347), compris-
ing Sichuan and the greater part of Yunnan. 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
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dynasties which from now on follow each other in rapid succession. During the last
years of the Western Jin, when the Xiongnu invaders and their allies ravaged one city
after another, many magistrates relinquished their posts and fled to the South. The
members of the metropolitan gentry who managed to survive (30.000 of them are
said to have been massacred by the Huns when Luoyang was taken in 311) did the
same. Sima Rui &, since 307 stationed at Jianye 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
Jianye to Jiankang 72EF (Eastern Jin, 317-420).

Buddhism under the Western Jin; general remarks.

The sudden flourishing of Buddhism in Northern China in the period 265-300 AD is
directly connected with the close communications which existed between 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 reas-
sertion of Chinese authority in the Western Region under emperor Wu (265-290) is
furthermore clearly attested by the official documents excavated in Central Asia.'®
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 Dunhuang (W. Gansu), 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.'!

Chinese Buddhism in the second half of the third century bears the stamp of these
developments. The places from which Buddhist activities are reported are all main
cities situated along the Eastern extension of the continental highway: Dunhuang,
Jiuquan, Chang’an, Luoyang, Chenliu. About the spread of Buddhism among the rural
population no information is available; as usual, the sources restrict themselves to a
summary account of translation activities in 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 congregated, and that the Church found its donors and devotees.
Around the middle of 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
scriptures; the inflow of preachers and texts from the oases of Central Asia leads to
translation activities on an unprecedented scale. Dunhuang is drawn within the sphere
of Chinese Buddhism by the foundation of an important Buddhist monastery, actually
a branch of the community at Chang’an.

Around 300 the picture changes. War and chaos spread over the country; the roads
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 including the reigning Sima family, a
process which must have started in the last decades of the third century. Secondly, at the
time of the exodus to the South and the establishment of the Eastern Jin at Jiankang, this
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hybrid high-class Buddhism is transplanted to the Lower Yangzi region where it 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 Xiongnu ruler of the Later Zhao dynasty, Shi Le f#)
(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.

Zhu Shixing at Khotan.

A highly interesting event opens the history of Chinese Buddhism of the second half of
the third century: the journey of the Chinese monk Zhu Shixing %147 to Khotan. It is
the first recorded case of a Chinese leaving his country in quest of Buddhist scriptures,
and the first clearly localized Chinese account of Buddhism in Central Asia.

Zhu Shixing came from Yingchuan %8/l (near Xuchang in E. Henan), where
Buddhism may have penetrated at a rather early date; we have already seen that
one of Kang Senghui’s Chinese Buddhist teachers or informants hailed from that
city. Zhu Shixing must have been born in the first half of the third century. After his
ordination he went to Luoyang where he studied the Astasahasrikaprajiiaparamita, at
that time only accessible to the Chinese in the crude and sometimes hardly intelligible
version of Lokaksema, the Daoxing jing BT, It seems that Zhi Qian’s polished
version of that scripture (the Da mingdu jing KAEHE) was not yet known in the
North. At Luoyang, the students of this scripture must already have heard about the
existence of a “more complete” text of the Prajiiaparamita, i.e. of one of the more
“expanded” versions, notably the one in 25.000 $lokas (Paficavim$atisahasrika p’p’).
It must be noted that the Astasahasrika, 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.'®?

When, probably in 260,'83 Zhu Shixing undertook the arduous journey from
Luoyang to the West, he did so with the concrete and well-defined objective
which would also inspire most of the later Chinese Buddhist travellers: to
secure certain canonical texts needed for the better understanding or practice
of the religion at home. In most cases, and certainly in the most illustrious
ones, 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”, 3Ki%.

Zhu Shixing did not need to travel very far—he succeeded in finding the Sanskrit
text of the PrajAaparamita in 25.000 verses'®* at Khotan T, 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 Zhu Shixing’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 foun-
dation of the state and the introduction of Buddhism (which event is placed in the
first half of the first century BC) are largely legendary;'® the first datable trace of
Buddhism at Khotan is the famous kharosthi manuscript of a Prakrit 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.'¢
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 (Suoche
75#) and extended their authority over thirteen states along the Southern silk route,
from Jingjue #&#€ (Niya) Westward to Kashgar (Shule #i#))."” 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, 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.’” 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.'*

The accounts of Zhu Shixing’s journey (the earliest of which dates from the first
years of the fourth century)'! contain the first mention in Chinese sources of the
existence of Mahayana Buddhism at Khotan. The flourishing of the Mahayana 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 Chang’an with another Sanskrit copy of the same scripture. Around
the beginning of the fifth century Zhi Faling 371%%H found there the text of the smaller
recension of the Avatamsaka (T 278),"? and Faxian, 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
ruling family.'” It is therefore quite probable that at the time of Zhu Shixing’s arrival
in or shortly after 260 Khotan was already the stronghold of Mahayana in Central
Asia, in contrast with the predominantly Hinayanistic Northern centre of Kucha.

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 Mahayana scripture to China. They even tried
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to persuade the king to forbid the sending of this pernicious “Brahmin book”
(#5EF1E) to China. Zhu Shixing, fearing an embargo, then asked permission to
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 §ravakas.

If this story would have any historical base, it would clearly indicate that around
the middle of the third century Hinayana Buddhism prevailed even at Khotan, and
that the Mahayana still was the creed of a despised minority.'** But the 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 ever-
lasting 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 sur-
vived a conflagration in China in the early fourth century;'* the same happens to a
Siramgamasamadhisiitra somewhat later,'® and to several sacred texts which remain
intact during the great fire at Puban {##% (Shanxi) in 431.'7 Most of all, the story
of the ordeal at Khotan is reminiscent of the supernatural contest between Buddhist
and Daoist masters in the presence of emperor Ming in 69 AD, decribed in the well-
known Buddhist forgery Han faben neizhuan %A% (above, note 23).

Nevertheless, the tradition may be early; it may have been transmitted by a certain
monk Fayi #%:#i, one of Zhu Shixing’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.!*®

Zhu Shixing is said to have died at Khotan at the age of 79.

The Church at Cangyuan and the translation of the 25.000 p’p’.

We possess a considerable amount of accurate information concerning the further
vicissitudes of Zhu Shixing’s text in China. At Khotan Zhu Shixing had made a copy
of a Sanskrit text consisting of ninety sections (%, parivarta) and more than 600.000
“words” 5 (here no doubt used in the sense of “syllables”, i.e. some 20.000 $lokas);'”
according to Huijiao, the original copy, written on birch bark leaves (22, bhiirjapattra)
was at the beginning of the sixth century still preserved in a monastery at Yuzhang
#E (the modern Nanchang, Jiangxi).?® In 282 Zhu Shixing sent his Khotanese dis-
ciple Punyadhana (?)®! with the Sanskrit manuscript to China, according to one ver-
sion together with nine other monks.?” After having stayed three years at Luoyang and
two years at Xuchang, Punyadhana finally arrived with the precious text at Cangyuan
&1E near Chenliu (% (N.W. of Kaifeng, Henan) at the Shuinansi KFE=F. It was
here that in 291 the Khotanese Moksala Y 5# (var. #£5# Y) and the sinicized Indian
upasaka Zhu Shulan (B started to prepare the Chinese translation which, in accor-
dance with the contents of the first parivarta, was given the title of Fangguang jing
LS, “The scripture of the emission of rays” (by the Buddha as a prelude to his preach-
ing the p’p’). The oral translation was written down by two Chinese laymen; “all worthies
from Cangyuan”, i.e. prominent devotees and donors, are said to have encouraged and
supported the translation of the work which perhaps more than any other scripture would
come to play a dominant role in the formation of Chinese Buddhist thought.
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In about 376 Dao’an compared the text of the Fangguang jing with the then newly
rediscovered version of Dharmaraksa and made a synoptic edition of both texts, the
preface of which has been preserved. Here Dao’an describes the great impression which
the Fangguang jing made upon the Chinese literate public and furthermore alludes to
an event which, if our interpretation of it is correct, is of particular importance:

“When the Fangguang ( jing) thereupon appeared, it widely circulated in the Chinese

capital (Luoyang), and hosts of “retired gentlemen of tranquillized minds” (i.e cultured

lay devotees) made copies of it. The upadhydya Zhi (3Zf_L) at Zhongshan H1[L| sent
people to Cangyuan to have it copied on pieces of silk. When (this copy) was brought

back to Zhongshan, the king of Zhongshan and all monks welcomed the sitra (at a

place) forty /i South of the city, with a display of pennants and streamers. Such was

the way in which (this scripture) became current in the world”.?®
Buddhism seems to have taken root at Zhongshan (the modern Dingxian 7% in cen-
tral Hebei) at least as early as the first half of the third century; several monks active
in the period 250-350 had Zhongshan as their place of origin.** However, as regards
the venerable Zhi, no Chinese or foreign master with this ethnikon or religious sur-
name is known to have lived at Zhongshan.?®

More important, however, is the problem of the identity of the king of Zhongshan
whose act of veneration is mentioned by Dao’an. In view of the historical data it
seems reasonable to suppose that this king was the Chinese imperial prince Sima Dan
F]EHE, before 277 AD king of Jinan ¥, who at that date was given the status of
king of Zhongshan.?® We know that he actually lived at Zhongshan, for in the same
year an imperial edict compelled the princes to leave the capital in order to reside per-
manently in their fiefs, much to their displeasure.”” According to the Jinshu he died
on October 9, 292 AD,?® i.e. very shortly after the completion of the Fangguang jing.
The translation of this scripture had lasted from June 28 till December 31, 291 AD;?®
the copying of the text at Cangyuan and its solemn reception at Zhongshan can easily
have taken place in the nine months between the completion of the Fangguang jing
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 Cangyuan in the textual history of the Fangguang
Jjing was not yet finished. After a few years the circulating copies 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
Zhu Shulan 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 schol-
arship: the revision was based upon five different Chinese copies and the Sanskrit
original; it was executed in another monastery at Cangyuan (the Shuibeisi 7K1L3F)
and took five months (Dec. 10, 303-May 22, 304) to complete.?!’ The GSZ adds an
important detail: since Moksala’s original translation was not divided into chapters
(%), and the sections ({1, parivarta) bore no titles, the redactors divided the text into
twenty juan and added section headings.?!! The present text of the Fangguang jing
(T 221) also shows these features and is therefore very probably identical with the
revised edition of 303/304 AD.
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For more than a century this translation remained the most clear and comprehen-
sive exposition of the Prajfiaparamita doctrine which was available to the Chinese;
both the Fangguang jing and Lokaksema’s Daoxing jing finally fell into disuse when
in the first decade of the fifth century Kumarajiva’s versions of the Astasahasrika
p’'p’ (T 227, 408 AD) and of the Paricavim$atisahasrika p’p’ (T 223, 403—404 AD)
together with the enormous Madhyamika commentary to the latter scripture (Da
zhidu lun KEEm, 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 crystal-
lized, and in intellectual Buddhist circles in the fourth century indigenous schools of
speculative thought had arisen, all of which were primarily based upon different inter-
pretations of the older versions of the Prajnaparamita, notably the Fangguang jing
and Daoxing jing. Here we must note the remarkable fact that the highly polished and
very “Chinese” version of the Astasahasrika p’p’ made by Zhi Qian, the Da mingdu
Jjing KBHEERE, 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.

Dharmaraksa.

During the Western Jin, Luoyang, the ancient stronghold of Buddhism in Northern
China, was overshadowed by Chang’an, where the Buddhist community shortly
after the beginning of the dynasty entered on a period of unprecedented develop-
ment. In the centre of all this activity stands the greatest Buddhist translator before
Kumarajiva, the Indo-scythian Dharmaraksa (Fahu 157, active ca. 266-308).

Fahu had been born around 230 AD at Dunhuang, where his family had been
living for generations. He joined the order at Dunhuang under an Indian master
whose alleged name, Zhu Gaozuo 275 %, sounds more like a honorific (the same
appellation was later given to the Kuchean Srimitra in the early fourth century at
Jiankang).?'? This is the first time that Buddhism is mentioned in connection with
Dunhuang, although it logically follows from the geographical situation that it must
have existed much earlier in that region.

According to the practice which seems to have become popular just around this
time,?* Dharmaraksa adopted his master’s ethnikon Zhu *= (“the Indian”) as his
religious surname, although in some documents he is still referred to as Zhi % (“the
Yuezhi”) Fahu.?'

Dharmaraksa’s life forms another example of the thorough acculturation of non-
Chinese individuals living in the border regions of the Chinese empire. Like Kang
Senghui, Dharmaraksa probably came from a wealthy merchant family which could
afford to give its young members a Chinese literary education; beside his knowledge
of Buddhist literature he was “well-read in the Six (Confucian) Classics, and gener-
ally familiar with the words of the Hundred Schools (of Chinese philosophy)”.2!
Like Zhu Shixing, he afterwards set out to collect the texts of sacred scriptures in
the countries of the West; in the course of his extensive travels through Central Asia
(and perhaps also India) he is said to have acquired a reading knowledge of thirty-six
languages. This is certainly exaggerated: the number thirty-six is obviously derived
from the (non-specified) “thirty-six 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)?'® and therefore simply denotes “all languages of Central Asia”.

When he returned to China with a great number of texts he travelled via Dunhuang
to Chang’an, making his translations as he went. Once at Chang’an, the “Bodhisattva
from Dunhuang” as he soon was called®!” entered a period of enormous activity.
Dao’an mentions 154 works translated by Fahu, Sengyou 159 (the number 149 given
in Dharmaraksa’s biography in CSZJJ seems to be a mistake for 159; for unknown
reasons the GSZ attributes 165 translations to him).?!® Of this imposing oeuvre a little
less than one half has been preserved (72 out of the 159 mentioned by Sengyou).
As usual, later catalogues are more liberal in their attributions (210 works in Lidai
sanbao ji, 175 in Kaiyuan shijiao lu etc.). Dao’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 Nie Daozhen & &
which was mainly devoted to the works of his master.?*

If the dates furnished by Dao’an’s list are representative of Dharmaraksa’s oeuvre
as a whole, we may conclude that the periods of his greatest activity were 284288
(57 juan, 30 of which in 286) and 291-297 (36 juan, 26 of which in 291). However,
more important than these fragmentary indications are the many dated documents
(colophons and introductions), mainly preserved in CSZJJ, which contain valu-
able information concerning the circumstances under which Dharmaraksa made his
translations.?*!

By his biographer Dharmaraksa is given the honour of having contributed more
than anyone else to the conversion of China to Buddhism.?”> This may be an over-
statement, but it is undoubtedly true that it was he who made from the hitherto rather
insignificant Buddhist community at Chang’an 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 Dao’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 Luoyang and Dunhuang. Finally, some of the most prominent figures
of early fourth century Southern Buddhism were directly connected with Chang’an,
and there is every reason to suppose that the typical xuanxue Buddhism which flour-
ished 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
Chang’an and Luoyang, 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 Dun-
huang, an wupdsaka from Kashmir named (Hou) Zhengruo [fE]{E% brought
him a copy of Sangharaksa’s Yogacarabhimi which he translated in
collaboration with his Indian guest;” in the same year a Kuchean envoy fur-
nished him with a manuscript of the Avaivartikacakrasitra.® In 286 he obtained
at Chang’an the Sanskrit text of the 25.000 p’p’ from the Khotanese monk
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Gitamitra,” in 289 at Luoyang an incomplete copy of the Paramarthasamvrti-
satyanirdeSa XRETFFHER from a “S§ramana from a Western country”,? in 300
the text of the Bhadrakalpavadana from a monk from Kashmir.??’

In addition to this, Dharmaraksa appears to have regularly travelled from one
Buddhist centre to another. Around 265 he came from Dunhuang to Chang’an, which
became his usual place of residence; in 284 we find him at Dunhuang where he with
a staff of Chinese and non-Chinese collaborators translated two important works;?*
in 289 and 290 he was at Luoyang;?® in 294 he made a translation at Jiuquan {3
(central Gansu) which indicates that he was again on his way from or to Dunhuang.?*
The connection between Dharmaraksa’s school and Dunhuang, his native town,
was especially close. Around 280 his Chinese disciple Facheng i%:3% had gone from
Chang’an to Dunhuang where he founded a large monastery and energetically propa-
gated the doctrine among the population of that region;?*! when Dharmaraksa visited
Dunhuang he no doubt stayed in this monastery. Like the mother Church at Chang’an
it must have been a translation centre too: the fifty-nine anonymous translations men-
tioned by Dao’an as “Separate sitras from the Liang ¥ (i.e. Gansu) territory” were
very probably products of Facheng’s school at Dunhuang.?*

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 Chang’an
to the East in or shortly after 304, when the war between the Sima princes had
reached its climax and Chang’an had become the temporary capital of the dictator
Sima Yong and the powerless emperor Hui. He did not come farther than Minchi
(it (near Luoyang); there he fell ill and died at the age of 77. As has already been
pointed out by Tang Yongtong (History, p. 161), Dharmaraksa’s death must have
taken place after 308, the year in which he translated the Lalitavistara, probably still
at Chang’an.” However, we cannot agree with Tang Yongtong’s conclusion that
Dharmaraksa did not go to the East at all, but probably returned to his place of origin,
Dunhuang. Tang bases this assumption upon two facts: (a) the East, which probably
means Luoyang, was in these very years ravaged by war and therefore would not
have been chosen as a place of refuge, (b) the survival of the text of the Guangzan
jing in the Dunhuang region supposedly indicates that Dharmaraksa at the end of his
life retired to that place.

It is true that Luoyang in the last seven years before its complete destruction by
the Xiongnu armies in 311 was repeatedly the scene of war and plundering. But
somehow Buddhist activities went on: ca. 306 the Indian monk, physician and thau-
maturge Jivaka &1 came to Luoyang, and he is even reported to have expressed
his surprise and dismay at the lavish adornment and splendour of the Buddhist edi-
fices at the capital.”** According to a rather late tradition, the Xingsheng monastery
BHIEESF at Luoyang was built around the same year.?” Even as late as 310 the famous
Fotudeng #5[E[}&, future court-chaplain of the Xiongnu rulers, arrived at Luoyang.?*
And, after all, nothing indicates that Luoyang was Dharmaraksa’s final destination
when he went to the East.
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As to the Guangzan jing (Dharmaraksa’s version of the 25.000 p’p’), the fact
that this text till the second half of the fourth century remained hidden at Liangzhou
(Gansu) does not prove anything; the monastery of Facheng at Dunhuang was, as we
have seen, a branch of the Church at Chang’an, and it is only reasonable to suppose
that copies of Dharmaraksa’s translations were kept there as well as at Chang’an. The
Guangzan was made in 286 at Chang’an, and we have already noted that Dharmaraksa
himself very probably visited Dunhuang in 294. In the turbulent years of the Xiongnu
conquest, when so many scriptures, Buddhist as well as secular, were lost (the sack
of Luoyang in 311 passes for the third “burning of the books” in Chinese history) the
Guangzan disappeared from China proper, but remained in circulation in the compara-
tively peaceful region of Dunhuang. But around 340 at least a part of the Guangzan
could still be studied in the region of Shanxi and Northern Henan.?*’

According to Dharmaraksa’s biography, his school at Chang’an counted several
thousands of disciples, some of whom had come from a great distance to study under
him; they included both members of the gentry and of the common people (1:JF).
Although this looks like a series of commonplace laudatory formulas, it cannot be
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 are
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 Dharmaraksa’s disciples and collaborators at Chang’an, Luoyang,
Dunhuang and Jiuquan; at least seven among them are laymen. His closest collabora-
tor was a Chinese scholar, Nie Chengyuan & 7&:%, who figures in six colophons as the
person who noted down (%8%7) the oral translation. He also made a polished version
of the Chaori (ming) sanmei jing # H[BAI=AE first translated by Dharmaraksa,®
and in spite of their non-clerical status he and his son Nie Daozhen #;EE have been
accorded the honour of a biographical note in the Gaoseng zhuan.”® Later catalogues
credit Nie Daozhen with a great number of translations (Kaiyuan SJL: 24; Lidai SBJ:
54), but none of these are mentioned by Dao’an or Sengyou.**

Among Dharmaraksa’s non-Chinese collaborators we find Indians, one or two
Kucheans, a Yuezhi, a Khotanese and perhaps also a Sogdian.**! Some twenty
names of donors and interested laymen are known; most interesting is a list of
donors of non-Chinese origin on a colophon from Dunhuang (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, Zhu Decheng ZfEf, and Zhu Wensheng = (# mentioned among the
donors at Chang’an; their typically Chinese personal names make it highly improb-
able that we have to do with Indian (Zhu) laymen living in China.**® They may
have been members (or rather ex-members) of rich families who materially contrib-
uted to the work of translation. The private possession of money by monks seems
to have been nothing unusual: Dharmaraksa himself is said once to have lent a
sum of 200.000 cash to the head of an aristocratic family (/%) at Chang’an, who
wanted to test the master’s largesse, and who afterwards was so much impressed
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by the easy way in which Dharmaraksa parted with his money that he was converted
to Buddhism together with a hundred members of his household.?** The 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.

Dharmaraksa’s translations and the classics of the Mahayana 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 employed in 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 Kumarajiva, 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 Kumarajiva; 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, 1EIEFERE (T 263). The Lotus sitra, 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 extraordi-
nary wealth of images and parables, soon became one of the most venerated and
fundamental scriptures in Chinese Buddhism. As a kind of esoteric revelation it held
a special position among the Mahayana scriptures, a view which found its final
expression in the Tiantai school in the second half of the sixth century, where the doc-
trine of the 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 Dharmaraksa
made the first complete Chinese version* of the Saddharmapundarika and about the
first reactions of the Chinese public.?*’ The translation was made at Chang’an in the
short time of three weeks (September 15—October 6, 286); Dharmaraksa’s command of
both languages also appears from the fact that he “recited (the translation) whilst hold-
ing in his hands the Indian original” FfA74[1'E (he is the first translator about whom
this is reported). He was assisted by three Chinese assistants ($57) among whom
we find, as usual, Nie Chengyuan. The original Sanskrit copy was probably kept at
Chang’an; it seems still to have existed at the beginning of the seventh century.?*® The
translation was revised by two non-Chinese experts, the Indian monk Zhu Li Z7] and
the Kuchean updsaka Bo Yuanxin i JT{3; a second revision took place in March 288.
In 290 the sutra already circulated at Luoyang where it at once caused great interest.
On November 18, a group of Chinese laymen went with the newly copied manuscript
to Dharmaraksa (who at least since the spring of 289 resided at Baimasi at Luoyang)®*
and discussed with him the essential purport of the scripture. Only a few days after-
wards, at the fortnightly fast-day assembly of November 3, a special meeting was
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held at which the sitra was explained and recited during a whole day and whole
night; at that occasion the text was revised for the third time.>>

Dharmaraksa’s translation of the Lotus siatra completed the series of the five
Mahayana scriptures which more than any other texts were destined to exert
a profound influence upon the development of early Chinese Buddhist thought:
Prajiiaparumita, Siramgamasamadhisitra, Vimalakirtinirdesa, Saddharmapundarika
and Sukhavativyitha. 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 (fif]) of the Vimalakirtinirdesa,
and retranslated the Siramgamasamadhisiitra, the Sukhavativyitha and the 25.000 p’p’.

The latter translation, entitled Guangzan jing J:38#%, was based upon a manuscript
brought from Khotan by a certain Gitamitra k% (elsewhere written it % %#);>!
the text was translated by Dharmaraksa and Gitamitra in 286. As we have already
noted above, the Guangzan jing (T 222) was lost during the wars which ravaged the
central provinces at the beginning of the fourth century; in Liangzhou—probably at
the Dunhuang branch of Dharmaraksa’s school—it remained in circulation, and it
was from this region that in 376 Dao’an received a copy of this work.?? Like most
of Dharmaraksa’s versions it was (according to third century Chinese standards) a
very literal but far from lucid translation, and Dao’an needed the help of Moksala’s
Fangguang jing to make it more understandable.?

Other translators of the Western Jin.

Besides Moksala, Zhu Shulan 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 Dao’an only speaks about four works translated in the
period 290-306 by Faju /%£JE, a monk of unknown origin, and about two others trans-
lated by Faju together with the §ramana Fali ¥537.%* Sengyou states that Fali made
a great number of translations which were lost during the troubles of the yongjia era
(307-313) before they had been copied and put into circulation, a remark which is
repeated by Huijiao in his Gaoseng zhuan.” Still later bibliographies have made
Faju rather than Fali the target of their wild attributions: no less than 132 works
figure under his name in the late sixth century Lidai SBJ, which number is reduced
to 40 in the somewhat more critical Kaiyuan SJL.¢ It may of course have happened
that some works were rediscovered at a rather late date, but Sengyou’s silence about
Faju remains puzzling. Dao’an’s catalogue, our invaluable guide for the earliest
period, gives out around 300 AD; although Dao’an compiled it at Xiangyang 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 Jin. 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 Faqin “ZZ%80 (equally ignored by Dao’an and
Sengyou) who according to Lidai SBJ and later sources in the years 281-306
translated five works, i.a. the ASokardjavadana (Ayu wang zhuan [FE T1{E,
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T 2042), the legendarized history of emperor ASoka, which, as we shall see below,
was destined to play a very peculiar role in early Chinese Buddhism.

Finally we may mention some symptoms of Buddhist activity in the extreme
South. Shortly before the beginning of the Western Jin, in 256 AD, a certain Indo-
scythian Jiangliangjie Y 5&%#% is said to have translated the Fahua sanmei jing
IEFE=IEAR at Jiaozhou. He and his Chinese assistant Daoxin JE2 occur only in late
sources; his translation in six juan can hardly have been identical with the anonymous
version of that title in one juan mentioned by Sengyou.?®’ Jiangliangjie is perhaps the
same person as the Jianglianglouzhi SEZ2# % who in 281 (var. 266) made a transla-
tion of the Shi’eryou jing + —i#% at Guangzhou (Guangzhou), but this is far from
certain.?®

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 élite 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 develop-
ment took place.

In the earliest Buddhist biographical sources (CSZJJ, GSZ) 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 Jinshu (and the still extant fragments of the earlier histories on which
this seventh century compilation is based) contain a fair amount of information on
gentry and court Buddhism, whereas Buddhism is not even alluded to in the chapters
dealing with the first half of the dynasty. In the same way, Buddhism is scarcely
mentioned in the Sanguo zhi, in Pei Songzhi’s commentary to it or in the considerable
portion of the Shishuo xinyu which is devoted to the words and activities of third cen-
tury aristocrats. The same holds good for third century philosophical, speculative and
artistic literature, where we do not find any clearly recognizable traces of Buddhist
influence. That the authors do not mention Buddhism or any of its aspects, although
they must have been aware of its existence by that time, proves that Buddhism,
though rapidly spreading in another segment or another level of society, had not yet
penetrated into the gentlemen’s life: it was still something lying outside the sphere of
their activities and interests.

Another argumentum ex silentio, which is even more significant, is furnished
by our bibliographical sources. One of the most characteristic products of early
gentry Buddhism is the extensive apologetic literature (mainly consisting
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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, pro- or anti-
Buddhist /iterati and government authorities. A number of still 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 Falun 7%3@ by Lu Cheng FE7E (compiled shortly after 465 AD; table
of contents preserved in CSZJJ XII 82.3 sqq.). Now it appears that this huge collec-
tion of purely Chinese Buddhist literature, which comprised no less than 103 juan,
did not contain a single document earlier than the beginning of the fourth century.?’
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 cen-
tury, i.e. that it was a product of the turbulent decades of the wars between the Sima
princes and the conquest of Northern China by the Xiongnu. 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 Luoyang 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 Xuan’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 Jin 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 personally take part in religious affairs: the situ-

ation has become different from former times—".2%

That Huan Xuan’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 Xi Zuochi #4# ¢ (died ca. 383) in a letter to Dao’an (dated 365)
voices the same opinion:
“More than four centuries have passed since the Great Doctrine spread to the East.
Although there sometimes were rulers in the border regions?' or private individuals
(J&<) who became devotees, yet (in general, only) the ancient teachings of China were
practised by former generations—".%¢?
One could easily suggest several key dates in the periodization of early Chinese
Buddhism: the introduction of Mahayana scriptures at the end of the second century; the
activities of Dao’an at Chang’an (379-385), or the arrival of Kumarajiva at Chang’an
and the subsequent introduction of Madhyamika scholastic literature (402). However,
such schemes would result 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
Chinese Buddhism as one aspect of the social and cultural history of medieval China,



HISTORICAL SURVEY 73

we 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 Xiang
Xiu and Guo Xiang, who were active during this period, it had entered on its last
creative phase. In gentry circles there was a most vivid interest in philosophical and
metaphysical problems and discussions. Just as second century Daoists 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 interpre-
tation of the doctrine was coloured and distorted by their own cultural background,
by the one-sided selection of topics, by the very language in which it was presented to
them. Mahayana concepts like Gnosis (prajiia, ), the Void (Sianyata, 2%, BH), Still-
ness ($anti, ) and Expediency (upaya, J7{#) naturally and imperceptibly merged
into their xuanxue counterparts of Saintliness (28), Emptiness () and Non-being
(#), Tranquility (%) and Non-activity (#£7%), Spontaneity (E#X) and Stimulus-
and-response (J&[E). To the cultured classes the Mahayana—and most of all the
Prajfiaparamita doctrine—must have appealed just because of this seeming familiar-
ity: 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 revela-
tion. Thus Buddhism appeared to agree with Chinese thought in stressing the inexora-
ble 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 given a dif-
ferent meaning: that of a moral principle working through the universe, mechanical
and inexorable too, but resulting from and consequently dependent on man’s indi-
vidual course of thought and action. In the same way Buddhism not only changed the
morally indifferent Way of Nature into an instrument of supra-mundane impersonal
Justice, but also brought this concept 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 soul”—these were the most basic and most controversial principles of fourth
and early fifth century Buddhism, and we may assume that these were also the ele-
ments which first attracted the attention of the cultured Chinese public.

There was, of course, the devotional aspect. Not much is known about this side of early
Chinese Buddhism. Simple faith and devotion may have played a great role in the popular
cult about which hardly any information is available. Among the sophisticated Buddhist
gentlemen of the fourth century, both monks and laymen, we very seldom hear emotional
outbursts about the Buddha’s endless love and compassion. Their Buddhism has a dis-
tinctly rational and intellectual flavour; its ideal is not the quiet surrender to the power
of a superhuman saviour, but in the first place the realization of Zhuangzi’s “equality
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of all things”, the pursuit of the wisdom of the sage who “reflects” i all 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 nirvana, prajia, samata, tathata
and bodhi all merged into one. In another chapter we shall have ample opportunity
to adduce characteristic examples of this hybrid Buddhism which came into being as
soon as the Chinese intelligentsia, Daode jing 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 gentry 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 hiding-place 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 §ramana 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 rul-
ers 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 Zhi Qian and Kang Senghui con-
tain at least a nucleus of truth, we must assume that in the region of Jianye a close
relation had existed between Buddhism and the court of Wu. In 311, when Luoyang
was conquered by the Huns, only thirty-one years had passed since Kang Senghui’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 Sima prince who in
317 was to become the first emperor of the Eastern Jin. The courtiers and magistrates
at Jiankang 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 Jin.

Once the first contacts between the clergy and the gentry have been made,
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the influence of Buddhism suddenly becomes manifested in many fields. Monks
come to take part in gingtan 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 Laozi and Zhuangzi, answer
questions about literary composition, politics and antiquities, and maintain a regu-
lar correspondence with influential laymen in which they express their opinion on
doctrinal and other subjects. We find them compiling important biographical, bib-
liographical 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-
syllable poems (shi &), four-syllable eulogies (zan ##), elaborate introductions (xu
), inscriptions (ming £4), treatises (lun &) and prose-poems ( fu i#) in the 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 doc-
trine. They become patrons of the Church, found monasteries and temples, supply
the sangha 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” (zaijia {£%), 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 preach-
ers 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 the cult and assist in the
translation of scriptures. Sometimes rulers and magistrates employ monks as advisors
in secular matters or even request them to give up their clerical status and to become
officials. During the fourth century Buddhist themes begin to play a role in contem-
porary art and literature; gentlemen-painters not only execute murals in temples and
monasteries, but also render Buddhist scenes in portable hand-scrolls to be kept in
the scholar’s studio. The practice of chanting Buddhist sitras ( fanbai #H) is drawn
within the sphere of Chinese musical art.

All this takes place in little more than a century, from the first recorded traces of
gentry Buddhism in the last decades of the Western Jin to the beginning of the fifth
century. The course of this process and its most characteristic aspects will be treated
in the remaining chapters of this study. Our historical survey of the preceding period
will be rounded off by presenting the little we know about those late third century
Buddhist monks and literati who by their activities and social contacts appear to have
been among the pioneers of gentry Buddhism.
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Bo Yuan and Bo Fazuo.

No doubt the most important among these was Bo Yuan 3%, better known by his zi Fazu
1£1H.2 He came from a cultured milieu: his father was a Confucian scholar named Wan
Weida B EiE, from Northern Henan; a “retired gentleman” who had declined all offers
of official posts which the provincial government had made to him. Bo Yuan’s younger
brother, who later became the monk Bo Fazuo f{£%E, in this respect continued the fam-
ily 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 Weida allowed them to join the order.

At Chang’an, where Dharmaraksa’s school at that time was most flourishing, Bo
Yuan built a vikara (f&&), where, according to his biography, “the monks and lay-
men who came as disciples to obtain his instructions nearly numbered a thousand” 2%
It is not known who was Bo Yuan’s master; to judge from his religious surname it
must have been either a Kuchean or a Chinese acarya who had adopted this name.
It would be tempting to bring the personal religious names of the two brothers, Fazu
%4l and Fazuo ¥%:1E, in connection with that of a certain Bo Faju 7% E who was one
of Dharmaraksa’s collaborators.’® Religious “styles” (zi) 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: Zhi Qian (above, p. 48), zi Gongming
#%BH, is said to have been a disciple of Zhi Liang, zi Jiming #CBH.2 The fact that
Bo Yuan made several translations and consequently 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, when this master inter alia translated the Siuramgamasamadhisitra
to which Bo Yuan is said to have written a commentary.’

Bo Yuan 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 Hejian JfH]F and prime minister Sima Yong = &#d
(?-306) abducted the powerless emperor Hui from the capital and entrenched himself
at Chang’an together with the members of the highest aristocracy. Sima Yong was a
friend and admirer of Bo Yuan with whom he used

“to discuss the Way and its Virtue (F%3#:E12) whenever there was a quiet morning or

a tranquil night”.?68

The other worthies took also part in these gingtan sessions:

“At that time, the Western court (at Chang’an) had just been established, and there

were many (magistrates) of eminent ability.?®® Gentlemen of eloquence (RS 2 1) all

acknowledged the superiority of his far-reaching intelligence”.?™
Shortly afterwards Bo Yuan left Chang’an, seeing that the political situa-
tion was becoming more and more dangerous. Here again his connection with
the highest circles becomes apparent: he went to the West in the company of
Zhang Fu 5E#H who in 304 had been appointed governor of Qinzhou
(Eastern Gansu). This relation led to his death which was as tragical as it
was characteristic: the governor, struck by the abilities of this gentleman-monk,
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ordered him to return to the secular life and to enter his service. Bo Yuan refused and
was whipped to death.?™

Other elements from Bo Yuan’s biography seem apocryphal, e.g. the prediction of
his violent death, and the attack on Zhang Fu’s residence at Tianshui X7K undertaken
by Tibetan tribes to avenge Bo Yuan’s execution, after which they take hold of his
remains to bury them in stiipas, as reported in CSZJJ and GSZ.

Another tradition, probably based on historical fact, speaks about his discus-
sions with the Daoist master Wang Fu Fi% concerning the priority or supremacy of
Buddhism over Daoism. Wang Fu, repeatedly vanquished by his adversary, is said
on that occasion to have composed the famous “Scripture of Laozi converting the
Barbarians”, Laozi huahu jing % f{V A&, for which see ch. VL.

Less is known about the life and activities of Bo Yuan’s younger brother, Fazuo.
He seems to have followed his brother to the West and to have been in relation with
Zhang Guang 5EJ, governor of Liangzhou %){| (Northern Sichuan). When the latter
heard about Bo Yuan’s refusal to leave the order and about his execution, he tried to
do the same with Bo Fazuo, with the same result: in or shortly after 306 Fazuo was
killed.>”> He was the author of a commentary on the Fangquang jing and of an essay
entitled “An Elucidation of the Basic Principle”, Xianzong lun #87%3 which is still
mentioned in the Zhongjing mulu of 594 AD;?” it is the first Chinese Buddhist treatise
mentioned in our sources.

Liu Yuanzhen and Zhu Daogian.

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 Yuanzhen %I7TE was active at Luoyang as a Buddhist teacher. He
was the master of a young nobleman, a younger brother of the minister and rebel
Wang Dun T2 (266-324), who in the early part of the Western Jin would become
one of the most famous figures of Southern gentry Buddhism: Zhu Daogqian
"8V (zi Fashen 1£%; 286-374). To judge from the type of Buddhism preached
and practised by his illustrious pupil, he must have been a kind of society teacher
expounding a mixture of xuanxue and Buddhism. This is confirmed by an “Eulogy
on Liu Yuanzhen”* written by the well-known Buddhist scholar Sun Chuo #f#
(ca. 300-380) in which he is praised for his mystic insight, the refinement of his
language and the wisdom of his teachings. Like most poems of this genre, it does
not yield any concrete information concerning the person in question. Liu Yuanzhen
must have been quite famous in Buddhist circles in the early fourth century: in a let-
ter written by Zhi Dun (314-366) to a (further quite unknown) “Monk from Gaoli
(FB#:E )", Zhu Daogian is recommended as being “a disciple of Master Liu from
Zhongzhou F|”.2* And in the famous decree of 446 AD in which emperor Taiwu
of the Toba Wei dynasty ordered the execution of all monks and the destruction of
all Buddhist buildings and objects, Buddhism is described as a monstrous forgery,
which had been concocted from Laozi, Zhuangzi and some “empty talk of Western
barbarians” by no one else but Liu Yuanzhen and a certain Lii Bogiang = {H5%.76 1
have been unable to find more about this teacher; it may be that there was
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some family relation between him and the Liu Yuanmou 27T3¥ who is mentioned as
a donor at Luoyang in a colophon of the year 289,%”7 but both the surname Liu and
personal names beginning with Yuan 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 Shidu
&1L, a member of a family of impoverished literati from Jijun {ZAR (S. W. Shanxi)
who composed an extract of Lokaksema’s version of the Astasahasrika p’p’.*™

Zhu Shulan, Zhi Xiaolong and Kang Sengyuan.

Another famous Buddhist upasaka, of Indian extraction but born in China and
completely sinicized, was Zhu Shulan i, whose role in the translation of the
Fangquang jing at Cangyuan we have already mentioned. Zhu Shulan was born at
Luoyang from an Indian family; the detailed information which the CSZJJ furnishes
about the history of his family seems to come from a late source and is probably
apocryphal.?” Zhu Shulan 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, sleep-
ing off its effects at the roadside. In his drunkenness he once broke into the yamen
of the prefect of Luoyang, thereby making such a noise that he was discovered and
thrown into jail. In this rather unofficial way he made contact with Yue Guang %4/&
(?-304), one of the famous gingtan adepts and drinkers of the period, who at that time
was prefect of the capital district,”®° and who was much impressed by the quick-wit-
tedness and rhetorical skill of his excentric prisoner.?!

Zhu Shulan made a translation of the Vimalakirtinirdesa and probably also a new
version of the Siramgamasamadhisitra.®> Zhu Shulan’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-ritual-
ism, eccentricity, freedom from and disregard of the generally accepted codes of
conduct, an ideal which at that period is expressed by the word da 3. 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 course
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 Zhi Xiaolong Z%E from
Huaiyang £/ (E. Henan), who specialized in the study of the Prajiaparamita. In
his biography he is characterized by the standard expressions which serve to describe
the talents of the gingtan adept:

“When (still) in his youth, he was highly esteemed for his refined deportment; in addi-

ton to this, his countenance had a noble and lofty expression, and in discussion his

exalted words were adapted to the demands of the moment”.%*

Zhi Xiaolong entertained close relations with two of the most famous mem-
bers of the intellectual elite at the capital. One of them was Ruan Zhan
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FLHZ from Chenliu (?—ca. 313), a great-nephew of the famous Ruan Ji Ft#& (210-263);
like most members of this family he was a great eccentric, famous for his bons mots
and his skill on the lute.®* The other was Yu Ai B8 from Yingchuan (262-311),
who belonged to one of the most prominent families of the period. He was a friend of
Guo Xiang (above, p. 46), and, like him, a great authority on Laozi and Zhuangzi.*
Like other groups of famous gentlemen in earlier and later times, Zhi Xiaolong and
his friends were popularly called “the Eight da” /\iZ. The implication of this name
may be exemplified by what is said about one of the gatherings of another group of
illustrious persons at the beginning of the fourth century who had also been given
this name:
“Humu Fuzhi #if}##i2, Xie Kun i (280-322), Ruan Fang Frht (?-330), Bi Zhuo
# &, Yang Man ¥ %, Huan Yi 55 (275-327) and Ruan Fu [t were sitting together
naked and with dishevelled hair in a closed room; they had already been drinking for
several days. (Guang) Yi % (Humu Fuzhi’s protegee whom they had not seen for
years, arrived and) was about to push the door open and to enter, 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. (Humu) Fuzhi
was startled and said: ‘Other people definitely cannot do so. That must be our Mengzi
(i.e. Guang Yi)’. He immediately called him in, and together with him they (went on)

drinking day and night, without stopping. Their contemporaries called them ‘the Eight
da”’.286

We do not know whether gentlemen-monks like Zhi Xiaolong ever took part in ses-
sions of this kind—we 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, ful-
filled 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 into these circles, without ever
raising their voice against this Sodom and Gomorra, becomes less remarkable than it
seems at first sight. The cult of the bizarre with its wholly Daoist background eventu-
ally penetrated into the Chinese clergy itself, where the gentry ideal of eccentricity and
individual freedom 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 “mad monk”,
a figure who frequently appears in the history of Chinese Buddhism.

Finally we must mention another sinicized foreigner, the monk Kang Sengyuan
FE{@H, whose name indicates a Sogdian origin. Like Zhu Shulan and Zhi Xiaolong
he had specialized in the study of the Prajiiaparamita (Fang kuang jing and Daoxing
Jjing). About his activities in the North nothing more is known; at some date after 326
he went to the Southern capital (Jiankang) where he became one of the most influen-
tial personalities of gentry Buddhism.
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So far our historical survey, which contains the main facts known about the earli-
est 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 follow this development in various direc-
tions and in various regions of the empire, until its completion in the early years of
the fifth century.



CHAPTER THREE

BUDDHISM AT JIANKANG AND IN THE SOUTH-EAST, CA. 320-420.
The “troubles of the yongjia era” and the exodus to the South, 304-317.

The internecine war between the Sima 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 Jin dynasty. However, at the beginning of the fourth century this
“normal” course of events was interrupted by the intervention of 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 encour-
aged by the successive dynastic rulers, had been most intensive in present-day Shanxi
and the region of Chang’an; 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.!

Among the many different ethnic groups which in this way had established them-
selves on Chinese territory, the Xiongnu were the most important and dangerous.
From the Ordos region the Xiongnu had penetrated as far as Southern Shanxi,
whereas the Jie #&, originally a Central Asian branch of the Xiongnu confedera-
tion, were concentrated in south-eastern Shanxi. Two branches of the proto-Mon-
golian Xianbei 8 had entered via the North-east (the region of Liaoning) and
the North-west (Gansu); the proto-Tibetan Di X and Qiang 5%, tribes from the Lop
nor region and western Gansu, had infiltrated from the West and were living in
great numbers in eastern Gansu, Shensi and Sichuan.

Little is known about the way in which these colonies of immigrants lived
among the Chinese population and about the extent to which they had adapted
themselves to their new surroundings; we can hardly assume that they contin-
ued their original way of life as herdsmen and stock-breeders in a predominantly
agrarian country, and many of these frontier-people may already have under-
gone a certain degree of sinization even before they moved into China. Once
in China, they had become oppressed minorities. Some texts allow us a glimpse
of their miserable existence as pauperized foreigners, despised by the Chinese
public and ruthlessly exploited by the local magistrates who used them as
soldiers or conscript labourers and who even enriched themselves by selling
them as slaves. It is of fundamental importance that even under these circum-
stances many foreign groups in China had preserved their original tribal
organisation. Both the Xiongnu and the Jie, who were the first eventually to
found independent states in northern China, had maintained their aboriginal
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institutions: CS 97 enumerates no less than nineteen “hordes” #} of immigrated
Xiongnu “who all have their own settlements and do not mix with each other”,
each horde being under the command of an aristocratic family whose members
hereditarily filled all leading positions.*

It is evident that because of this they could easily become an extremely dangerous
element within the state, as soon as a competent leader would be able to unite the
different groups (not necessarily belonging to the same foreign people) under his
command and, by combining the old tribal institutions with elements of Chinese
organisation, to change the existing foreign enclaves into formidable centres of
military power. This is what actually happened in the last decades of the third cen-
tury, when a completely sinicized Xiongnu nobleman, Liu Yuan %/}, had become
the leader of the five Xiongnu hordes of Shanxi, in which position he was officially
recognized by the central government. Before that time, Liu Yuan had served as a
page (c.q. as a hostage) at the court at Luoyang where he had some influential
friends, one of whom, a certain Wang Mi T3, was later to play an important role
as one of Liu Yuan’s generals in the conquest of the North. The reorganisation of the
Xiongnu state was carried out with the help of Chinese specialists, gentry renegades
who in this time of chaos and danger went over to Liu Yuan in great numbers.

Nationalism was strong among the Huns; there were various patriotic movements
among them, directed towards the restoration of the empire of Maodun EHH, 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 affiliated the ruling family of the Huns to the Han imperial house.

Another point of importance is that the Xiongnu troops in China had become
thoroughly familiar with Chinese military methods and strategy during the civil
wars between the Sima warlords, who had not hesitated to rely upon Liu Yuan’s
assistance in their work of mutual extermination, and who, moreover, had often rein-
forced their own armies with foreign mercenaries and slaves. Campaigns like that of
304 AD, when Liu Yuan with his Xiongnu troops defeated an army of Sima Teng
FFE % (which itself mainly consisted of Xianbei and Wuhuan soldiers), must not only
have enhanced the fighting power of the Xiongnu, 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 of con-
quest largely relied upon Chinese internal revolutionary movements, the peasant
revolts which in this period arose in rapid succession in different parts of the empire.
Due to a lack of competent leadership and organisation, these were mostly bound to
remain ephemeral convulsive movements in spite of their vehemence and enormous
geographical spread. Unlike the campaigns of the Huns who operated from firmly
consolidated military bases after many years of preparation, they were spontaneous
uprisings of the rural population, led by desperadoes, “magicians” or adventurous
local magistrates who tried to channel the released energy and to use it to their own
ends. Like Liu Yuan himself, some of these demagogues professed to “restore the Han
dynasty”.# It is evident that the Xiongnu and their confederates used and stimulated
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such movements in the course of their great offensive which started in 304. It is
certainly no coincidence that in 306 Liu Yuan’s old friend and partisan Wang Mi
gave the sign for a large-scale revolution which broke out in Shandong and rapidly
spread over Hebei and Henan; 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-“Barbarian” revolt, led by the Jie chieftain Shi Le
H4h and the Chinese Ji Sang {k3% broke out in Shandong and Henan; both leaders
soon joined Liu Yuan.

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 Jin,
events which the Chinese historians usually refer to as “the troubles of the yongjia
era” /K& .ZEL (307-312). In 310 Liu Yuan died and his brother Liu Cong #/I#
(310-318), the Attila of Chinese history, continued the war of conquest. In 311
the Xiongnu took Luoyang and massacred the population; famine ravaged the cen-
tral provinces. Chang’an was twice taken and devastated (311 and 316), the last
emperor of the Western Jin captured and killed shortly afterwards.

The fall of Luoyang (311) definitively broke the resistance of the Jin: shortly
before the four Xiongnu armies closed the siege around the city, “eighty to ninety
percent” of the metropolitan gentry—magistrates and courtiers—fled away, most
of them to the South. The fall of Chang’an in the same year sealed the fate of
the dynasty. The region of Chang’an was completely deserted; within the city no
more than a few hundred families tried to make living. The news of the fall of the
imperial city and of the Chinese empire spread over the whole continent and had
repercussions in the trade centres 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 (Luoyang) because
of the famine. And his fortified residence burned down and the town was (destroyed).
So Saray is no more, (9)Ngap(a) (Ye) is no more! ...(They) pillaged the (land) up to
N’yn’ymh and up to (9)Ngap(a), these Huns who yesterday had been the Emperor’s
property! ...And, Sir, if I 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 ...”.’

In 319 Liu Yao &, Liu Cong’s successor, moved his capital to Chang’an, thus tri-
umphantly 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 Zhao . However “auspicious” this symbolic act may have seemed to be, the
westward shift of the capital gave Shi Le the opportunity to strengthen his position in
the East and indirectly led to the fall of the Xiongnu empire ten years later.

Zhao, 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 Xiongnu aristocratic
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 Xiongnu leaders and those of the other foreign groups
under their rule, and the delicate position of the rulers towards the Chinese
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gentry which they had to use at all levels in the administration of the government,
at the same time trying to curb its power and influence. As a result, the first foreign
empires in Northern China were short-lived, very unstable and almost exclusively
relying upon military despotism and terrorisation as the only means to maintain
their power during the few decades of their existence.

Already in 319 the Jie general Shi Le established a rival kingdom in the North-
west with Xiangguo 2 (near the modern Xingtai /iZ in Southern Hebei) as its
capital; after ten years of war against Liu Yao he destroyed the “Former Zhao”
in 329 and assumed the imperial title. This dynasty, the “Later Zhao” (329-350),
ruled by the Shi family, is known in the Chinese annals as a period of sheer terror,
especially under Shi Le’s successor Shi Hu A (333-349). It came to a dramati-
cal end in 350, when Chinese rebels headed by a Chinese adopted grandson of
Shi Hu in an unprecedented explosion of racial hatred massacred not only the Shi
family but also all the Jie people who fell into their hands.

The establishment of the “Eastern” Jin and the great families.

At the time of the conquest of the North, the region of the lower Yangzi—the 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 Jianye, the ancient capital of Sun Quan (near the modern Nanjing), the
king of Langye Sima Rui F]fG& had resided since 307 as “General-Pacifier of the
East” and military governor of Yangzhou and Jiangnan. The great exodus from
the North began around 310, and especially the fall of Luoyang in 311 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 Jianye under rela-
tively 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 Yangzi compensated for the military weakness of the South.

The central figure at the new capital (now re-named Jiankang %), the undis-
puted leader of the exiled gentry and the actual organiser of the government was
Wang Dao £3& (276-339),° a member of the Wang clan from Langye. He soon
exercised dictatorial power. It was he who in the years 310-317 laid the founda-
tions of the new regime by attracting the best elements among the fugitives from the
North and by gaining the support of the leaders among the local southern gentry,
members of distinguished southern families whose fathers had been high magis-
trates under the Wu, and who were at first far from friendly disposed towards
the newcomers who threatened to push them out of their privileged position.’

In 318 Sima Rui assumed the title of emperor (emperor Yuan, 318-322). The
restoration of the Jin in the South marks de facto (though not “officially”) the begin-
ning of the period of the division between North and South. In great haste the build-
ing up of the bureaucratic apparatus was completed: no less than 200.000 officials
are said to have been appointed in year 318.%

During the whole period of the “Eastern” Jin (317-420) the Great Families
reigned supreme. The power of the Sima, who with their incessant warfare
had still dominated the last decades of the third century, had completely
dwindled away, and the government had become in fact a kind of oligarchy
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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 emperor exerted
a purely nominal authority; only six out of the fifteen emperors of the Eastern
Jin 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 Sima had even less influence. Here the
close relatives of the emperor, enfeoffed as “kings” £, 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 (Sima Daozi, cf. below) has come to play an important role
in the political history of the Eastern Jin.

Hence the history of the fourth and early fifth century may be divided in a num-
ber of well-defined periods, each characterised by the supremacy of a certain clan.

LEADING FAMILIES EMPERORS
I. ca. 310-325 Supremacy of the Wang £ Yuan 307(317)-323
(Wang Dao, Wang Dun) Ming 323-326
ca. 325-345 Supremacy of the Yu & Cheng 326-343
(Yu Liang, Yu Bing, Yu Yi) Kang 343-345
345/346 He Chong breaks the power of the Mu 345-366
Yu and promotes the Huan 18 and
Chu #
II. 346-373 Supremacy of the Huan f& Sima Yi 366-371 (deposed)
(Huan Wen) Jianwen 371-373
373-385 Supremacy of the Xie #f Xiaowu 373-397
(Xie An)
385-403 The faction Sima Daozi versus
the junta led by Huan Xuan f837 An 397-403

III. (Intermezzo: 403/404 usurpation and abortive foundation of own dynasty by
Huan Xuan; Liu Yu drives out the Huan and restores the Jin)

404-420 Supremacy of the Liu %I An (cont.) 404-419
(Liu Yu) Gong 419-420
(In 420 Liu Yu deposes emperor Gong and founds the (Liu) Song 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 of the 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 South-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 inti-
mately connected with the development of gentry Buddhism.

Mingjiao %# and Xuanxue 5,

Two trends of thought play a dominating role in the intellectual life of the cultured
classes in medieval China.

One of these is closely related to the practical problems of government, and
stresses the primary importance of social duties, ritual, law and characterology
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(the latter as a means to define the capacities of individuals so as to realize an effective
distribution of functions to be “allotted” 43 to them, and thus to harmonize “name”,
ming %, and “reality”, shi &). This mixture of Confucian and Legalist notions and
precepts is therefore generally called mingjiao, “the doctrine of Names”. It represents
the more conservative and realistic tendency in medieval Chinese philosophy.

The other trend of thought is characterized by a profound interest in ontological
problems: the quest for a permanent substrate underlying the world of change,
starting from the assertion that all temporally or spatially limited phenomena,
anything “nameable”, all movement, change and diversity, in short, all “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 the relation between
this “fundamental non-being” (benwu A#E) and “final being” (moyou FH),
a relation which is described as that of “substance” (# #8) and function (yong
). This implies that “being” and “non-being”, though different, do not form a pair
of mutually exclusive opposites. In the words of the Daode jing, which is one of the
basic scriptures of this school, “they emerge together, but have different names”
(TTC 1), and this unity is “the Mystery of Mysteries, the gate of all wonders”
VX NZ RN 2 (ib.). Hence these speculations are usually called Xuanxue
Y2 “the Study of the Mystery” or “Dark Learning”. It represents the more
abstract, unwordly and idealistic tendency in medieval Chinese thought.

Mingjiao and xuanxue cannot simply be regarded as two rival schools of thought.
In many cases the two trends appear to have been adhered to simultaneously, one
serving as a kind of metaphysical complement to the other. Sometimes we find
the ontological doctrine of xuanxue interpreted as the basic truth, the “substance”,
with the wordly teachings of mingjiao as its temporal manifestation, its “func-
tion”—a concept of two levels of truth which foreshadows the Mahayana notion of
samvrti and paramarthasatya. Finally, in the most comprehensive and clear expres-
sion of early medieval philosophy, Xiang Xiu’s (or Guo Xiang’s) commentary to
Zhuangzi, mingjiao and xuanxue are completely harmonized and amalgamated.

Especially since xuanxue is still sometimes regarded as a kind of revived Dao-
ism, 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 Daoist masters,
hermits or cave-dwelling mystics.'® The theories of thinkers like Xi Kang fEEE
(223-262), who with their quest for immortality and their extreme anti-ritualism are
much nearer to the spirit of Daoism, hardly fall within the sphere of Dark Learn-
ing, whereas the Daoist philosopher par excellence of this period, Ge Hong & it
(ca. 250-330), is clearly opposed to xuanxue and gingtan."

The zhengshi era (240-249).

The first phase in the development of Dark Learning is connected with the
names of a number of literati who were active in the second quarter of the
third century: Zhong Hui #& (225-264), He Yan /& (?-249) and Wang
Bi Fif5 (226-249)."? The starting-point of their speculations was that of Chinese
philosophy in general: the concept of the Sage Ruler who by means of his
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wisdom and supernatural insight and by conforming to certain cosmic principles
is able to make the affairs of the whole world run smoothly and automatically, with-
out any intervention or conscious exertion on his part. Their particular representation
of the Sage Ruler was that of the Yijing, the ancient divinatory handbook with its
64 hexagrams symbolizing various situations, its cryptic explanations of these
symbols and their individual lines, and its appendices; the study of the Yijing was
much en vogue in the first half of the third century.

In the earlier Han Confucianism, at the time of the vast scholastic systematisa-
tions, the exegesis of the Yijing 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”" 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 yinyang 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 (/i #) 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 Yijing naturally led to the study of ontologi-
cal problems; the connection between ontology and political philosophy was never
completely lost.

The notion of such a permanent substrate was found in the Yijing itself, viz. in
the passage from the Xici appendix which says:

“In the Changes there is the Great Ultimate (taiji i) which produces the Two
14

Modes (yin and yang)”.

Whereas in Han times this taiji was interpreted as the amorphous “primeval ether”
(yuangi JT5.) 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 permanently 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 combi-
nation of elements from different schools. A fusion of Confucian state doctrine and
revived Legalism resulted in mingjiao, and the Yijing exegetes of this period found a
corroboration of their views in the writings of the ancient Daoist philosophers, notably
Laozi and Zhuangzi. The decisive step was taken when the concepts of “substance”
versus “function” (unity vs. diversity, rest vs. motion) were identified with another
pair of concepts which originated from quite another sphere of thought, viz. the
ancient Daoist ideas of “non-being” (wu ) and “being” (you ). This fusion of Yijing
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speculations and some (drastically reinterpreted) elements from Daoist philosophy is
characteristic of Dark Learning; you and wu became the most basic terms in these theo-
ries. In fact, the main interest of the adepts of Dark Learning is often described in con-
temporary literature as “to talk about being and non-being”, “to speak about emptiness
and non-being” and other slightly pejorative expressions of this kind. You and wu are

regarded by the historian as the very essence of the thought of He Yan and Wang Bi:

“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”,'® and which is present everywhere: yin and yang
rely on it to transform and produce (everything), and the myriad entities rely on it to
realize their forms...”,"

and the fourth century Yijing commentator Han Bo #{H 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 (yong ) of “being” is accomplished to the utmost, then the
achievement of “non-being” is manifested”.'®

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”," for all terms necessarily define, they “fix” % or “associate” (“tie”, %)
the speaker’s mind to particular objects, whereas the “Mystery” 2%, though provisorily
denoted by words like “the Way”, “non-being” or “great”, is all-embracing and there-

fore undefinable. E.g. Wang Bi ad Daode jing 1:

(text: “This unity is called the Mystery, the Mystery of Mysteries”): ...“But the
Mystery is “darkened” &;% 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 others); this would be far beside the truth. That
is why (the text) says “the Mystery of Mysteries”.

Wang Bi ad TTC 14:

“We might be inclined to say that it is non-being, and yet all entities are completed
by it; (on the other hand) we might be inclined to say that it is being, and yet one cannot
perceive its form” (cf. his nearly identical gloss to TTC 6).

Wang Bi ad TTC 25:

(text: “I do not know its proper name, but I call it by the appellation F “Way”; if
compelled to make a name for it, I should say ‘Great’”): “This is because we (have to)
select the most comprehensive (“great”) of all appellations that can be pronounced....
But if this (term) “Great” becomes associated with (a notion of a definite object), then
there will inevitably be distinction, and if there is distinction, then it fails to express the

29 9

ultimate (truth). Hence (Laozi) says: “if compelled to make a name for it...”.

This stress on the inadequacy of all verbal expression is characteristic
of xuanxue; the relation between words and reality (important both in ming-
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Jjiao and in xuanxue) gave rise to various theories and disputes, centering around
the basic problem whether words can completely express ideas & or “principles”
3, or not. Both parties could rely on excellent scriptural evidence. Those who, like
Wang Bi, held that “words do not completely express the ideas (of the Sage)”
SR could refer to the famous passage from the Yijing:

“Writing does not completely express speech, nor does speech completely express

ideas™ !

whereas the opposite view could be defended by means of another passage from
the same Yijing appendix:
“The Saint established the symbols (of the Yijing) in order thereby completely to

express the ideas, and appended the explanations (%) to these in order thereby com-

pletely to express (their meaning) in words”.?

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, Con-
fucius being the Sage who inwardly realized (“embodied” #8) the ultimate reality
of non-being? 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 stand-
point seemed to find support not only in the Yijing and in the Daoist philosophers,
but also in certain puzzling Lunyu 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 amal-
gamated with the Mahayana concept of upaya.

The Zhuangzi commentary of Xiang Xiu/Guo Xiang.

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 Bi and other “partisans of non-being” &, and the theories of the more
realistic adherents of the Doctrine of Names, “those who exalt being” 52H.2 The
world-view contained in the famous Zhuangzi commentary by Xiang Xiu [75 (ca.
221-ca. 300), completed and edited by Guo Xiang ZFR (died 312)% is essentially
a combination or a compromise between these two diverging standpoints. Such a
procedure necessarily meant a radical reinterpretation of the ancient Daoist scrip-
ture, and the new exegesis of Zhuangzi was no doubt a reaction to the theories of
anti-Confucian, anti-ritualist /iterati like Ruan Ji Fr#& (210-263) and Xi Kang &R
(223-262) to whom Zhuangzi had always been the great prophet of their ideals of
untrammeled freedom, anarchy and ecstasy.?”’ The Xiang-Guo commentary forms the
classical expression of Dark Learning in its last creative phase just before the impact
of Mahayana Buddhism upon Chinese thought.

The starting-point of Xiang-Guo is purely mingjiao: it is the basic concept
of fen 73, “share, allotment”.?® Every being has its own inborn ‘“share” of
capacities, skills, inclinations, preferences, ideas and desires which pre-
destines him for a certain well-defined position in life, a certain environ-
ment, 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 harmony
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with his own natural “share” and within the limits which nature has imposed on
him. This is Xiang-Guo’s interpretation of the Daoist ideal on “non-activity”
#E5y: here wuwei simply means to live in strict accordance with one’s individual
nature, 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 fen of all beings,
which implies that he himself stands above all their differences.?® He is universal and
all-embracing like nature itself (. H#X.i&)—nature 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 responses will also be endless”.*
(text: “Similarity and dissimilarity are (ideas) similar to each other, hence (my words)
are not different from theirs”).

comm.: “(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”.*

This impassive, transcendent unity with “Heaven” or with “Nature” is denoted
by the term ming =, “obscured, effaced”. Since the Sage (ruler) is free from all
discursive reasoning, his activities are not conscious attempts to improve the world,

but reflexes [, automatical responses to the stimuli /& which reach him.

“Therefore, being without conscious thought he mysteriously responds, and follows
only the stimuli (which reach him). Floating is he, like an unmoored boat which goes
East or West without any personal (effort)”.**

Hence he remains unaffected by his own apparent activities, which are called his
“traces”, ji 1, the ever-changing outward manifestations of his inner nature which is
“that by which the traces (are made)”, suoyi ji Fit L3 .3* This fundamental distinction
is elaborated in numerous passages of the Zhuangzi commentary.

What, however, is this “Heaven” or “Nature” which underlies all diversity
and which is realized by the Sage in his inner nature? The concept of wu IE,
“le Néant” as a permanent substrate—the basic assumption of Wang Bi—
is most emphatically rejected. There is no substrate at all; there is nothing
which underlies diversity but the principle of diversity itself, and in this all
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things are one. This is the great paradox on which Xiang-Guo’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 “produced” at all, for
“non-being” is by definition unable to produce anything, and any other way of
production supposes the previous existence of “being”.** 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” 1L, i.e.
without any substrate or creative power; there is “no thing which can cause the
things to be things, nor can the things cause themselves to be things”.?” “Heaven”
or “Heaven and Earth” have no permanent substance: “Heaven-and-Earth is the
general name for the myriad entities, which form the substance #8 of Heaven-and-
Earth”.*® Each individual thing is the way it is, each thing is “so” #&, and this is
the essence of the Way.?* Therefore the Sage is not one with any “fundamental
non-being”, but he is mystically “effaced together with the things” Ei¥)%5

In the field of political and social thought Xiang-Guo’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.*!

There is no doubt a strong deterministic or fatalistic tendency in the concept of
fen 73. Xiang-Guo 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 A%} which he has obtained as his inborn nature; nobody
can escape from it, and nobody can add to it”.**

“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?*

“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 cannot
but meet. What we do not, we cannot do. What we do, we cannot but do...”.*

It is exactly here that Buddhism came to fill one of the most serious lacunae with
its theory of universal retribution (karman and rebirth) which supplied an ideo-
logical justification for this seemingly haphazard distribution of “natural shares”.
For the early Chinese Buddhists the cosmic justice of karman remained a “natural”
or “spontaneous retribution” H/AZAR, a term which we find already used—in a
somewhat different sense—in the Zhuangzi commentary.*
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Qingtan.

The term “Pure Conversation”, gingtan {5#:,* 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. It had originated in the same
period and the same intellectual sphere which had produced mingjiao with its empha-
sis on characterology and its orientation 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 function in the political life. Since the early third century
the practice of “characterizing” (mu H) persons, i.e. describing their special talents
and shortcomings in a short formula belonged to the task of the zhongzheng H1E, 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 of a certain family, persons from a
certain region etc.), prominent magistrates could influence public opinion, advertise
their partisans, expose the faults of their opponents and even propagate their own vir-
tues. 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 prac-
tical, and more theoretical, philosophical and aesthetic; Dark Learning came to exert
a dominating influence. At the beginning of the fourth century gingtan 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 Shishuo xinyu HER#HTEE with its invaluable com-
mentary,*’ contains only the most essential points (some bons mots, brilliant remarks
and smart repartees, famous ‘““characterizations”, conclusions) 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 very
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, often philosophi-
cal subjects. It is significant that from the fourth century onward practically all Bud-
dhist apologetic and propagandistic treatises have the form of a dialogue between
the author (the “host” =) and an imaginary opponent (the “guest” &), in which both
parties alternately formulate their views and objections, the “opponent” finally declar-
ing himself vanquished and convinced. We shall see how Buddhist priests came to
play an important role in gingtan meetings, and how Buddhist ideas and theories soon
came to be fashionable topics of discussion, and it is very probable that these treatises
with their highly sophisticated dialogue and their constant use of elegant phraseol-
ogy, bons mots and other rhetoric devices form a literary expression 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” of persons remains one of the
central themes of gingtan, even in the fourth century and thereafter, when the
debaters were much occupied by more philosophical or aesthetic subjects. How-
ever, these later “characterizations” are also extremely stylized and polished; they
appear to have been drawn from the political into the artistic-literary sphere. The
practice of mu had developed from a professional routine into a rhetorical art, and
it seems to have been mainly the desire to display ability in formulating them and
insight in human nature that caused this practice to remain one of the basic elements
of gingtan.** Some examples:

“His Excellency Wang (Dao, 276-339) characterized the Grand Commandant (Wang
Yan) as ‘a pure mountain of piled-up rocks, a steep wall eight thousand feet high’”.#

“The Gentleman of the Palace Yu (Ai, 262-311) was characterized by a contemporary
as ‘excelling in arrogance, well-versed in self-concealment’ .3

“The Prime Minister Wang (Tao) said: ‘The perfect purity of Diao Xie! The rugged
loftiness of Dai Yan! Bian Hu, like a soaring mountain-peak!” !

“The General Commander-of-the-West Xie (Shang, 308-357) said of Wang Xiu:
‘His writings are full of surprises; he cannot help being original””.>?

“Liu Tan (mid. fourth cent.) said of Jiang Guan: ‘Unable to speak, but able not to
speak’ .5

“Huan Xuan (369-404) asked the Grand Ceremonialist Liu (Jin): ‘How am I in
comparison with the Great Preceptor Xie (An)?’ Lui answered: ‘Your Excellency is
high, the Great Preceptor deep’. ‘And how (am I) if compared to Your Honour’s uncle
Wang Xianzhi?’ He answered: ‘Haws and pears, oranges and lemons all have their
own good taste!” >

Around this central topic other themes are grouped: the cult of the bon mot in gen-
eral, the smart repartee, the ability to sketch a situation in a few well-chosen words:

“When the General Chastiser-of-the-West Huan (Wen, 312-373) had repaired the city-
walls of Jiangling 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 charac-
terize these walls will be rewarded’. (The famous painter) Gu Kaizhi who was present
as a guest characterized them, saying: ‘I gaze from afar to walls upon walls—vermillion
towers like the clouds at dawn’. Huan rewarded him with two slave girls”.%

“When Gu Kaizhi returned from Kuaiji, people asked him about the beauty of moun-
tains and rivers. Gu said: ‘A thousand peaks rivalling in height, ten thousand rivulets
competing in flowing forth. Herbs and trees grow over them, hiding them from view
like clouds that rise and obscure the rosy sky at dawn’”.%

“In a poem by Guo Pu (276-324) it is said: ‘In the wood, no tree is still / no river
halts its flow’.”” Ruan 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 themselves’ .

“Wang Huizhi (died 388) went to His Excellency Xie (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 steed / then softly
drifting like a swimming duck’.””

But conversation usually took a more philosophical turn, being devoted to
such favourite topics as the qualities of human nature, the relation between
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“nature” and “capacities”, problems of ritual and decorum, the explanation and hidden
purport of the symbols of the Yijing, the relation between words and ideas, the presence
or absence of emotions in the Sage and other subjects, most of which clearly belong
to the field of Dark Learning. The Shishuo xinyu contains several lively accounts of
such debates which were variously known as “dark conversation” 33, “to analyze
principles” #7#E, “to discuss principles” ## or “to talk about emptiness and non-
being” #KEME. The origin of this kind of conversation was traditionally associated
with the zhengshi era IE9f, the time when the first great representatives of Dark Learn-
ing (notably Wang Bi and He Yan) were active (240-249 AD).

“When the 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 (Dao) held a meet-
ing for him. His Excellency Huan (Wen), the Senior Secretary Wang (Meng), Wang
Shu and the General Commander-of-the-West Xie (Shang) were all present. The Prime
Minister himself stood up, loosened the curtains, and with his fly-whisk® 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 for between 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 zhengshi era must
have been like this and nothing else’”.%!

“The General of the Interior Yin (Hao), Sun Sheng, Wang Xie (and other) distin-
guished speakers gathered in the mansion of the Prince of Kuaiji. Yin held a discussion
with Sun about ‘whether the symbols of the Yijing transcend visible shapes’. 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 Tan 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 Liu Tan had arrived, he let
Sun himself state the basic principle (of his discourse). Sun repeated his (former) words
in outline, but felt that they had sounded much better before. Then Liu spoke about
two hundred words, a terse and stringent refutation, after which Sun’s argument was
(definitively) broken. The whole audience at once applauded and laughed, and praised

him for a long time”.%?

As we shall see below, the practice of gingtan was one of the most important fac-
tors in the spread of Buddhism in the circles of the highest gentry.

II. THE FIrsT PHASE (cA. 310-346).

The supremacy of the Wang and Yu clans and of He Chong. The main political
facts.

During the reign of the emperors Yuan (317-323) and Ming (323-326)
the dominating position of the Wang family from Langye remained unshaken.
The faction was led by Wang Dao (above, p. 85) and by his cousin Wang
Dun E2 (266-324), a hard and despotic figure who together with Wang Dao
had assisted emperor Yuan in establishing the new government in the South
and in winning the support of the local gentry. Under this emperor the power
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of the Wang was at its zenith, Wang Dao regulating all civil affairs as a Prime Minis-
ter, and Wang Dun 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
(Si-)ma share the world” T8 3HK .9 Emperor Yuan made some feeble attempts
to curb the influence of the Wang by relying on some of their enemies among the
gentry leaders, notably Diao Xie ~J1#% and Liu Wei 2If&. In 322, when Wang Dun’s
power reached its climax, they were sent with an army to punish him as a “rebel”.
Wang Dun routed the imperial armies (323) and established himself at the strategical
Wuchang & (Echeng 54, Hubei) from where he dominated the capital as a dicta-
tor. 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 Dun’s death in the same year.

All this seriously undermined the position of Wang Dao whose role in this affair was
open to suspicion—it is indeed unthinkable that Wang Dun could ever have realized
his plans without the backing of his powerful cousin. Wang Dao remained the grand
old man at the court, but after 324 he was more and more overshadowed by Yu Liang
J#E5E (289-340), the leader of the Yu 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 Cheng. She presided
the government together with Wang Dao, Yu Liang and Wang’s partisan Bian Hu
&, 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 Jun £, but it
failed (328). The rivalry between the Wang and the Yu factions grew more and more
intense; shortly before Wang’s death (339) Yu 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.®® The highest power remained in the hands of the Yu 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 were Yu Bing JB/K
(296-344) and Yu Yi 8% (died 345). The latter succeeded Yu Liang in 340 in his
most important functions: military governor of six provinces, General Pacifier-of-the-
West and governor of Jingzhou; like Wang Dun had done before, he dominated the
capital from his military headquarters at Wuchang. Yu Bing succeeded him in 343; in
the same year the Yu placed their puppet, emperor Kang, on the throne, in spite of the
machinations of the Intendant of the Palace Writers He Chong A/ 78 (292-346).

But from that year onward, He Chong’s star was rising. He had been an old
partisan and protegee of Wang Dao who had once tried to persuade the court to
make He Chong his successor in the function of Prime Minister,* and the activi-
ties of He Chong in the years 343-346 may safely be regarded as a come-back of
the Wang faction under another name.

He Chong’s chance came in 345 when Yu Yi 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 He Chong lasted till his death in 346; his role
was very important. Politically, because he sponsored the general Huan Wen
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T8 (312-373) who in 345 obtained all functions of Yu Yi and who was to dominate
the next decades, and, more especially for our present subject, because he perhaps
more than any other contemporary statesman contributed to the flourishing of Bud-
dhism at the southern capital. As we shall see below, this fact had again serious politi-
cal consequences. We may therefore take the year 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.

The first “Eminent 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 Langye, at this period led by Wang Dao
and Wang Dun. 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 Dao
and Wang Dun 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 successful spread of Buddhism
among the aristocracy of the capital and the South-East.

This special connection between the Wang clan from Langye®” 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 exceptional fact which in the
fourth and early fifth century does not occur in any other of the great families.

Shi Daobao.

One of these gentlemen-priests was Shi Daobao ##E%, a younger brother of
Wang Dao, whose ordination is mentioned in GSZ:
“When young he was enlightened in his mind, and (decided) to withdraw from the
world and to say farewell to (its) splendour. Although his relatives and old friends
reproved and tried to stop him, nobody could hold him back. He bathed himself in per-
fumed water (to purify himself), and when about to accept the tonsure he composed a

gatha, saying: “Who knows how a stream of a myriad miles / will spring from the turn-

ing over of a (single) cup?’ Later he became famous for his scholarly activities”.5

Daobao’s way of conversion has a literary flavour which is characteristic
of the changed atmosphere in which these early gentry monks moved. The
religious life had obtained a new significance: the ideal of the wandering
ascetic who “goes forth into the houseless state” to eliminate “the sorrows
of birth, disease, old age and death” has merged with that of the retired
gentry-scholar who prefers the “hidden life” of study and artistic pleasures
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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 simplicity which tradi-
tionally belong to the ideal life of the retired gentleman.

Zhu Daogian.

Much more important than this little-known brother of Wang Dao was his cousin,
the younger brother of Wang Dun, whose religious name was Zhu (Dao-)gian
=EWE, zi Fashen £ (286-374).% Like Shi Daobao, 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 Chang’an under the famous but mysterious Liu Yuanzhen
(cf. above, p. 77); his religious surname points, however, to a master of Indian origin
(zhu ™). At that time, in the last years before the destruction of Chang’an by the
invading Xiongnu, the glory of Dharmaraksa’s school was still lingering there; in 308
the “Bodhisattva from Dunhuang” was probably still active at Chang’an (cf. above,
p- 67), and this zhu may indicate that Daogian was one of his disciples.

Around 309 he became already famous for his explanations of the Lotus siitra
and the larger Prajiiaparamita and for his rhetorical skill:

“his subtle words were influential and his fame penetrated the court in the western
(capital). His bearing and expression were grave and dignified...”.”

Here he conversed already with the Gentleman of the Palace Huan Ying
fE#H"! who laid the foundations of the later supremacy of the Huan family; later,
at the southern capital, his son Huan Yi f83% would also be among the acquain-
tances and admirers of Zhu Daoqgian. Thus the activities of this gentleman-monk
actually reach back to the very last years of the Western Jin—the period when
other monks like Bo Yuan, Zhu Shulan and Zhi Xiaolong were active along the same
lines and in the same region (cf. above, p. 76 sqq).

At Jiankang, where he must have arrived at some date in the second decade
of the fourth century, he soon became the most prominent priest and propagator of
the faith at the court and among the metropolitan aristocracy. He was greatly
honoured by the emperors Yuan (317-323) and Ming (323-326) who allowed the
“gentleman from beyond the world” 779h2 1, as he was called, to move freely
within the palace in his priestly attire.”” His success was closely connected with
the dominating position of his cousin Wang Dao and of Yu 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 his 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 Yuan and Ming, and of Their Excellencies
Wang and Yu!””

The GSZ mentions also his friendship with Wang Dao’s partisan He Chong
who would come to play such an important role as a defender of the faith
in 340 AD. And the close connection between Zhu Daogian’s 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 (Yu Liang)
had died and the anti-Buddhist Yu Bing had come to dominate the government,
Zhu Daogian with many of his followers and other prominent priests left
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the capital to settle elsewhere. Zhu Daogian went with his disciples into the moun-
tains of Shan %l (near the modern Sheng I Xian, Zhejiang), where we shall
meet him again in our account of the earliest Buddhist communities in the region
of Wu and Kuaiji.

Zhu Fayi and Kang Fachang.

Another protegee of Wang Dao was the young scholar-monk Zhu Fayi ZiLZ
(origin unknown; 307-380 AD), a disciple of Zhu Daogqian and, like him, a specialist
on the Lotus siitra. His biographical note in the GSZ records the incident which led to
his ordination and which is again very characteristic of the new intellectual climate in
which Buddhism from now on developed: Zhu Daogian, who met the boy when he was
twelve years old, was struck by his intelligent remark about a certain puzzling Lunyu
passage, and therefore advised him to become a priest!™

Then there was the gingtan adept Kang Fachang FE7%#5 whose skill in debate is
praised in GSZ;” it is illustrated by a passage in SSXY,’® which shows him in “pure
conversation” with Yu Liang. His preoccupation with gingfan, notably with the rhetori-
cal art of “characterization” (cf. above, p. 94) of well-known contemporaries appears
also from the fact that he wrote a work entitled Renwu (shiyi) lun \¥I[1&F ] which,
to judge from a few quotations preserved in the SSXY commentary,” 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 intelli-
gence endowed with spirit; talented speech in pervading eloquence” 15§t #i A BEE .
Like all these monks, Kang Fachang was an immigrant, a refugee from the battlefields
of the North. According to GSZ, he had crossed the Yangzi shortly after 326 together
with two monks, both prominent representatives of the new clerical intelligentsia.

Zhi Mindu.

One of these was the scholar-monk Zhi Mindu ZE&f,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 and was, more-
over, an independent thinker whose name is connected with one of the very first
indigenous schools of Buddhist philosophy. Zhi Mindu compiled one of the first
known bibliographies of Buddhist scriptures, the Jinglun dulu #&Gm#l#k. Like
Dao’an’s catalogue (cf. above, p. 30), it no longer exists as an independent work,
but some of its contents have been incorporated in the bibliographical chapters
of Sengyou’s CSZJJ, wherever they could serve to fill the lacunae in Dao’an’s
catalogue. Dao’an himself, who at the time of the compilation of the Jinglun
dulu was still living in the North, seems never to have been acquainted with this
work, which, like all early bibliographical lists of this kind, was soon supplanted and
rendered obsolete by the more comprehensive catalogues of the sixth century. At
the end of the sixth century it had already disappeared.”

Another aspect of Zhi Mindu’s literary activities is formed by his synoptic
editions &4 of the different Chinese versions of certain important Mahayana
scriptures: the Vimalakirtinirdesa and the Siaramgamasamadhisiitra, the pre-
faces of which have been preserved.® Such works were, however, not primarily
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undertaken for philological reasons; they had a peculiar and very important func-
tion 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 exegetes could 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,’ one of the versions was taken as the
basic text (the “mother”, &}), to which the other texts, if deviating, were appended
sentence by sentence (the “child”, f); minor differences were not listed.*> None
of these works has survived, but the earliest catalogues mention several other
synoptic editions compiled by clerical literati in medieval times.®3

Zhi Mindu’s theory of the Non-existence of Mind.

Zhi Mindu is furthermore known as the founder of one of the so-called ‘“schools”
(Z, i) of early Chinese Buddhism. The term “school” is misleading; more appropri-
ate is the word yi #¢ (opinion, interpretation, theory) by which they are often referred
to in the earliest sources. All these “theories” were in fact different branches of
the xuanxue interpretation of the Mahayana doctrine of universal “Emptiness” (%2,
Sunyata), the illusory nature of all subjective and objective phenomena. Although the
tenet of the “emptiness of all elements” (I%%2, sarvadharmasinyata) is by no means
wholly absent in the doctrine(s) of the Small Vehicle (which primarily stresses the non-
existence of a permanent ego, ¥, anatmya), this Emptiness became one of the most
fundamental dogmas of the Mahayana. It is this concept which is expounded at great
length in the remarkable class of Mahayana literature called “the Perfection of Wis-
dom”, Prajiiaparamita, a group of scriptures of different date and very different length
(in its last stage of development ranging from one syllable to 100.000 or more stanzas),
most of which are more or less expanded or condensed forms or rearrangements of two
basic versions.?* As a whole, this literature professes to reveal to its students the nature
of the gnostic wisdom (%, prajiia) of the Bodhisattva, the last and highest of the Six
Perfections (paramita) which the latter acquires in the course of his career.

The inner realization of the undefinable “own-nature” (H 1, svabhava) of all phe-
nomena which is called “Emptiness” is not susceptable to description or definition
in any terms. In order to adumbrate the highest truth of “Suchness” (4ll, tathata), the
Prajiiaparamita 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 menta-
tion. The fact of the emptiness of all phenomena is here simply stated without any
attempt at motivation. There is no trace of the subtle method of logical analysis
which leads to a reductio ad absurdum of all possible assertions, such as we find
in Madhyamika scholastic literature. The same formulas of negation are applied to
all elements of the pseudo-personality, the four great elements, the six sensory facul-
ties together with their objects etc., but also to the very notions expounded by this
literature: Buddhahood, Enlightenment, Nirvana and Wisdom itself. No concept,
no “clinging” to something, no “name” is left standing; when the last barrier,
that of attachment to the idea of Emptiness itself, is broken, the yogi merges
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into the amorphous “True Nature of all Elements” (£ dharmata, 555
(?) sarvadharma-bhiita-laksana) which is “empty” (%2, Sianya), “inactive” (HE{F,
apranihita), “subtle” (19, siksma), “uncharacterized” (#4H, animitta), etcetera. But
all these terms are mere “conventional appellations” (%, prajiiapti, samketa), which
must never give rise to any mental representation, any “grasping” or attachment.
All this is never brought forward in a systematical or coherent fashion; the earlier
works of the Prajiiaparamita literature form an amorphous and 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 Nagarjuna 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 (Astasahasrika p’p’) and the one in 25.000 stan-
zas (Paricavimsatisahasrika p’p’), both existing in various Chinese versions. The rise
of the first “’schools” of Chinese Buddhist thought, mainly based on the Prajiiaparamita
scriptures which were by far the most influential works of the Buddhist canon in the
fourth century, was stimulated by three factors: (1) 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 philo-
sophical terms like “being” & and “non-being” £, the “Way” i&, “spontaneity” H 4,
“nature” % 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)”
[, the origin of which is connected with the name of Zhi Mindu.

For a detailed discussion of this theory the reader may be referred to the stud-
ies of Chen Yinke, Tang Yongtong 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 skand-
has) are empty”. One of the basic passages of the Fangguang jing I¢4&, the late
third century Chinese version of the ParicavimSatisahasrika p’p’, says:

“The Bodhisattva, when practising the Perfection of Wisdom, does not perceive the
existence of a Bodhisattva; he does not perceive (any) appellation ¥, nor does he
perceive the Perfection of Wisdom. None of these does he perceive, and he neither
perceives nor practises (them): why is this? “Bodhisattva” is empty; appellations are
likewise empty. In emptiness there are not the five skandha (11f2, the “Five Dark ones”,
i.e., the five elements of the pseudo-personality)... The five skandha are identical with
emptiness, emptiness is identical with the five skandha. Why? because they are mere
appellations....In actual truth nothing is born and nothing is extinguished; there is no
attachment and there is no detachment. If the Bodhisattva proceeds in such a way, then
he does not perceive birth, nor does he perceive extinction, attachment or detachment.
Why? Because he regards (or: ‘treats’) emptiness as the dharmas...He does not per-
ceive the appellations of all dharmas, and because there is nothing which he perceives,
therefore he does not enter into (anything)...” .
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To some Chinese exegetes it was a difficult problem whether this “emptiness”
belonged to the nature of the “things of the outer world”, i.e., to an objective condition,
or to “the mind of the Sage”, i.e., to a subjective experience. Is this §iznyata an onto-
logical 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? Zhi Mindu, not aware of the fact that there is no
question of such a pair of alternatives in a doctrine which most emphatically rejects all
duality and distinction of opposites, seems to have chosen the second interpretation.
He recognized matter (2, riipa, 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” # in so far that it is free from all conscious
thought, desire and attachment. In attributing a real existence to the phenomena of
the outer world, Zhi Mindu’s theory seems to be related to the trend in Dark Learning
known as “the exaltation of being” 22 (cf. above, p. 90); his ideas closely resemble
those of Xiang Xiu/Guo Xiang about the inner “emptiness” and mental immunity of
the Sage in his contact with the world of “being”.*’

The theory of the “non-existence of mind” was much attacked and even calumni-
ated,®® 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 Chang’an.

Foreign Masters in the South: Kang Sengyuan.

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 non-Chinese origin mentioned in our sources, but even
so, one of these, Kang Sengyuan FE{§ i, was completely naturalized.

Kang Sengyuan had come to Jiankang together with Kang Fachang and
Zhi Mindu. According to his biography, he was of “Western” origin (his name
Kang, if not a religious surname taken over from his master, points to a Sogdian
origin), but he had been born at Chang’an; “although his face was that of an
‘Indian’ 7%, 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 ver-
sion of the Prajiiaparamita. After his arrival at Jiankang, he entertained relations
with Yin Hao (died 356), who would become one of the leading politicians in
the years 346-353, and with whom he debated about secular and Buddhist
scriptures,” with Yu Liang and with Wang Dao, whose joking remarks about his
un-Chinese appearance provoked one of his famous bons mots.®* Like Zhu Dao-
gian, he withdrew from the capital around 340, most probably on account of the
anti-Buddhist attitude of the leading faction at the court (see below). The foreign
gingtan adept with the “deep-set eyes and protruding nose” retired to a vihara
in the Yuzhang mountains #Z (|| (S. Zhejiang) where he was soon surrounded
by a host of disciples and admirers. The SSXY contains a probably contemporary
description of this idyllic hide-away which demonstrates how much the monastic
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career and the gentry ideal of the “retired life”, religion and the cult of free Nature
had already become amalgamated:

“When Kang Sengyuan lived at Yuzhang, he had established his vihara several tens
of miles away from the city-walls. It leaned against the mountain ranges 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 Yu®? and other people often came to visit him...”. **

About the doctrinal aspects of gentry Buddhism in the first phase we know hardly
anything, apart from the few fragments about Zhi Mindu’s theory mentioned above. It
is probable that Zhu Daogian himself had some contact with Zhi Mindu and his ideas,
as one of his disciples seems to have been a propagator of the latter’s theory.** But for
more information we have to wait till the second phase, the period which comprises
the activities of Zhi Dun and his disciples in the South-East, and those of Dao’an and
his school at Xiangyang. In any case, it is clear that the Buddhism propagated by the
first gentry monks at Jiankang was already a mixture of Dark Learning and Buddhism,
expounded to an interested but hardly understanding public.

Srimitra.

In the midst of this process of hybridization stands the remarkable figure of the
dharani-master Srimitra [ 5177 1% 7%, like aforeignenclave 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.”” According to an early tra-
dition’ 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 yongjia
era (307-312), he had been “discovered” at Jiankang by nobody less than Wang Dao
who introduced him into the inner circle of the metropolitan aristocracy.

Here Gaozuo =, “(the master of) the High Seat”, as he was called by his
admirers, took part in gingtan meetings where he was generally esteemed for his
spirited replies (given by means of an interpreter) and his stylish behaviour. There
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 dealing with his presence
at the southern capital have that slight tinge of the bizarre which is so characteristic
of medieval gentry culture. Srimitra did not speak Chinese, or feigned to be unable
to do s0,”” but he used to amaze his hosts by anticipating the sense of their words
before they had been translated —a kind of “silent understanding” #X& which was
one of the gingtan ideals. He also amazed them in a more professional way: being
a dharani specialist, he excelled in chanting spells and magical formulas which,
according to his biography, never failed to be effective.”® He is, moreover, credited
with the translation of three collections of spells,” and the art of chanting these was
transmitted by him to his (Chinese?) disciple Mili EFE.'° the same person who
seems to have compiled or concocted a vinaya for nuns which was attacked as hereti-
cal by the masters Zhi Dun (314-366) and Zhu Fatai (320-387).1%!
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Among Srimitra’s friends and admirers we find the most prominent persons of the
period: Wang Dun, Wang Dao, Tao’s rival Yu Liang and his partisan Bian Hu,
the general Huan Yi who had also contacts with Zhu Daogian, Huan Yi’s son the
future dictator Huan Wen, and the future emperor Jianwen.

Little more is known about him. Perhaps there were more men like him; a rather
obscure passage in SSXY which describes a meeting held in the mansion of Wang Dao
speaks of several “barbarians” #if] A\ who were among his guests, and it is not improba-
ble that these were foreign monks.'” 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 Dao once exclaimed: “Among foreign-
ers you are the only one!”, to which Srimitra smiled and replied: “If T were like you
gentlemen, why should I be here?””'* 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 Dao’s grandson Wang Min FH# (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”?'™

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 Cheng (326-343)
ordered the building of a caitya (IZ%HT) 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 Yuan (307/317-323) with
Zhu Daogian, the younger brother of the formidable generalissimo Wang Dun. Apart
from these contacts, we find no other symptoms of emperor Yuan’s favourable attitude
towards Buddhism mentioned in early literature. Falin {3k says in his Bianzheng Iun
(626 AD) that the emperor founded the Waguan EL'E and Longgong #E= monaster-
ies at Jiankang, where he lodged a thousand priests from Danyang and from the capi-
tal.!® This is certainly wrong: Waguansi was founded ca. 364, i.e., under the fervently
Buddhist emperor Ai, by imperial order as a result of a request submitted to this emperor
by the monk Huili £ 7/].1% About the foundation of a Longgongsi 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. Falin reports that he founded the Huangxing 2 and
Daochang ;B3 monasteries at the capital;'”” this again is not corroborated
by earlier sources. At the beginning of the fifth century the Daochangsi
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was one of the famous monasteries at the capital; here Gunabhadra lived from
ca. 415 till his death in 429,'® and it was also here that Faxian translated the
Mahaparinirvanasitra in 417-418.'%

According to Bigiuni zhuan emperor Ming was also an admirer of the nun Daorong
1B who is credited with the conversion of emperor Jianwen ca. 371.''° However,
Daorong’s biography contains such a wealth of legend and hagiography that it seems
preferable not to rely too much on it. In fact, according to Fayuan zhulin,''! the whole
story appears to have been copied from the Mingxiang ji =z, the late fifth century
collection of miraculous and edifying tales by Wang Yan EF%. But one very early
document speaks in highly praising terms about emperor Ming’s devotion. Xi Zuochi
8P (died ca. 383) says in his “Letter to Dao’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 Tathagata; his mouth enjoyed the sweet taste of samadhi. 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 dharmas). (Just as) when “the great earth is roaring (in a storm) and

all apertures respond by angry sounds”,!'? thus all gentlemen of worth and wisdom

(were inspired by the imperial example and) reverted to the True (Doctrine)”.!?

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 embellish-
ment. Xi Zuochi 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 samdadhi or even realizing the anutpattikadharmaksanti.

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 pre-
served treatise on painting, the Guhua pinlu % %% by Xie He #iiif (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 vitality, and

his brushwork is of excellent quality”."

According to Zhang Yanyuan'' he had been a pupil of Wang Yi EE (276-322), a
cousin of Wang Dao and a general under emperor Yuan, who also painted Buddhist
scenes (to my knowledge, the first gentleman-painter to do so). Eight scrolls by emperor
Ming were still preserved in the first half of the sixth century in the imperial collec-
tion of the Sui.'® The portrait of the Buddha painted by the emperor in the Lexian hall
45 gave rise to a controversy around 332, some six years after his death. Then the
(evidently pro-Buddhist) king of Pengcheng, Sima Hong 7] & #f (died 342), proposed
that an imperial order should be given to compose an eulogy (song #) on this paint-
ing, since its beneficial influence supposedly had saved this hall from destruction. The
Grand Ceremonialist Cai Mo #$:% (281-356) remonstrated, saying that

“Buddhism is the vulgar creed of barbarians, and not in accordance with the regula-
tions of the canonical scriptures”,
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after which the plan was discarded.""” However, private enterprise seems not to
have been forbidden, and a “Eulogy on the Luoxian Hall” by the poet Yu Chan
JEif#, a distant relative of Yu Liang, has been partly preserved.''®

Under emperor Cheng (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).!" 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 Dao and Yu Liang, had died, and the government was dominated
by the regent Yu Bing (cf. p. 96 above). During this period the centre of Buddhist
activities in gentry circles has shifted to the region of Kuaiji &%& (in the present
Zhejiang). Zhu Daogqian disappeared from the capital:

“When the emperors Yuan and Ming had passed away (326), and Wang (Dao) and Yu
(Liang) had also died (339, 340) he hid his traces in the Shan mountains %[l (South of

Kuaiji), in order to escape from (the troubles of) the times. Consequently those who fol-

lowed him to seek instruction came to settle in the mountain monasteries (of Shan)”.'?°

Around the same time the most famous gentry monk of the capital, Zhi Dun (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.””! These monks and their disciples found a fervent
admirer in the king of Kuaiji, Sima Yu 7 &£, the future emperor Jianwen (reigned
371-373). We have seen how around the same date Kang Sengyuan moved from
the capital to his idyllic vikara in the mountains of Yuzhang.

The biographical sources (GSZ and CSZJJ) say nothing about the reasons of
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 HMJ—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 sangha of 340 AD.

In 340 AD, the power of the Yu J& faction led by Yu Bing B/K and Yu Yi B3
was at its zenith. As we have seen (above, p. 96), the supremacy of the Yu was
the result of the growing impopularity of Wang Dao after the abortive rebellion
of his cousin and of the machinations of his rival Yu Liang with whom he shared
the highest power. We have already stressed the peculiar 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 govern-
ment circles of the creed fostered by their rivals. Yu Liang had still been friendly
disposed towards prominent priests like Zhu Daogian, Kang Fachang and Srimitra,
but as soon as he had died, Yu Bing decided to take measures against the power
of the Church in his quality as regent for the young emperor Cheng. Naturally
his proposed measures met with opposition of the former Wang faction which was
now led by the old partisan and nearest collaborator of Wang Dao, He Chong (cf.
above, p. 96), the statesman who on the one hand successfully undermined the power
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of the Yu and on the other hand actively stimulated and patronized the Buddhist
church, especially after his final victory in 345.

The point of controversy was the fact that the Buddhist church claimed the right
“not to pay homage to the (temporal) ruler” FFEE, i.e., to form an autonomous
organization not subjected to the authority of the secular government. We shall treat
the general nature of this conflict, which is one of the most essential and characteristic
features of Chinese Buddhism, in another chapter. After a long discussion, Yu Bing’s
plan was discarded. This happened also in the year 403, when the usurpator Huan
Xuan 1H3Z again intended to submit the sanigha to his authority, and then it was
again a leading member of the Wang clan who successfully defended the right of
the monks to remain a brotherhood which is not of this world, clear proof of the inti-
mate 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,'? a full translation of which is given in the appendix
to this chapter, do not mention the names of Yu Bing’s partisans in this controversy.
One of them must have been Cai Mo 257 (281-356), who began his career in the
service of Yu Bing; he rose under his rule to the highest functions, and shortly after the
elimination of the Yu 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.'”* We
have already mentioned his anti-Buddhist attitude in the year 332, when he character-
ized Buddhism as a “vulgar creed of barbarians”. Moreover, Cai Mo figures among
the great enemies of Buddhism in Daoxuan’s “black list” of persecutors in GHMJ.'*

The documents contain the names of four of He Chong’s partisans. What is
known about them confirms our opinion that we actually have to do with a conflict
between two political factions. One of them, Xie Guang #ff&, has not been identi-
fied. The second person, Chu Xia %322 (275-341), in 340 first vice-president of
the State Secretariat (headed by He Chong himself) had been one of Wang Dao’s
close collaborators; already in 327 he had become a Palace Attendant.” He Chong
had intimate relations with the Chu family, especially with Chu Pou 4%, the father
of emperor Kang’s consort empress Chu, and Chu Xia was again an uncle of Chu
Pou. About Chu Xia’s Buddhist sympathies nothing more is known, but both the
empress and her father were Buddhists.

Chu Xia’s colleague, the second vice-president of the State Secretariat Zhuge
Hui &K (284-345)'?7 had also been one of the most prominent collaborators of
Wang Dao; he held the high function mentioned here since 321 AD.

Feng Huai 51% is less known. He has no biography in JS, but a few words about
him occur in the SSXY commentary which quotes the “Genealogical register of the
Feng family” #5 K&, According to this notice, he held the high function of Grand
Ceremonialist and the honorary title of General-who-protects-the-Country F#EJ¥E.
His Buddhist sympathies or relations are attested by SSXY IB/19a, which shows him in
discussion with the famous monk Zhi Dun at the Baima monastery at Jiankang.

Yu Bing’s starting-point is the universal nature of secular government, based
on the Confucian doctrine of the sacred human relationships, the “grand

122
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pattern of regulations and laws” which “shall not be discarded under the present
dynasty” (first edict). This world of human relations must not “show 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 govern-
ment 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 Jin” (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 Yu Bing are characteristic of the attitude of the anti-Buddhist mem-
bers 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 He Chong
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 subjects, for their “five prohibitive rules virtually assist the ruler in exert-
ing 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 happi-
ness: their feelings (of concern) are simply without limits” (third memorial). To take
measures as proposed against the clergy means to destroy the doctrine. But the “cus-
tom of cultivating goodness”—which is Buddhism—is essential to the well-being of
the state; for this reason the status quo must be preserved (second memorial).
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He Chong’s sponsorship of Buddhism.

After having broken the power of their rivals, the Ho and their allies the Chu did
much to stimulate Buddhism at the capital. He Chong had friendly relations with
Zhu Daogian and Zhi Dun; 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 monasteries built on a magnificent
(scale), and entertained hundreds of §ramanas; (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 poverty”.'? According to the Jin yangqiu Z%FX, a (now
lost) fourth century history of the Jin by Sun Sheng #:/%% (ca. 302-373), quoted in the
SSXY commentary,'® “when He Chong was (governor of) Yangzhou (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 He Chong’s devotion have been transmitted.

“He Cidao (i.e., He Chong) used to go to the Waguan monastery'*! where he paid hom-

age (to the Buddha) most zealously. Ruan Sikuang (Ruan Yu Fr#4, 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.” He Chong said: ‘Why do you suddenly praise me

to-day?’ Ruan 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’?”'%
The two Xi (Xi Yin #8§ and Xi Tan #f4%) were Daoists, and the two He (He

Chong and his brother He Zhun fi[#£) were Buddhists; both tried to bribe (their

respective deities) by means of money. Xie Wan #{# said: ‘The two Xi flatter the Dao;

the two He fawn on the Buddha’!”'*
He Chong’s younger brother He Zhun was also a fervent Buddhist, a retired
scholar who accepted not one of the posts which were offered to him, and “did
nothing but chant Buddhist scriptures and built monasteries and temples”."* He was
the father of empress He, the consort of emperor Mu.

Shortly before his death, He Chong founded the first nunnery at the southern
capital at the request of the nun Minggan BH/& who had crossed the Yangzi with
some ten other sisters. He Chong, then Minister of Works, greatly honoured her
and gave her one of his mansions which was named the Jianfu monastery Z{E=F.!3
Here he also lodged another refugee, the nun Huizhan Z# from Pengcheng, who
had arrived in 344.1% Some years later, in 354, his niece, empress He, founded
another nunnery, the Yongansi 7k %=f (later called “the monastery of empress He”
i j5=F) for the nun Tanbei Zf#."’

She was not the only female devotee in the surroundings of the young emperor
(who was only two years old at the time of his accession in 345; he died in 361 at
the age of eighteen). Empress Chu, a daughter of He Chong’s partisan Chu Pou 4%,
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 Kang (343-345), and acted as a regent for the emperors Mu
(345-361) and Ai (362-366), for the deposed ruler Sima Yi 7§ (366-371) and, from
373 to 376, for emperor Xiaowu (373-397).
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It was the empress-dowager Chu who in 361 summoned to court the monk Yu
Fakai TP, famous for his medicinal skill, in order to cure the emperor.'* In 345
she founded the Yanxing nunnery ZEHF for the nun Sengji f§25;" at the capital
she ordered furthermore the erection of the Qingyuan monastery & & <F,"’ renamed
Longguangsi FESF ca. 430."! Falin attributes the foundation of this famous temple
to emperor Ai, under whose reign it may indeed have taken place.'*? At the time of
the deposal of the unfortunate Sima Yi by the dictator Huan Wen (cf. below) in 370
AD, “the empress-dowager happened to be in the Buddha-hall burning incense”'* (or,
according to another source, “reading a sutra”).'* Thus the activities of He Chong and
his allies the Chu appear in several ways to have consolidated the position of Bud-
dhism 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.

II1. THE SECOND PHASE (ca. 346—402).
The supremacy of the Huan, the Xie and Sima Daozi. 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 enemies, and, internally,
military dictatorship of the Huan & clan and attempts undertaken by the generals of
this family to usurp the throne.

In his policy to suppress the Yu faction He Chong relied on a family of upstarts
with military proclivities. The Huan, powerful land-owners from Jingzhou, could
not boast of a noble pedigree; the prominence of the house of Huan began with the
general Huan Yi fH%% (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 parve-
nus.'*> The Huan did their work thoroughly; already in 345 the two leading members
of the Yu family, Yu Fangzhi 77,2 and Yu Yuanzhi Bi%&Z, were transferred to
Yuzhang,'* and afterwards Huan Wen thinned out the Yu at various occasions.'*’ 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
Xuan resulted in 404 in a successful coup d’état and the establishment of the very
ephemeral Chu 4% dynasty.

The court first tried to oppose Huan Wen by relying on Yin Hao %%, backed by
Chu Pou, the regent Sima Yu & and the famous calligrapher Wang Xizhi £%.2, a
nephew of Wang Dao. Yin was destined to lead the opposition and to counterbalance
the power of the dangerous general, and he played this role till the complete failure of
his policy and his disgrace in 353.

Both parties tried to win the great prize which would give them immortal
fame and forever silence their opponent, viz. the conquest and “liberation”
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of the North, which would put an end to the “national humiliation” of the exiled
gentry.

In 350 there was a splendid opportunity. Shi Hu’s empire had collapsed, the reign-
ing family had been massacred together with more than 200.000 members of the Jie
people (cf. above, p. 85). The whole North was again in disturbance: warlords of
different nationalities, surviving members of the Shi clan and generals of the north-
western Xianbi state of Yan fought over the corpse of the “Later Zhao” empire. But
the favourable situation did not last long; soon the vacuum was filled again. In the
years 350-352 Yan conquered the north-western provinces, established its capital
near present-day Beijing, threw off its theoretical allegiance to the Jin and became
an empire, reigned by the Xianbi family of Murong %% . In other parts of the for-
mer Jie empire two families of generals became prominent, both of proto-Tibetan
(Qiang %) origin: the Pu 7# and the Yao #k. In 350 the leader of the Pu defeated his
rival, changed (in accordance with an oracle) his name into Fu ¥ and made himself
“Great Military Governor, Generalissimo, Great Shanyu and King of the Three Qin”
KEVERAGERE T =%E. In 352 his son Fu Jian £f% became emperor of the
State of Qin (“Former Qin” #{%); his territory comprised the central provinces and
the Wei basin, with Chang’an as its capital. Yao Xiang %%, the leader of the Yao,
temporarily went over to the Jin. As a general in Chinese service he waited with his
army for an opportunity to grasp the power in the North.

At Jiankang the government hesitated to invade the North in the critical years
349/350, 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 Jian, 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
Hao obtained the order to hold a military campaign in the North. This became a
complete failure, mainly because of the unbelievable fact that the command of
one of Yin Hao’s armies was entrusted to the Tibetan Yao Xiang. In 353 Yao
Xiang suddenly attacked Yin Hao, routed his armies and went over to Yan; the
unfortunate generalissimo returned to Jiankang with the remnants of his troops.
This debacle sealed the fate of Yin Hao and his 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 the state of a commoner and banished to Xin’an {§%
in Dongyang ¥ [% (western Zhejiang) where he died in 356. “From that moment the
highest authority both at the court and outside (the capital) all came into the hands
of Huan Wen”.'8

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 Yan and Qin. His prestige and popularity
among the Chinese population in these regions was constantly growing, especially
in 356 when he expulsed the armies of Yan commanded by Yao Xiang, and trium-
phantly recaptured the ancient capital Luoyang, after almost half a century of foreign
occupation. The description of this “liberation campaign” testifies of both the military
prestige of Huan Wen and of the awakening nationalism of the rural population:
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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 people (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’!”1%

Huan Wen attempted at once to exploit his prestige in the North by proposing to
move the capital from Jiankang back to Luoyang, but this plan was discarded by the
government which seems to have been well aware of his intentions. The true motives
of Huan Wen'’s patriotism appear from the fact that, when this plan failed, he imme-
diately abandoned the North, so that Fu Jian 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 enemies the Yin
and the Yu. However, at the same time a new faction was formed by members of the
Xie family, generals who had made their career in the service of Huan Wen: Xie An
#t7z, Xie Shang #, Xie Yi #12%, Xie Wan #1#. Huan Wen’s closest collaborator
and spokesman at the court was Xi Chao ZF# (336-377), about whose devotion and
knowledge of Buddhism we shall speak more in detail below. It was the much-feared
Xi Chao who together with Huan Wen planned the latter’s usurpation of the imperial
throne. An attempt to do this by deposing the young Sima Yi 5] 57F in 371 failed. The
next puppet emperor Jianwen (371-373), a scholar and gingtan 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 Xie An and his faction,
where we also find the still active empress-dowager Chu (above, p. 109). Again,
the prestige of the leaders of the Xie was established by military feats, which,
however, this time were of a defensive character. The ruler of the Former Qin, Fu
Jian, 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 Xiangyang
%5 and Shunyang [ (the modern Guanghua ¢{t in Hubei) 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 Qin soldiers in four huge
armies marched to the South, the most unbelievable thing happened: at the Feishui
7K, a southern affluent of the Huai, it came to a battle between the Qin and the
Chinese armies, during which panic broke out among the Tibetan troops and their
confederates.'””The massacre and chaos which followed virtually marked the
end of the Former Qin empire, on the ruins of which Yao Xiang, at last victorious,
founded the state of the “Later Qin” %% (384-417).

When Xie An returned after his great victory, the tide had turned again. 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 Guobao T-[#E and his cousin, the king of
Kuaiji, Sima Daozi F]&3E T, who was one of the constant companions of emperor
Xiaowu (373-397). As a result of their machinations, Xie An and his partisans soon
lost their foothold at the capital; he retired to the fortified town of Guangling &%
(near modern Jiangdu YT#f, Jiangsu) North of the Yangzi, where he remained till his
death in 385.
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From that time onward all political power in the South-East and at the capital was
monopolized by the combination Wang Guobao (and his nephew Wang Xu F##) and
Sima Daozi (and his son Sima Yuanxian 7% ) who together terrorized the court.
Little cliques and factions crowded around the two dictators and their imperial victim
in order to obtain their share in the unprecedented corruption and squeeze. However,
resistance against Sima Daozi and his clique was built up in the central provinces
of the Jin territory, under the leadership of ambitious magistrates and generals like
Wang Gong T-#%, Yin Zhongkan F%{#3, Xi Hui %X (a relative of Huan Wen’s
collaborator Xi Chao), Wang Mi &k (a grandson of Wang Dao) and others, who
were secretly backed by the terrified emperor and the empress-dowager. The centre
of the opposition was Jingzhou (roughly corresponding to modern Hubei) where Yin
Zhongkan was governor since 392. Here, at his residence Jiangling {L/% where the
domains of the Huan family were situated, he was soon overshadowed by a local
potentate, Huan Xuan 53 (369-404). The latter was the son of the famous Huan
Wen who in 373 had almost succeeded in dethroning the Jin dynasty. Talented, very
rich, feared by his partisans as well as by his opponents and especially by Sima Daozi
who tried to keep him in a low position and away from the capital, Huan Xuan 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: Sima Daozi and Wang Guobao had emperor
Xiaowu 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 leadership of Wang Gong, Yin Zhongkan and Huan Xuan who demanded the
execution of Wang Guobao. Sima Daozi grew afraid and had his companion killed.
Huan Xuan’s power increased; in 398 he succeeded in obtaining the post of gov-
ernor of Jiangzhou; in 399 he made use of an inundation which had disorganized
the adjacent province of Jingzhou to attack and to kill the governor Yin Zhongkan
and to annex his territory. One year later (400) he was confirmed by the court in
his position of governor of Jiangzhou and Jingzhou and military governor of eight
provinces. From now on he was practically master of the empire; the central govern-
ment remained only in control of Yangzhou (Zhejiang and southern Jiangsu) which
in these very years was ravaged by the armies of the warlord and Daoist “magician”
Sun En ££/& (cf. below). This war with Sun En gave Huan Xuan the opportunity
for his military intervention at the capital in 402 which in our survey will mark
the beginning of the third and last phase of the Eastern Jin.

Buddhism on Chinese territory in the period 345—400; general remarks.

We have seen how in the second half of the fourth century the central and
eastern parts of the Jin empire formed two spheres of influence, the capital and
the region to the East and South-east of it (the “Eastern Region H1”, i.e.
S. Jiangsu and Zhejiang) being under the jurisdiction of the court, whereas
the central provinces, notably Jiangzhou and Jingzhou (roughly equivalent to
present-day Jiangxi and Hubei) were mostly dominated by semi-independent
satraps and military dictators. The Buddhism of this period bears the stamp
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of this development. At the capital and in the East new Buddhist centres arose which
were closely connected with the imperial court, the metropolitan aristocracy and the
political life at the capital. But at the same time other very important communities
developed in the central provinces under the patronage of the local gentry, commu-
nities which were only indirectly connected with the court. Ideologically they were
more independent and creative, and at the same time more open to influences from the
North: Xiangyang ¥£[% (on the Han river in northern Hubei) in the period 365-379,
the Lu Shan (between Jiujiang fL7L and Xingzi £ in northern Jiangxi) after ca.
380, and the capital of Jingzhou, Jiangling YI.F%. The clerical leaders at these cen-
tres (Dao’an 8% at Xiangyang, Huiyuan 2% 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 pecu-
liar mixture of Dark Learning and Mahayana notions and its ontological speculations
based upon the Prajiiaparamita and the Vimalakirtinirde$a. The latter creed, which
remained en vogue at the capital and in the Eastern Region, repeatedly underwent the
invigorating influence of these other centres. Elsewhere the spread of Buddhism went
on, the first communities being established in isolated Sichuan and in the far South,
on the Luofu Shan &% || near Guangzhou, where Buddhist elements penetrated into
this stronghold of Daoism.

In the North, Buddhism went its own ways. About the period 310-380 hardly
anything is known apart from the activities of thaumaturge Fotudeng f#[E|{& (died
349), court-chaplain of the rulers of the Later Zhao, and his school; there is no infor-
mation about the fate of the two main centres of third century Buddhism, Chang’an
and Luoyang, in these years. When in 379 the Tibetan ruler Fu Jian orders Dao’an to
come from the captured city of Xiangyang to Chang’an, a new chapter in the history of
Northern Buddhism begins, characterized by a renewed influx of missionaries, scrip-
tures 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 Mahayana) together with a new method of exegesis and a new
translation technique. In the first decades of the fifth century some elements of North-
ern Buddhism become gradually known in the South, especially at the Lu Shan where
Huiyuan entertained close relations with Kumarajiva’s school at Chang’an. Around
416 political conditions in the North brought about the disintegration and dispersal
of the Buddhist community at Chang’an. For the third time since the end of the Han
a mass-emigration of monks to 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 century
is an extremely complicated subject which can only be adequately treated in
a separate study. In such a study not only the situation at Chang’an and in
the North-west must be taken into account, but also contemporary develop-
ments in Central Asia and India, the penetration of Buddhism into the Xianbei
empire of the Tuoba Wei in the North-east and at the court of the Korean
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kingdoms of Koguryo and Silla, and, in general, the attitude of the foreign rulers
towards the Buddhist church and doctrine and the motives behind this attitude. In
the following chapters we shall therefore speak only about those aspects of Northern
Buddhism which are directly connected with contemporary events in the South.
Here, in the Yangzi basin, Buddhism becomes firmly rooted in the circles of the
highest gentry. We find the devotees among the magistrates and generals in active ser-
vice 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.

Zhi Dun (Zhi Daoling), 314-366.

In and shortly after 340 AD—the year in which the controversy about the position of
the clergy took place at the court—several leading monks went from the capital to the
Eastern Region (southern Jiangsu and Zhejiang), mainly to the mountains of Kuaiji
and Shan %/| (near the present-day Sheng I district south of the Bay of Hangzhou).
This was until the very end of the fourth century a comparatively peaceful country,
seldom disturbed by rebellions and warlordism. Buddhism seems to have penetrated
into the Eastern Region at a rather early date, for, according to a tradition mentioned
above (p. 49), already shortly before the middle of the third century Zhi Qian had
withdrawn from the capital to the mountains of southern Jiangsu. We find in the fourth
chapter of the GSZ a whole series of biographies of prominent monks who in the sec-
ond half of the fourth century were active here, or at the capital which they occasion-
ally visited or where they, sometimes at the invitation of the court, came to live for
a longer period. Like the illustrious Zhu Daogian (above, p. 98), who went to Kuaiji
shortly after 340, they all belong to the new type of “gentleman-monk”, specialized
in exegesis (#£%2), adepts of Dark Learning and gingtan, well-versed in the polite arts
and in secular literature. The most famous and most representative of these monks was
Zhi Dun 3738 (314-366), better known under his zi Daolin JEFK.

Zhi Dun’s original surname was Guan §f. His family came from the ancient
Buddhist centre of Chenliu [§% in eastern China and “had been Buddhist since
generations”. According to another tradition, mentioned in GSZ, he came from
Linlii #f/%, the modern Lin #& Xian in northern Henan. Before his ordination he
studied the PrajAdaparamita in a monastery in the Yuhang mountains EE#HTIL (N.
Zhejiang); he was ordained in 338. Already before that date he had some acquain-
tances among the highest gentry; his biography mentions Wang Meng L& (ca.
309-347) who admired him excessively and compared the young xuanxue scholar
to Wang Bi,"! Yin Rong F%#i, an uncle of Yin Hao, and Xie An, who was living
at Kuaiji as a “retired gentleman” without employment, and who is said to have
praised the novice Zhi Dun for his easy way of studying and cursory reading of the
scriptures (an ideal which is characteristic of this period).!>

After his ordination (338) he went to the capital where he assembled a host
of prominent friends and devotees around him: He Chong, Wang Dao’s
son Wang Qia FJ5 (323-358), Yin Hao (?-356) and others. However, the
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account of the earlier part of Zhi Dun’s life in GSZ is muddled;'** in fact, his whole
biography is a collection of short episodes, some of which occur independently in
SSXY and in other sources,'>* and the exactness of the chronological arrangement of
these fragments is open to doubt.

In any case, Zhi Dun’s first stay at the capital did not last long. In his preface
to the “Poems on (the observation of) the Eight Fasting (Commandments)” /\BfZ5 ¥
he describes how he held a fasting ceremony at Wuxian 283 (S. Jiangsu) together
with “the general of the cavalry He (Chong)” filf%f and twenty-two others,
monks and laymen.!> He Chong had the title 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 Yangzhou.!*¢ At that time Zhi Dun 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 Xie An: Xie Wan #& at Wuxing 58
since 358; Xie An #f% (320-385), Wang Xizhi T3 2 (321-379), Xu Xun
#F3#), Sun Chuo F&fs (ca. 300-380) and the king of Kuaiji, Sima Yu @& %, ie.
the future emperor Jianwen (320-372), at Kuaiji. Zhi Dun first lived at Wu, and
afterwards in the Shan mountains where he founded two monasteries with several
hundreds of disciples.'”” However, he was a regular guest at the mansions of the
grandees mentioned above, and most of the anecdotes in which Zhi Dun figures in
SSXY bear upon his activities at Kuaiji and at the near-by Shanyin 11} where Xu
Xun later founded one of his monasteries, probably for Zhi Dun.!'*

It is in these lively anecdotes that we see Zhi Dun as a “gentleman-scholar” of the
purest alloy, as he moved among the prominent laymen of his time. After gingtan
fashion he “characterized” his contemporaries and was “characterized” by them:

“Master (Zhi Dao-)lin said: ‘Wang Jingren (Wang Xiu Ff{#) is a man of surpassing
apprehension’.”'¥

“Master Lin said: ‘(Whenever) you meet (the governor of) Sizhou (i.e., Wang Huzhi

T#H2), 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’.”'®

“Someone asked Master Lin: ‘How is Wang Huzhi in comparison to the two Xie (Xie
An and Xie Wan)?’ Master Lin said: ‘He surely may scramble up along An and carry
Wan in his arms’.”'¢!

“Wang Xizhi...said in praise of Master Lin: ‘brilliance of capacities, spiritual
eminence’.”'®?

We see him take part in the cult of the bizarre: how he always kept a num-
ber of 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
friend, to let them grow again when the birds looked sad.!* As a “gentleman of
eloquence” he excelled in coining bons mots and making praising or pun-
gent remarks.'®® Many passages describe his activity in gingtan meetings where
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he took part in discussions on Buddhist as well as secular subjects. Some examples:

“Zhi Daolin, Xu Xun and other people were assembled in the study of the king of
Kuaiji (the future emperor Jianwen). Zhi (Dun) acted as Master of the Doctrine, Xu
(Xun) as the Antagonist.'® Every time when Zhi (Dun) had explained his opinion all
those present were fully satisfied, (and yet) every time when Xu (Xun) retorted with
an objection, the whole audience applauded and danced (with enthusiasm). But they
only sung the praise of the two specialists, without discerning the gist of the principles
involved”.'s’

“The Buddhists (generally) have difficulty in explaining the meaning of the Three
Vehicles. Zhi Daolin 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 Zhi (Dun) 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 (Zhi Dun’s) disciples transmit his

new exegesis, they have never grasped (its meaning)”.!s8

“Zhi Daolin and Yin Hao were together at the mansion of the prime minister, the king
(of Kuaiji, i.e., Sima Yu, the future emperor Jianwen). The king said to the two men:
‘Let us try to hold a debate (between you both). But (in discussing the theme of) “talents
and nature”,'® Yin Hao is nearly as strong as the Xiaohan Pass. You, Sir, be careful!’
At first, Zhi (Dun) 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’?*"'7

“Zhi Daolin, Xu (Xun), Xie (An) (and other) persons of eminent virtue were assembled
at Wang (Meng)’s home. Xie (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 Xu (Xun) asked the host: ‘Do you have a Zhuangzi?’ He
just obtained the one chapter entitled “The Old Fisherman™.'” Xie (An) looked at the
title, and then let all participants one by one hold a discussion (about its contents).
Zhi Daolin 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 he acts as an arbiter between the contending parties when the discus-
sion becomes too personal'”? and how he loses his temper when being vanquished
in debate.'™ Beside signs of veneration and admiration the SSXY contains several
traces of his less pleasant contacts with members of the highest gentry—episodes
which naturally do not figure in his biography in GSZ: aversion to his physical
ugliness, contempt and ridicule, especially about his priestly state.

“All wanted Ruan Yu to go with them to Master Lin, but Ruan said: ‘I should like to

hear his words, but I hate to see his face’.”!'”

“Wang Huizhi went to visit Xie Wan. Master Lin was already present among the
guests, by whom he was regarded with great veneration. Wang said, ‘Don’t you think
that Master Lin’s appearance would be still more impressive if he had kept his beard
and hairs intact?’ Xie replied, ‘Lips and teeth need each other; one cannot do without
one of them. What has the tonsure to do with spiritual enlightenment?” Master Lin grew
very angry and said, ‘To-day this (insignificant) person of mine'’® begs to cast off you
two gentlemen (as my friends)’.””’



BUDDHISM AT JIANKANG AND IN THE SOUTH-EAST 119

“When Zhi Daolin had gone to the East and had seen Wang Huizhi and his brother
(Wang Xianzhi), someone asked his opinion about the two Wang (brothers) at his

return. He answered: ‘I have only seen a swarm of white-necked crows, and heard their

noisy cawing’.”!”

“Wang Tanzhi 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'™ cloth he walks
behind the carriage of Zheng Kangcheng,'® holding the Zuozhuan under his arm. I
wonder who this bag of dust and dirt may be’!”'®!

“Since Master Lin did not (want to) be acquainted with Wang Tanzhi, the latter com-
posed 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’.”'®?

“Wang Yizhi despised Master Lin. (His father) Wang Shu said to him, ‘Don’t imitate

your elder brother (Wang Tanzhi)! Your elder brother himself is not equal to him’.”'%3

Wang Tanzhi, in spite of the anti-clerical purport of his essay, entertained relations
with other priests, as we shall see below. His personal antipathy against Zhi Dun may
have been strengthened by the fact that Zhi Dun was one of the great Zhuangzi spe-
cialists of his time. Wang Tanzhi himself was a staunch Confucianist, an admirer of
Xunzi and Yang Xiong, and he shared the opinion prevalent among the traditionalists
that the study of Zhuangzi 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.'® Zhi Dun’s exegesis of the chapter “Wandering at
Leisure”, Xiaoyao you 383&3l, the famous first chapter of Zhuangzi, seems to date
from his early years. According to a passage in SSXY, he discussed the meaning of
this chapter with He Chong’s partisan Feng Huai) {18 (cf. above, p. 107) at the
Baima H & monastery at Jiankang,'® i.e., very probably during his first stay at the
capital in the years 340-343. Some years later, when he came to Kuaiji, he likewise
won the esteem of Wang Xizhi, then governor of Kuaiji, by expounding at his request
his ideas about this chapter.'®® This discussion must have taken place before 353, in
which year Zhi Dun as one of Wang Xizhi’s regular guests'®” was present at a poetical
gingtan gathering at the latter’s estate'®—the same meeting that was immortalized
by Wang Xizhi in his elegiac “Preface to the Collection (of poems composed at)
the Orchid Pavilion” Bi5££FF, which would become one of the classical examples
of literary composition, and, as written down by himself, at the same time the most
famous work of Chinese calligraphy.'®® We shall have to say a few more words about
Zhi Dun’s Zhuangzi exegesis below, when speaking about his activities in the field of
Dark Learning and Buddhist thought.

In 362, when emperor Ai ascended the throne, Zhi Dun was summoned
to the capital by imperial order—something which from this period onward
becomes a regular practice. Here he remained till ca. 365, at the time when
Huan Wen’s power reached its highest point. He does not seem to have enter-
tained any relation with the dictator himself, but Huan Wen’s commissioner
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at the capital, the much-feared Xi Chao, was one of his most prominent
lay adherents. At the capital Zhi Dun expounded the smaller version of the
Prajiaparamita ((817#%) in the Dongan ¥ % monastery, where
“clerics and laity were filled with admiration, and courtiers and private persons gladly
submitted (to his words)”.!*

Shortly before emperor Ai’s death, in 365, he wished to retire again to the moun-
tains of the “Eastern Region”. It is characteristic of his semi-official position at
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 with-
draw from the capital; the text of this curious document has been preserved in his
biography in GSZ."! The actual request is here preceded by a long introduction
in which Zhi Dun 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 govern-
ment in accordance with the xuanxue principle of “non-activity”.
In the first paragraph of his memorial Zhi Dun stresses the virtues and purity
of the monastic life:
I, Dun,'”> bowing my head, say: Devoid of talents I have presumed to long for the man-
ners (of one living) beyond this world, and I have been unable to whip (my horses) on
from the rear, thus failing to realize the spiritual transformation. The righteous duty
of the Sramana is modelled after the saintliness of the Buddha: it is to cultivate (?)
purity'* 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”.'** Attuned to the music which
has no sounds he finds harmony in contentment; earnestly practising the (virtue of)
piety which consists of tenderness and love, 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 1=,

After this curious mixture of Dark Learning, Buddhist morality, Confucian ethics
and rhetoric, Zhi Dun 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 Zhi Dun’s first stay at the capital; his arguments closely agree
with those brought forward at that occasion by his friend He Chong:

“He (the monk) cherishes a submission (to law and authority) which is not outwardly
manifested, thus from afar guarding against (the evil consequences of) former lives. He
draws upon an integrity which is not connected with any (official) status, thus acting with
(seeming) insubordination and yet not regretting it. That is 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 ways, ascertain his (inner) feelings of
submission and allow him to abstain from the formal acts of reverence. Thus (such rulers)
have caused (the creed) to prosper anew, age after age”.

Then comes a most interesting passage in which Zhi Dun commends Buddhism
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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its zenith, and, in spite of Zhi Dun’s connections with Xi Chao, he seems to have
entertained very close relations with the leader of the anti-Huan faction, Xie An.'”> Of
course he could not speak freely, but the implicit warnings addressed to the emperor—
as usual, disguised as historical allusions—are very 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 as it was in Confucius’ times, when the authority of
the state of Lu had been grasped by the three great families of Meng(-sun) F[#4],
Shu(-sun) ] and Ji(sun) Z=[#R], the latter of whom did not hesitate to usurp the
royal or ducal privilege to perform the sacrifice to the Tai mountain (cf. LY IIL. 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 Jin” 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), to remove
the “evil imprecations of (the liturgist) Chen Xin”' and to follow the great plan (of
Virtue) which was “the prayer of Qiu”,"’ to keep away from the mud of small by-
ways and trot the level highroad with a free rein. Under such circumstances “the Tai
mountain will not be defiled by the (sacrilegious) sacrifice of the Ji clan”, and, (as a
result, the gods) “will attain Unity and thereby become divine”.!® It is only upon the
Round Hill that the (legitimate) ruler may perform the sacrifice (to Heaven),' 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 and gods) 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 Jin (dynasty) will be a dwelling-place of
supreme and all-pervading (virtue).>®

But how can the practice of government, which includes the administration of
capital punishment, be harmonized with the precepts of Buddhism, the first of
which is “not to kill”? A basic dilemma, for which the Chinese concept of the ruler’s
“non-activity” provided a most convenient solution. Already Fotudeng is reported
to have said to the Hun ruler Shi Hu, when the latter in 343 AD was killing some
of his relatives with his own hands: “The rule is that one should not personally
inflict chastisement, for this would run counter to the (principle of) compassion.
How could it be that the emperor with his own hands administers a punishment?”?!
The laws must be applied, and the application of capital punishment in accordance
with justice has no evil karmic consequences for the ruler. At another occasion
Fotudeng said to the Xiongnu 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 kings lies in their being reverent in their persons and obedi-
ent in their hearts and in glorifying the Three Treasures. It lies in not making cruel
oppressions and not killing the innocent. As to the rogues and irresponsibles whom
the civilizing 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 an evil deed, they must be punished. You
should execute only those who should be executed and punish only those who
should be punished”...?”> The same problem forms the subject of an interesting
conversation between emperor Wen of the Liu-Song dynasty and the Indian preacher
Gunabhadra in 431 AD.?® In the same way, Zhi Dun says in his memorial:

“Be constantly non-active, and the myriad beings will revert to the origin; hold to
the Great Image,”™ and all the world will move on spontaneously. As to the regula-
tions of the State (such as) the application of capital punishment, there are the vari-
ous 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 auto-
matically executed (without any karmic consequences for you). In this way you will
(be able) far and wide to apply the instruments of the State (/A%%) 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’!”2%

Quite in accordance with the official procedure, the emperor granted Zhi Dun permis-
sion to leave by an edict. The description of the farewell party given to Zhi Dun by
the leading members of the metropolitan aristocracy (in GSZ, and more extensively in
S$S5XY) shows his enormous popularity and at the same time delightfully illustrates the
intentional disregard of etiquette which was en vogue in these circles:

“When Zhi Daolin returned to the East, the worthies of the time all saw him off (at a
banquet)®® at the Zhenglu pavilion.?” Cai Xi had arrived first, so that his seat was near to
that of Master Lin. Xie Wan came in later and sat down somewhat farther from him,
and when Cai had stood up for a moment, Xie moved to the latter’s seat. As soon as
Cai had returned and saw that Xie had occupied his place, he lifted Xie up together with
his cushion, threw him over the ground and sat down again on his own place. Xie’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 Cai: ‘Sir, you are a strange man. You almost broke my
face’. Cai answered: ‘Sir, as a matter of fact, I did not mind your face’. Thereupon both

men paid no attention any more to (this incident)”.?%

“Such was the way in which he was venerated by the worthies of his time”, the
GSZ adds.*”

Zhi Dun returned to Kuaiji; he died in the Shan mountains in 366 at the age of
fifty-two.2'9 His scholarly friends at the capital became his biographers: Xi Chao wrote
an essay /5 about him, the famous Confucian historian Yuan Hong =7 (328-376)
wrote a laudatory inscription $4%, a certain Zhou Tanbao J&2% an eulogy £, and
Sun Chuo “characterized” him in his collection of epigrams the Daoxian lun i&& i
where he put him on a par with the great Zhuangzi commentator Xiang Xiu.?!! His
fame as a preacher and scholar was still alive when, some years after his death, the
painter-“recluse” Dai Kui #Z (died 396) passed along his grave at Kuaiji and said:

“Though the sounds of his virtue are still near, the trees near his tomb have already
grown dense. We may only hope that the spirit ### remains forever, and does not per-
ish, sharing the fate of the material (body) 5&5&".2!2
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Zhi Dun’s teachings.

Like his senior contemporary Zhi Mindu, Zhi Dun is known as the founder of one of
the so-called “schools” of early Chinese Buddhism. Like the other “schools”, it was
a particular method of exegesis (yi ) to define the concept of Emptiness %= as found
in the Mahayana sutras, and the relation between this Emptiness and the phenom-
enal world, the latter being comprised by the term “(visible) matter” & (ripa). The
exegesis connected with the name of Zhi Dun is known as that of “Matter as Such” or
“Identity with Matter” Blf22%. Of his writings®" 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”.>*

“I hold that ‘matter as such is Emptiness, and that matter does not (need to) be elimi-
nated (in order to reach) Emptiness’.?!> These words express the highest (Truth). Why
is this? The nature of matter is such that matter does not exist by itself;?'® 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”.?'

“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 45 in order to become matter?”.2!3

All this is none too clear. The idea seems to be that matter (as pars pro toto for the
five skandhas, 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 Zhi Dun’s theory forms an amalgamation of secular and Buddhist thought. Xiang
Xiu and Guo Xiang already categorically denied the existence of a creative power
or a permanent substance behind the “things” #]: “There is nothing which can cause
the things to be things” #J#)#& 4.2 All things spontaneously exist by themselves.
Zhi Dun’s theory represents a Buddhist elaboration of this idea. According to the
Buddhist principle of interdependent causation, “matter” and “knowing” (i.e., the
skandhas, which, unlike Xiang-Guo’s “things” %, include all mental phenomena) do
not exist “by themselves”. In fact, they can neither be pronounced to be existent nor
non-existent; they exist as ephemeral moments in the process of causation, links in an
eternal chain of cause and effect which has no other substantiality than that of causa-
tion itself. According to Zhi Dun, this principle of causation, this conditional state is
what is meant by Emptiness. Hence Emptiness is not anything apart from “matter”,
a substrate of which “matter” would be a manifestation. It is simply identical with
matter: “Matter does not need to be eliminated in order to reach Emptiness”.

Strictly speaking, Zhi Dun’s exegesis comes closer to the Hinayanistic
point of view than to that of the Mahayana principle of universal Emptiness.
There is a considerable difference between his interpretation of Emptiness as
being the conditional nature of all “matter” (i.e., the principle of “combination
of primary and secondary causes”, hetupratyayasamagri K#F1%) and the
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Mahayana concept of Emptiness which reduces all phenomena and notions, includ-
ing that of causation itself, to a phantasmagoria. For this reason Zhi Dun’s theory
was severely criticized by Sengzhao in the early fifth century for not being drastical
enough; according to this first Chinese Madhyamika specialist, Zhi Dun 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 Zhi Dun’s teachings. Much more
informative than these few cryptic fragments is Zhi Dun’s “Preface to a Synoptic
Extract of the Larger and Smaller Versions (of the Prajiiaparamita)” X\t LB 1) Fe
which has been preserved®'—an important document which allows us to define more
exactly Zhi Dun’s position in Dark Learning and early Buddhist thought.

In accordance with the custom of describing the essential purport of a scrip-
ture in the opening lines of the preface, Zhi Dun first defines the Prajiiaparamita as
the transcendental Wisdom by which the Saint attains “the highest non-being”
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 Prajiiaparamita is the deep treasury of ‘All Wonders’,*?? the mysterious origin of

all Wisdom. It is the path followed by spiritual rulers, the (mystic) reflection ¥ achieved

by the Tathagata. 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 to make knowing
function”.??

However, this insight is not sufficient. The student must eliminate all concepts, includ-
ing those of prajna itself and of the ten stages of the Bodhisattva’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 a nomenclature which belongs to?** a still
insufficient (understanding); the (concept of) prajiia-knowledge is born from a name
which is (only) the outward manifestation 3 of the doctrine. Therefore: when words
are used, then “names” are born; when the doctrine is provisionally established (by
words), then knowledge becomes associated (with definite things). Thus knowledge &
(as expounded in the scriptures) is associated with definite things, whereas the (high-
est) Reality & remains unmanifested; “names” 4 are born from objects,??> whereas the
(highest) Principle # is beyond words. Why is this? The highest Principle is dark and
(empty like) a ravine, in which (everything) is reduced to a state of being nameless.
The state of being nameless and beginningless constitutes the Substance of the Way
8,2 %4, whereas (the realm of the Saint’s manifested activities) where ‘there is noth-
ing that may be done, and nothing that may not be done’?*® constitutes the attentive
(attitude) 1E of the Saint. When the Saint by this principle of (compassionate) attention
responds to the movement (of the world), then he cannot do without expressing (his

doctrine) in words”.??’

All this is a Buddhist elaboration of ideas which we found already in the
works of earlier xuanxue thinkers: the necessity to “forget the symbols in
order to grasp ideas” (Wang Bi), or to see through the ad hoc rules of the

doctrine, the Sage’s “traces” i, in order to reach his inner wisdom, “that by
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which the traces are made” At LLiZF (Xiang-Guo). It is a clear example of hybridiza-
tion, where the Buddhist pattern of prajiia (inner Wisdom) versus updya (“‘moyens
salvifiques”) has merged with the Chinese distinction of the immutable inner mind
of the sage and his ever-varying precepts and teachings. Zhi Dun’s terminology is
much influenced by that of Xiang-Guo. In this preface we even find the same
peculiar use of suoyi...frLL..., “that-by-which...” in various combinations;
expressions of this type are characteristic of Xiang-Guo’s philosophical vocabu-
lary, there as here serving to denote the “substance”, the source, versus its outer
manifestations (cf. above, note 34):
“One must clearly see that-by-which (the Saint) expresses (the 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) Enlighten-
ment has been forgotten, then Wisdom is complete”.??

“To preserve (Wisdom) by (consciously trying to) preserve it {7*F-{F is not (the
right way) to preserve it; to long for Non-being "7 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 F7LUJE; they know that to preserve (Wisdom) is to pre-
serve it, and nobody knows that-by-which it is preserved FTLATE”. 2

The central topic in this mixture of Mahayana doctrine and xuanxue is the person of
the Saint or Sage % A, the Perfect Man 2 A, 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 teach-
ings 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 reason-
ing. This truth is denoted by the term /i # “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 abstract significance, the
Chinese concept of cosmic or natural order having merged with the Buddhist notion
of transcendental Truth, Suchness (tathata).*° This major contribution of Buddhism
to Chinese thought, which had far-reaching consequences, is for the first time attested
in the following very important passages:
“Hence Truth # is different from (the world of) change #, and change is different
from Truth; the (manifested) doctrine is different from the Substance # (of Wisdom,
the inner mind of the Sage), and Substance is different from the doctrine. Therefore the
myriad changes and transformations (of the phenomenal world) take 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 it can endlessly 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 because 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)
will get hold of all (these different sounds) by one and the same reverberation;
(in the same way) the myriad beings may stimulate /& the Saint, and the Saint will
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also respond to them by (one and the same state of) stillness . Hence it is clear 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”.?%

“(People) only know that the doctrine is created by the Perfect Saint, but they do not
know that-by-which he (expounds the) doctrine ...”.>3

The ideal state is one of mental lethargy in which all emotions and conscious thought
have been eliminated, the utter “forgetfulness” = of the Saint. Here Zhi Dun comes near
to Zhi Mindu’s theory of the “non-existence of (conscious) thought”, for also to him the
concept of “non-being” E or “emptiness” seems to have been an inner experience:

“In utter non-being %M (even) the Mystery has been forgotten; because the Mys-

tery (i.e., the highest Truth of non-being) has been forgotten, there is no mentation
ﬁf;[;x”.zzét

P

This is the state in which, as Zhi Dun says: “being and non-being are naturally oblit-
erated together, and the low is no more since the high has been forgotten”*—the
ideal which here is denoted by terms like “obliteration of the spirit” =, “absence
of mentation” #.[» and “utter obliteration” = 3.

The evaluation of Zhi Dun’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 tathata rendered in xuanxue terminology
by expression like, “utter non-being” &, the “Mystery” X, “Truth” or “Order” #
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 Chuo ##%, one of Zhi Dun’s
prominent lay followers, says: “(On the one hand) it is non-active #%s, and therefore
empty and still and spontaneously (existing), and (on the other hand) universally
active Ef~ % and therefore spiritually transforming the myriad beings”.*® Although
this synthesis of “being” and “non-being” on a higher plane of truth is not quite with-
out precedent in medieval Chinese thought—some passages in Wang Bi’s Daode
Jjing 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 xuanxue, had by this time become
the field of activity of a new type of people, the cultured clergy, of which Zhi Dun
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 bureaucracy, and ideal government and the means to realize it remained
the central themes of their speculations, however unworldly these may seem to
be at first sight. With the rise of the clerical intelligentsia in the early fourth
century, xuanxue was transplanted from the bustle of worldly affairs into the
relative seclusion of the monastic life, and here for the first time it became detached
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from the problems of social and political thought, to be amalgamated with certain
elements of Mahayana Buddhism. This detachment from problems of secular thought
and this stress on spiritual values and religious experience, unprecedented in Chinese
history, is directly connected with the ideals, the theory and the practice of the monas-
tic life. The autonomy of the religious community in the Confucian state has been of
momentous importance socially and intellectually; the emancipation of metaphysical
thought from social and political philosophy, never realized in the circles of secular
literati and politicians, took place and could only have taken place in the a-social
and un-political community which the sangha claimed to be. Thus the beginnings of
metaphysical thought in China are as much a social as a spiritual phenomenon, being
organically connected 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 Zhi Dun must be
regarded as typical products of the monastic life. It is not impossible that these state-
ments 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 “dhyana”, which during the earliest period of Chi-
nese Buddhism formed the most important aspect of the religious life, had certainly
become less predominant in 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 Zhi Dun, and hardly any with
the cultured laity. However, meditation and trance belong to the regular practice of
the monastic life, and, moreover, Zhi Dun appears to have devoted some attention to
these techniques, since he wrote a commentary to one of the basic dhyana scriptures
of the archaic period of Chinese Buddhism, the Anban shouyi jing Zfi%<F =182 The
definition of “emptiness” as an inner experience points in the same direction. That this
was indeed his interpretation follows clearly from a passage of the Fengfa yao 5155,
a treatise written by Zhi Dun’s lay follower Xi Chao %, about which we shall speak
more in detail below. Xi Chao says:

““Emptiness’ is an expression for ‘having forgotten all feelings’; it is not a term for
(something spatial like) an office or a house. ‘Non-being’ is actually non-being (and 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 (being and non-being), then there is mystic emancipation Zf#”.2%

In one of his poems Zhi Dun himself describes this experience as the state “when
matter-as-such R[lf is spontaneously empty, emptiness and being mingle their mani-
fested traces, and both obliteration = and knowledge become free from reflective
activity”.>* Passages like these are not rare. Again and again the picture is obscured
by a profusion of rhetoric verbiage and literary clichés, and we shall probably never
know to what extent they conceal or express any real personal experience.

Zhi Dun’s world-view, like that of the other prominent gentry monks
and laymen of the South-East, was no doubt predominantly intellectual; it
was a pursuit of Wisdom rather than a devotional creed. The latter aspect is,
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however, not quite absent. In GHMJ XV we find a number of “eulogies” & by
Zhi Dun, extolling the qualities of several Buddhas and Bodhisattvas, rhetorical
products with little content and even less inspiration. However, one of these is
devoted to the object of Buddhist devotion par excellence, the Buddha of the
“Western Paradise”, Amitabha. The eulogy is preceded by a short introduction in
which Zhi Dun speaks about the happy country of the West named Anyang Z&
“Peaceful Nourishment” (Sukhavati) 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 Zhi Dun, Sukhavati seems to have been an ideal society,
a kind of Buddhist counterpart of Dao Yuanming’s utopian peach-garden:

“in this country there is no arrangement of royal regulations, ranks and titles. The Bud-
dha is the ruler, and the three Vehicles are the (state) doctrine”.?*!

More interesting are, however, the last phrases of this introduction:

“Whosoever in this country of Jin, in this era of sensual pleasures,*** serves the Buddha
and correctly observes the commandments, who recites the Scripture of Amitabha,*
and who (furthermore) makes a vow to be (re)born in that country (of Sukhavati)
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, Dun, born at this late time,
(can only) hope to follow the remaining traces (of the doctrine), and I do not dare to
expect that my mind is bound for that spiritual country. Hence I had a painting made
by an artisan, and erected this as 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 (I adore like) Heaven” >

Apart from a late tradition which connects the beginning of the Amitabha cult
with the name of the early third century Buddhist scholar Wei Shidu i+ (cf.
above, p. 78),2* 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 Amitabha
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 concen-
tration we find around 370 AD at Xiangyang where Dao’an assembled a number
of his disciples before an image of Maitreya and made a vow to be reborn in the
Tusita heaven,*® and in 402 AD on Mt. Lu where Huiyuan performed an analogous
ceremony with 123 lay followers before an image of Amitabha.*’

Finally something may be said about Zhi Dun’s interpretation of Zhuangzi’s first
chapter, “Wandering at Leisure” i#3&# (cf. above, p. 119). This chapter consists
of some ten parables, all of which serve to illustrate the contrast between the
great and the small, the supreme freedom of the Daoist adept and the narrow views
of those who suffer from “mental blindness and deafness”, who are fettered by utili-
tarian considerations and by the rules of society and who therefore cannot follow
him in his “wandering at leisure”. It is a glorification of the Daoist Ubermensch as
opposed to the “small man” of the world: the giant bird Peng which soars up to the
sky versus the cicada and the quail which laugh at him and go on hopping around
among the brushwood; the superior hermit Xu You versus emperor Yao, the wise
master Lian Shu and the pedestrian and unbelieving Jian Wu; the mighty yak
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“which is as large as the clouds across the sky, but which cannot catch mice” and the
nervous weasel which leaps about for its prey and finally dies in a trap.

There can be little doubt that Xiang Xiu and Guo Xiang in their famous com-
mentary have completely misunderstood or falsified the basic purport of this chapter.
To them, each being, great or small, noble or base, Roc or quail, has its own natural
“share” 73 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 capacities and limitations which nature
has “allotted” to him. The sage has 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 are.

Zhi Dun was known as a Zhuangzi specialist; we have seen how he discussed
the meaning of the Xiaoyao you chapter with people like Feng Huai at Jiankang
and Wang Xizhi at Kuaiji (above, p. 119). According to his biography in GSZ,

“At the Baimasi (at Jiankang) he used to talk with Liu Xizhi #5322 (unknown else-

where) and others about Zhuangzi’s chapter on ‘Wandering at Leisure’. (Someone)

said: ‘Everyone following his own nature is to be considered as (wandering) at leisure’.

Zhi Dun objected: ‘This is not true. The nature of (the tyrant) Jie and (the robber) Zhi

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

(L)

leisure”.” Then he withdrew and composed a commentary on the Xiaoyao chapter which
was unanimously admired and followed by all literati and experienced scholars”.

Zhi Dun’s commentary on the Xiaoyao 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 Zhi Dun’s glosses are quoted by Lu
Deming FE{EBH (Lu Yuanlang [EJCEHA, 550-625 AD) in his Zhuangzi yinyi
JET35 .2 There is furthermore a passage from his Xiaoyao lun i83&3%, quoted
in the commentary to SSXY IB/19a, which may serve to give us an impression of his
new interpretation. Here Zhi Dun most emphatically rejects the opinion of Xiang Xiu
and Guo Xiang. For him the ideal is the Perfect Man £ A, symbolized in Zhuangzi
by the giant bird Peng; the Saint who “avails himself of the right (course) of Heaven
triumphantly, and roams around endlessly in perfect freedom”; this is “the highest
satisfaction” £ /&, different from the vulgar kind of happiness which is the result of
following one’s nature, a mere “being satisfied by what (seems) satisfactory (to each
individual)” JE AP E.

It is necessary to view Zhi Dun’s interpretation against the background of
Buddhist thought. In the first place, Xiang-Guo’s essentially non-moral conception
of a society in which every member is justified to lead any kind of life, provided
that his actions agree with his “natural” talents and inclinations, obviously militates
against the Buddhist picture of a universe dominated by moral law. Secondly, the
rigid deterministic pattern of Xiang-Guo’s philosophy according to which “what
we do not, we cannot do; what we do, we cannot but do” is irreconciliable with the
Buddhist idea that the human personality is susceptible to improvement, and that
Saintliness, the state of Zhi Dun’s “Perfect Man”, can be reached by means of a
process of mental discipline, morality and devotion.
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The latter point was, indeed, regarded as characteristic of Buddhism. A passage
in SSXY, which contains a (rather cryptic) remark about Buddhism by Zhi
Dun’s patron, emperor Jianwen, significantly begins with the words “Accord-
ing to the Buddhist scriptures, Saintliness can be reached by spiritual purification
(HEBR ) 220

The highest “Perfect Man” is the Buddha. Not the Man but the Myth; in the
works of early Chinese Buddhist authors, just as lokottaravadin as their Indian
Mahayanist contemporaries, the Buddha is the embodiment of Truth, the com-
pletely dehumanized abstraction of Wisdom. The eternal Buddha residing in his
dharmakaya has merged here with the ideal of the xuanxue Sage who “embodies
the Way” #83&. A remarkable sketch of the Buddha Sakyamuni’s life in xuanxue
terminology, written by Zhi Dun as an introduction to an “Eulogy on the Buddha”,
has been preserved;?! it is to some extent analogous to other philosophical-poetical
descriptions by early Chinese Buddhist authors such as we find in the Mouzi and in
Sun Chuo’s Yu Dao lun.** A translation of the 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.

Zhi Dun’s most prominent lay followers.

Zhi Dun’s biography in GSZ speaks of his “hundreds of disciples”, but only a few of
these monks are mentioned by name in our sources; we shall revert to them below.
Much more is known about his lay followers. The main sources (GSZ and SSXY) show
him conversing with some 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 the “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 gingtan 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 Zhi Dun 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®? seem
to have been very superficial, and, as we have seen above, there is some ground to
suppose that Zhi Dun himself was opposed to his dangerous dictatorial policy. On the
other hand Xi Chao #f#8 (336-377), one of Huan Wen’s closest collaborators, was
a personal friend and devoted follower of Zhi Dun. The other prominent danapatis
around Zhi Dun, who, like he, were active at the capital and in the South-East, were
He Chong (cf. above, p. 109) Yin Hao E&i#% (died 356), Sun Chuo #&f# (ca. 300-380),
Wang Qia T4 (323-358), Xu Xun #F#) (dates unknown; mid. fourth century), and
finally Zhi Dun’s illustrious patron Sima Yu 7]/, king of Kuaiji, who entertained
friendly relations with Zhi Dun and Zhu Daogian before and during his short reign as
emperor (Jianwen, 371-373).

Yin Hao had already made acquaintance with the sinicized Sogdian (?)
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preacher Kang Sengyuan F¥{ii at the capital (cf. above, p. 102). However, his
most intensive contact with Buddhism seems to date from the dark last years of
his life (353-356) when he had been disgraced, reduced to the rank of a commoner
and banished to Xin’an in Western Zhejiang at the instigation of his rival Huan Wen
(cf. above, p. 111). According to the SSXY he studied there the different versions of
the Prajiiaparamita, 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 Zhi Dun (who at that time was living in the Shan mountains, some
hundred miles North-East of Xin’an). He never succeeded in obtaining the master’s
explanations.”* Another passage tells how Yin Hao at Xin’an “greatly read Buddhist
scriptures”, and understood all of their contents except the numerical categories
(i.e., groups like the five skandhas, the twelve nidanas etc.), and how he asked for
information concerning these points whenever he met a Buddhist monk.? 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
SSXY reports how he remarked upon seeing a Buddhist satra: “Truth ¥ must still be
higher than that there!”.”¢ Elsewhere we read that he objected against the literary
form of the Prajiiaparamita scriptures (and nobody who is familiar with these will
blame him); to his taste the larger version (Moksala’s Fangguang jing HOERE) was too
prolix, and the smaller one (Lokaksema’s Daoxing jing 581T7#%) too concise. He pre-
ferred to study the VimalakirtinirdeSa #fEEZ5#8 with which he became acquainted
after having read the larger Prajiiaparamita, and which he probably read in Zhi Qian’s
early third century version (T 474).257

The popularity of the Vimalakirtinirdesa, one of the most admirable products of
Buddhist literature, among the fourth century Chinese intelligentsia is easily explain-
able. In the first place this sitra is a kind of dramatized exposition of the doctrine.
The different dialogues between various groups of personages (the Buddha and the
Sravakas and Bodhisattvas, each of these again telling their own conversation with
Vimalakirti, the conversation between Vimalakirti, Mafijusri and the other Bodhisat-
tvas etc.), ably strung together in a Rahmenerzdhlung with an ever-changing scenery,
have been used to treat a great variety of doctrinal subjects. We find long passages
about the wonderful power of the Buddha and the Bodhisattva, about the superior-
ity of the Mahayana over the Small Vehicle, about the transcendent nature of the
Buddha-body, about the concept of non-duality, etc. On the other hand, all these
subjects are treated as variations and illustrations of the one basic theme of the whole
sutra: the loving and saving power of the Bodhisattva who, like Vimalakirti himself,
voluntarily undergoes the “disease of existence” for the sake of all beings. Hence this
scripture may be regarded—and has indeed been qualified—as a real compendium of
Mahayana doctrine.?® This explains why 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 became the favourite scripture of any particular school in later Chinese Bud-
dhism, as happened to other Mahayana sutras with a more specific doctrine centered
around one basic theme, such as the Lotus Siutra, the Mahaparinirvanasitra, the
Sukhavativyitha and the treatises of the Sanlun school.
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In the second place, the VimalakirtinirdeSa possesses some special features which
must have been very attractive to the cultured Chinese public in medieval times.
The dialogue—since the earliest times the literary form of Buddhist 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 dia-
logue 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 situ-
ation described in the main part of the sutra—the conversation between Vimalakirti
and his guests—must have been strangely reminiscent of their own rhetorical meet-
ings devoted to the discussion of more or less philosophical themes. Vimalakirti, the
famous householder (or, in Chinese, jushi f&=1, “retired scholar”!) of Vaisali, rich,
honoured and well-versed in debate, resembled their own ideal of the eloquent gingtan
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
xuanxue Sage; Vimalakirti’s famous moment of silence as the most adequate expres-
sion of the Absolute came near to the xuanxue concept of the ineffability of Truth and
the ideal of “silent understanding”; the frequent and able use of the paradox and of
short enigmatic statements corresponded with similar practices in gingtan.

For all these reasons the Vimalakirtinirdesa soon became one of the most influ-
ential scriptures in gentry Buddhism. Yin Hao studied it; we have already seen how
Zhi Dun’s formulation of the fundamental identity of Matter and Emptiness was
primarily based on a passage from this stutra. Zhi Dun and Xu Xun debated about
its meaning at the mansion of the king of Kuaiji;** around the same time we
find the theme of “the silence of Vimalakirti” already used as a metaphor in polite
conversation,”® and Xi Chao quotes it several times in his Fengfa yao. Finally
Vimalakirti was the subject of one of the most famous works of the painter Gu
Kaizhi Ei8.2 (345-411).26! All this seems to indicate that the work was “discov-
ered” by the cultured public around the middle of the fourth century AD.

About Yin Hao’s Buddhist studies only some isolated facts are known.
Somewhat more can be said about the Buddhist or pseudo-Buddhist ideas of
Sun Chuo ##F (ca. 300-380), a partisan and protegee of Wang Xizhi. 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 “characterization”
of persons. Some of his written miniature portraits of famous monks have been
preserved as quotations, mainly in GSZ: fragments of his “Eulogies on Monks of
Fame and Virtue” & &), “Characterizations of Monks of Fame and Virtue”
Z1EYSFIEHE, and “On Monks and Worthies” & &7fi, the latter being a critical
evaluation of, and a comparison between, some well-known clerical and secular
literati of the recent past, arranged in pairs.”®

More important from a doctrinal point of view is his short treatise entitled
“An Elucidation of the Way” Ui which has been preserved in
HMJ .* With its xuanxue 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 Learning” which was just
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at that time coming into vogue in these circles, and which Sun Chuo must have absorbed
at meetings and discussions between learned monks such as the one at Waguansi
described in SSXY IB/18a—b, where Sun Chuo is stated to have been present.

The basic theme of Sun Chuo’s Yu Dao lun is the reconciliation of the unworldly
and a-social Buddhist creed with Confucianism with its stress on social virtues:
the essential unity of “what is beyond the world” 779 and “what is within the
world” 77 . In the first section the author criticises the narrow-mindedness of vulgar
literati who hold that “the highest Virtue is exhaustively illustrated by Yao and
Shun, and the subtle words (of Truth) are completely expressed by Laozi and the
Yijing”, 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’.”?%

The highest truth is that disclosed by the Buddha. But what is “Buddha”? Sun Chuo
gives a conveniently wide explanation which is still surprisingly correct: “‘Buddha’
means ‘one who embodies the Way’” /it Z#EE 1, i.e., one who has realized
the Truth. But his further paraphrase brings us back to xuanxue: “It is the one who
reacts to the stimuli (of the world) /& in all-pervading accordance (with the needs
of all beings); the one who abstains from activity 6% and who is yet universally
active fEA~%”. 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, Nirvana 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 com-
prised, 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 (all) leaders in
government”. But karman works more faultlessly and adequately than its earthly
replica, and in order to prove this, the effective working of karman is illustrated by
means of several examples from Chinese history—a favourite theme in Bud-
dhist apologetic and propagandists literature, and an indispensable one in view
of the important role of historical precedent in Chinese thought.

In this way Sun Chuo reaches his main conclusion: “(The Duke of) Zhou and Con-
fucius are identical with the Buddha; the Buddha is identical with (the Duke of) Zhou
and Confucius! (The difference in) names merely denotes the inner and outer (teach-
ings)”. By manipulating Xiang Xiu’s distinction between i “(manifested) traces (of
the Saint)” and FT LI “(the Saint’s inner nature) by which the traces are made”, the
author reduces all contrasts between Buddhism and Confucianism to a mere difference
in expedient means. The “traces”, i.e., the manifested doctrines of the Confucian sages
and of the Buddha, diverge on account of the different circumstances under which they
were revealed and to which they were adapted, but the inner nature of these saints, the
source and motive power of their teachings, is one and the same; this inner nature is
the fact of “being awakened” &, i.e., “Buddha”.
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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 Filial Piety
2, constitutes the highest perfection of this virtue.

It is interesting to note that syncretism, the tendency to harmonize various doc-
trines, was applied by Sun Chuo as much to Daoism as to Buddhism. This appears
most clearly from a short fragment of his “Eulogy on Laozi” 1% quoted in
Chuxie ji, where he applies to the Daoist saint almost the same words which are
used in his Yu Dao lun about the Buddha: “Old (Master) Li 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 extraordinary”.?

Wang Qia Ti5 (323-358) was the third son of Wang Dao; around the middle of
the fourth century he was living in the East as governor of Wuxing % (N. Zheji-
ang). He also had some contact of a doctrinary nature with Zhi Dun. The table of
contents of Lu Cheng’s Falun mentions some pieces of correspondence between him
and Zhi Dun about the latter’s treatise Jise youxuan lun B13% 25 in which Zhi Dun
had expounded his theory about the relation between “Matter” and Emptiness. One of
these documents, a letter by Wang Qia, has been preserved in GHMJ.*¢ As is usually
the case with this kind of literature, the letter mainly consists of polite phrases and
clichés. Wang Qia 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)”. It is interesting to note that he, as a true Chinese scholar, demands
“scriptural evidence” #1243, for although the Master in his “Guide to the Dao-
xing (jing)” JEfTHENF 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?”

Xu Xun #50%7 was one of the great gingtan virtuosi and the most famous com-
poser of five syllable poems f1 5 #F of his time.?®® Around the middle of the fourth
century he lived as a retired scholar at Kuaiji. He belonged to the group of aristocrats
around Xie An and Sima 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.?® He figures at gingtan meetings at the mansion of Wang Meng F & —one
of Zhi Dun’s oldest friends—and as one of Zhi Dun’s guests at the Western Monastery
FE=F at Kuaiji;?”* another passage (translated above, p. 118) shows Xu Xun and Zhi
Dun as antagonists in a doctrinal tournament on a Buddhist subject (according to the
commentary this was the Vimalakirtinirdesa) at the mansion of Sima Yu.

The most important devotee and student of the Buddhist doctrine among
Zhi Dun’s lay followers was no doubt Huan Wen’s powerful confidant
Xi Chao ZB#E (336-377). He was mainly active at the capital (where he terror-
ized the court), and here he must have become acquainted with Zhi Dun. His
intense admiration for Zhi Dun is especially mentioned in his biography;’!
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it appears also from his “letter to a friend” preserved in GSZ,*”* in which he extols
the master’s virtues. On the other hand Zhi Dun esteemed Xi Chao very highly,
and used to speak about him in very praising terms.?”?

Xi Chao’s family is very interesting from a religious point of view, as it was
strongly influenced by both Daoism and Buddhism. It is of course probable that here
the Daoist sympathies of the family prepared the way to Buddhism; the Wang clan
from Langye, which had also some fervently Daoist members and which played a
role of paramount importance in the earliest history of gentry Buddhism, forms an
analogous case. Xi Chao’s father, Xi Yin £81% (313-384), was an adherent of the Dao-
ist “doctrine of the Heavenly Master” Kfifli&, and no doubt a highly valued member
of the Daoist community, for he was extremely rich.?”* However, his Daoist sympa-
thies did not prevent him from consulting the famous Buddhist physician-monk Yu
Fakai T1%Bf when he was ill.?” Xi Chao’s paternal uncle Xi Tan Zf2 is also said
to have been fervently Daoist,?’® although his personal name (Tan = dharma) seems
to have some connection with Buddhism. This is certainly the case with Xi Chao’s
nephew who had the purely Buddhist name of Sengshi f§fi (‘“Sanghadana™); in 377
the latter succeeded the childless Xi Chao as the head of the family.””” One of Tan’s
sons, Xi Hui % (died 403), is mentioned in GSZ as a friend of the monk Daozheng
iH%, j.e., the former magistrate of the (Tibetan) Former Qin and patron of Buddhism,
Zhao Zheng #1F . Thus we have here again a clear case of Buddho-Daoist “family-
tradition”, which may have been one of the most important factors in the early spread
of gentry Buddhism.

Xi Chao is, as far as we know, the only one among these gentry-devotees whose
cuvre 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 Zhi
Dun’s views against other theoreticians.?”

One of his most important writings, a long treatise entitled Fengfa yao
7215 EL, “Essentials of Religion”, has fortunately been preserved in HMJ XIII 86.1—
89.2. It is an extremely valuable text, a kind of Buddhist catechism composed by a
prominent layman of the earliest period of gentry Buddhism. It shows to what extent
these persons understood or (what is at least as important) 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 knowl-
edge into their traditional Chinese world-view. In view of the importance of this docu-
ment for the doctrinal history of early Chinese Buddhism, a complete translation of the
Fengfa yao has been given in Appendix B at the end of this chapter.

Two other prominent /iterati who both made their career in the service of Huan
Wen may be mentioned here: Luo Han #£& (ca. 310-280; biogr. JS 92) and Sun
Sheng #25% (302-373; biogr. JS 82). Luo Han was a xuanxue scholar of some renown;
Sun Sheng is mainly known as an historian: his works included the Weishi chungiu
BEFK in 20 ch. and the Jin yangqiu BF5FK in 32 ch. Luo Han wrote a short
treatise on rebirth, the Gengsheng lun 5434, which has been preserved in HMJ V
together with a letter with objections by Sun Sheng and Luo Han’s answer (for these
documents cf. above, p. 16, nr. 7). Of Luo Han no direct contacts with Buddhist monks
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are known; Sun Sheng appears to have known Zhi Dun (SSXY 1B/ 17a). However, we
can hardly regard either the one or the other as a Buddhist. Luo Han tries to reconcile
the process of transformation as expounded in Xiang-Guo’s Zhuangzi commen-
tary 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., “souls”) 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 “scientific” justification of the
theory of rebirth the Buddhist element has been reduced to a minimum; the author
seems to have heard about the 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 prob-
able that Sun Sheng belonged to the anti-Buddhist camp; in any case he was anti-
xuanxue. This attitude appears from a fragment of his Weishi chunqiu®®® where he
attacks Wang Bi, and still more clearly from his pro-Confucian and anti-Laozi essay
entitled Laozi yiwen fanxun %f%¢f /3 which, though included in GHMJ V,
contains no trace of Buddhist influence.

We must also mention another retired scholar, Xie Fu #{#{, who had been born
in Kuaiji where he continued to live. According to a fragment of the Xu Jin yangqiu
HEZ5 he “venerated and believed in (the teachings of) the Buddhists. At first
he entered the Taiping mountains (S.E. of Shaoxing, Zhejiang) where he lived for
more than ten years, applying himself to (observing) the long fasting (periods) and
entertaining (the sangha)”. He was a protegee of Xi Chao’s father Xi Yin, the “Dao-
ist’—another example of the coexistence and amalgamation of both religions in this
family. It is very probable that Xie Fu had personal contacts with Zhi Dun, although
the sources do not mention these. In the table of contents of the Falun (CSZJJ XII)
we find mention of five letters written by Xi Chao to Xie Fu, and of the latter’s cor-
respondence on doctrinal subjects (3 =7, =) with a priest here called “the monk
Zhi” 3B A, var “the monk You” JZi# A. The first reading could refer to Zhi Dun
(although Lu Cheng in his titles regularly mentions Zhi Dun as “the master of the doc-
trine” Y%A and not as a mere “monk™), whereas “the monk Yu” could be Zhu Fayou
=5k, one of Zhu Daoqian’s disciples in the South-East. Xie Fu also entertained
correspondence with one of Xi Chao’s protegees, the famous recluse-painter Dai Kui
#{3%, likewise a Buddhist, whose melancholy remark at the grave of Zhi Dun we have
mentioned before (above, p. 122), and who no doubt also belonged to the circle of Zhi
Dun’s acquaintances.”? All these documents have been lost; all that remains of Xie
Fu’s writings is a preface to his commentary on the Anban shouyi jing Zf<F =&
(the same scripture on which Zhi Dun had written a commentary) which has
been included in CSZJJ,* and a single line from a letter to Xi Chao quoted in
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Li Shan’s commentary to the Wenxuan:*** “The Highest Truth Z# is still and mys-
terious, 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 Zhi Dun’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 xuanxue thought.

If 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 (xuanxue) and the predominantly moralistic-ritualistic (“Confu-
cian”) trends in secular Chinese thought. Xi Chao’s Fengfa 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 deeds and of compassion, moderation and purity.
Another good example of this almost purely moralistic appreciation of Buddhism
is the short description given by one of Zhi Dun’s acquaintances, the famous
historian Yuan Hong =7 (328-376 AD) in his Hou-Han ji $%#3C.** Here no
word about the inexpressible arcanum which is emptiness and non-being: Yuan
Hong 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 Zhu Daogian
and Zhi Dun.

Since ca. 340 the famous Zhu Daogian (286-374; cf. above p. 98 sqq.) was living
with his numerous disciples in the Shan mountains in northern Zhejiang, 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 under emperor Ai (362-366), when he
had been summoned to the court in order to expound the larger Prajiiaparamita. At
his mountain retreat at Yangshan {fll[1] the Buddhist gentleman-scholar transmitted
his hybrid teachings to monks and laymen:
“Sometimes he expounded the vaipulya (-siitras, i.e., the Prajiiaparamita), sometimes he
explained Laozi and Zhuangzi, so that for all those who followed and revered him the
Inner and Outer (teachings: Buddhism and secular philosophy) were combined and
harmonized”.?¢
On the base of such an amalgamation of xuanxue and Prajaapdaramita
he must have developed his own method of exegesis, his “theory” which in
later sources is called “the Variant School of Original Non-being” AR5,
One single fragment of a further unknown treatise by Zhu Daoqgian has been
transmitted. Here the relation between “fundamental non-being” A#E (“the
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shapeless emptiness out of which the myriad things are produced”) and the phe-
nomenal world is described as a temporal one, matter or the “four great elements”
(mahabhita T9K: earth, water, fire and air) being the “product” of original non-
being.”” Later authors (Sengzhao, Jizang) severely criticized this theory as being
utterly un-Buddhist and heterodox. We shall not speculate here about its meaning and
background; the extreme scantiness of information defies all attempts to give more
than a purely hypothetical interpretation.

Zhu Daogian’s nearest companions and disciples closely resembled their illustri-
ous master in their way of living. At the community at Yangshan not only Bud-
dhist but also secular literature and art were cultivated.

Here we find the first known Buddhist biographer Zhu Faji =%, who com-
piled the “Lives of Eminent Buddhist Recluses” #i3&7F(#, according to LTSPC
VII (74.1) a little work in only one juan, written during the reign of emperor Xiaowu
(373-397).® The SSXY commentary contains some long quotations from this work
which was devoted to the lives of prominent gentry monks like Zhu Daogqian, Zhi
Dun and other representatives of the ideal of “noble retirement” 38, suggested by
the word yi 3% “untrammeled, free and unconventional” in the title. The work was
used by Huijiao in compiling the GSZ, and it is mentioned as such in his preface. The
fact that in one of the existing fragments Zhi Dun is stated to have died at Luoyang,
and that in another passage the author does not seem to know the original surname
of his own master Zhu Daogqian*° does not inspire much confidence in its accuracy
and reliability.

Another monk in this community, Kang Fashi F&/%i#>'—his religious surname
indicates that he was not a direct pupil of Zhu Daogian—was not only an exegete
22 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 /iterati and statesmen; the earli-
est lists of famous calligraphers contain the names of such illustrious personalities as
Wang Dao, Wang Qia, Yu Liang, Xi Yin, Xi Chao and Huan Xuan. It is only natural
that the practice of this skill or art flowed over into the monastery as soon as the doc-
trine and the clergy came to play a role in the life of the cultured upper classes.

Kang Fashi is said to have held an artistic contest with Kang Xin EEHT, one of
the greatest calligraphers of his time. Kang Xin 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. The earliest references to him are found in
the Cai gulai nengshu renming Ft5%KREE A4 by the calligrapher Yang Xin ik
(first half fifth century; edited by Wang Sengqgian E{ZE, late fifth century) and
in Wang Senggian’s Lunshu 2. In the former work Kang Xin is called a “bar-
barian” # A, and we find Kang Xin and Kang Fashi (here called “the monk Shi”
#B \) treated together in one paragraph in the Lunshu.?® This is to my knowledge
the only place outside GSZ where Kang Fashi is mentioned as a calligrapher.

Copying out the text of Buddhist scriptures, in itself a meritorious religious
work regularly stipulated in Buddhist canonical literature, provided a new
field for calligraphy, in which the satisfaction of piety and the joy of artistic
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work were combined. Kang Fashi’s calligraphed manuscripts of sttras were
highly valued;** the same is said about copies of Buddhist sutras executed by Xie
Fu (above, p. 136) and by a certain Xie Jing #{#&# who is further unknown.?*

Then there was Zhu Daogian’s pupil Zhu Fayou =% &, whom the master espe-
cially instructed in “Abhidharma”.”¢ It remains obscure what kind of Abhidharma
text(s) is meant; we must probably think of the short excerpts and siitras contain-
ing series of classified terms and concepts (8, “numbers”, as they were called),
such as had already been translated by An Shigao and his school. The monumental
Hinayanist summae theologiae, which were not known to the Chinese before the very
end of the fourth century, are of course out of the question.

Zhu Fayou excelled in memorizing these difficult and extremely technical texts;
interesting are the words which Zhu Daogqian 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 Sakyamuni would once more arise (in the realm) of the Great Jin, 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 Rajagrha).*”

Zhu Fayou probably entertained some contact with Xie Fu (cf. above, p. 136); later
he founded his own monastery in the Shan mountains, the Fataisi £ Z3F.

Activities in the field of speculative thought are reported of Zhu Daogian’s disciple
Zhu Fayun “Z=%#8 who excelled in the study and exegesis of the larger Prajiiaparamita
(77 7¢#%). He seems to have been the same person who in later sources®® is called
Zhu Fawen “Zi£3H, and who there is credited with the introduction of the “theory of
the Non-existence of (conscious) Thought” /L3, which had somewhat earlier also
been propagated by Zhi Mindu (cf. above, p. 100). Nothing is known about the rela-
tion between these two theoreticians or between their ideas. Of Zhu Fawen’s (or Zhu
Fayun’s) treatise “On the Non-existence of Thought” /[>#3# only one short passage
is known in two slightly different versions, both fragments being quoted by Anchd
(cf. note 298) from a probably sixth century anonymous work (the Shanmen xuanyi
[F922#%) which in turn quoted Fawen’s essay. Here the idea is developed that the
tenet of the “non-existence” of matter is only taught in the scriptures as an expedient
means, a pious trick, in order “to stop (the activity) of the inner mind (of the student)”,
and that existence, being endowed with visual form, must have reality. “Non-being”
(i.e., Emptiness) is not an objective fact, but merely denotes the mental state when “the
things of the outer world are no longer present among the inner feelings”.*”

Much less information is available about disciples of Zhi Dun. The two masters
themselves no doubt knew each other. According to a well-known story in SSXY, Gaoyi
shamen zhuan and GSZ, Zhi Dun once sent a messenger to Zhu Daogian and asked the
latter’s permission to buy a small mountain-ridge near the Yang mountain from him
(or, more probably, from Zhu Daogian’s monastery on that mountain, as the actual
owner of the grounds). Zhu Daogian sent the messenger back with the famous answer

“When you come, you shall have it at once. Who has ever heard about (famous

hermits like) Zhaofu and Xu You buying a mountain to live in retirement?”3*
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Later Zhi Dun wrote a letter to a certain “monk from Koguryo” mif#iE A
(the first mention of Buddhism in connection with this Korean kingdom), part of
which is quoted in GSZ; here he extols the virtues and talents of Zhu Daogian, men-
tions his former missionary activities at the capital and describes his present life
of teaching and exegesis on the Yangshan.**! Finally we find Zhu Daogian together
with Sun Chuo present at a debate between Zhi Dun and an unknown monk from
the North, but this debate took place at the capital in the Waguan monastery, i.e.,
in the years 364/365, when both masters were at Jiankang.?> All this proves that Zhi
Dun and Zhu Daogqian 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 Zhi Dun’s disciples; the sources contain a
few names of monks, and little more than that. We hear of a certain Faqian 3% %, Zhi
Dun’s very gifted companion, who died shortly before the master, i.e., ca. 365. Zhi
Dun, who esteemed him very much, was broken by grief; the story as told in SSXY
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,
Zhi Dun wrote a kind of philosophical elegy entitled Qiewu zhang VJf&Z using
traditional literary themes to suggest his feelings of distress and loneliness. A
similar cliché-reaction is attributed to Zhu Fatai at the death of one of his favourite
disciples.’®”

One of Zhi Dun’s pupils, whose name is unknown, was the author of a commentary
to the Siramgamasamadhisitra, the preface of which has been preserved in CSZJJ.3*
The commentary consisted of Zhi Dun’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 xuanxue terms of the purport of this still very influential
sttra. 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 Zhi Dun’s wisdom and
insight, and mentions in passing the basic subjects of his teachings:

“The brilliance of the Sramana Zhi Daolin’s religious mind &[> surpasses that of (any
person of) former generations; his spiritual insight has sprung from his heavenly (natu-
ral) constitution. By the superior clarity (of his intellect) and penetrating understanding
he mysteriously reflects upon (the truth of) the “Emptiness of Matter” 2 (cf. above,

p. 123); starting (his investigation) from the destiny (as determined) in the past, he

orderly exposes (the meaning of) the Three Vehicles (cf. above, p. 118)”.3%

The masters of Yuanhuasi.

In the fourth century AD there was in the Shan mountains another centre of
gentry Buddhism, different from and even rivalling with those of Zhu Daogian
and Zhi Dun, but as much as these entertaining close relations with the cultured
laity. This was the Yuanhua monastery JL#:=F, founded early in the fourth century
by Yu Falan Ti%ff from Gaoyang &% (northern Hebei) and his disciples Yu
Fakai %M and Yu Daosui Ti8:%.

The sources say nothing about Yu Falan’s teachings (about his dates see
Ch. II note 135). However, his two famous disciples were both specialized in



BUDDHISM AT JIANKANG AND IN THE SOUTH-EAST 141

the Prajiiaparamita, whereas Yu Fakai also studied the Lotus sitra, and in this they
may have followed the example set by their master. On the other hand, Yu Falan’s
biography speaks of his great endurance and energy in practising ascetism and dhyana
in the mountains. Most interesting is his last journey; after having settled on the
Shicheng Shan A ¥%(1] in the Shan mountains, he felt the urge to obtain more com-
plete 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 Yu Daosui; it is
worth nothing that in doing so they took the southern route, via Jiaozhou. At Xianglin
Sk in Indo-China both master and disciple fell ill and died; Yu Daosui was then only
thirty years old. With the northern monk Kang Falang Fi%EH from Zhongshan (cf.
ch. II note 204) who somewhat earlier went to Central Asia, they are the first known
Chinese “pilgrims” after the pioneer Zhu Shixing. Most of the earliest Buddhist travel-
lers did not go farther than the Buddhist centres at the Central Asian oases; Yu Falan
and his pupil are, as far as we know, the first pilgrims who tried to reach India.

Yu Daosui had been a real gentleman-monk of the type of Zhi Dun. He was,
beside an expert on the Prajiiaparimata, “a clever debater”; after good gingtan
fashion he had been “characterized” by his master’® as “noble and simple, refined
and sincere, with the manners of the Ancients” E&ZEH T A2 .

Moreover, like the more famous Yu Fakai, 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,*” but among Chinese monks Yu Daosui and Yu
Fakai are the first who are said to have excelled in medical science.

Yu Fakai (ca. 310-370) was Yu Falan’s most brilliant disciple. Around 362, shortly
after his successful escape from the hands of the metropolitan police (cf. note 138), he
enlarged the Yuanhua 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 anec-
dotes about his medical cases are told in the sources.® Quite in accordance with the
principles of Buddhism—which professes essentially to be a “therapy”—he used to
justify his medical profession as “to elucidate the Six Perfections (paramita) in order
to eliminate the (mental) disease of the four evil ones (FU/& the klesas, the skandhas,
death and the god Mara), and (at the same time) to investigate the nine kinds of pulsa-
tion JL{% in order to cure the maladies of wind and cold, and thereby to benefit oneself
as well as others — how would that not be permissible?”.3

Yu Fakai professed to transmit the art of the early fourth century Indian thau-
maturge and missionary Jivaka &% who ca. 306 had come to Luoyang,’'* but his
diagnosis and therapy were essentially Chinese. In any case, this knowledge served to
open the doors of the highest gentry to the preacher who, in the words of Sun Chuo,
“propagated the doctrine by means of (medical) art” DIEfifAL%L (the term shushu,
normally reserved for various other, mainly mantic, arts, here evidently refers to medi-
cine). Among his lay patrons we find Xie An, Wang Tanzhi (for whose less amical
relations with Zhi Dun see above, p. 119) and, some years later, emperor Ai (reigned
362-360).

Here, at the Yuanhuasi and at the Lingjiusi #&&ZF which he founded
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afterwards, Yu Fakai developed his own “theory”, by which he came into conflict with
Zhi Dun and the latter’s theory of “Emptiness of Matter” or ‘“Matter as such”. This ten-
sion between the two main centres of gentry Buddhism in the South-East led to vehe-
ment debates between the Buddhist masters and between their respective lay adherents.
Yu Fakai’s theory is in later sources called the “School of Stored (Impressions
of) Consciousness” & 5%. As usual, the theory was embodied in a short treatise; of
this work, named “On the Double Truth of Delusive Consciousness” ik — 3,
one passage has been preserved:
“The Triple World is the abode of the Long Night £ (of birth and death); conscious
thought /[, 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. At that time
(the mind), fully enlightened, ‘has nothing from which it is born, and yet there is noth-

ing which it does not produce’.”!!

Various factors in this theory may be distinguished. Zhi Dun emphasized the idea that
the absolute as the immanent reality in all phenomena is to be found in the phenom-
ena as such (E1f2), so that the latter do not need to be eliminated in order to reach
the absolute (FEE{HZ%)—a standpoint which clearly foreshadows the Madhyamika
tenet of the virtual identity of samsara and nirvana, samvrti and paramartha. Yu
Fakai in his theory stressed another aspect of Mahayana thought: the idea of maya
%L, the utterly illusory nature of all dharmas. In doing so he uses the simile of the
Long Night (dirgharatra, here literally translated and interpreted as £1%, although
the Sanskrit word, esp. as an adverb dirgharatram, is commonly used to denote “(for)
a long time”): the long sleep during which all beings are lost in anxious dreams. Yu
Fakai may also have been inspired by the famous series of similes (upamana Vi, nor-
mally nine or ten) which in Mahayana literature are often used to suggest the illusory
nature of all dharmas: “like a magical illusion %], a dream %, an echo %, a shining
(reflected image) ¢, a shadow 5%, a metamorphosis 1V, a bubble 7K1, an image
in a mirror $ 4%, a mirage Z4#F %%, the moon reflected in the water 7K /1 F 312
In opposition to this Long Night in which consciousness (i here probably
for vijiiana) creates a world of dream-images, Yu Fakai poses the state of mental
enlightenment &, 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 Daoism. Parallel with 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 Zhuangzi:
“How can I know that the dead do not regret their former clinging to life? Those
who dream of carousing may in the morning wail and weep; those who dream of
wailing and weeping may in the morning go out to (enjoy themselves with) hunting.
When dreaming, they do not know that they are dreaming; in their dream they
even (try to) interpret their dreams. Only when they are awake, they realize that
they dreamed. Thus there is (also) a Great Awakening K2, and only then we
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shall know this Great Dream. ... Confucius and you are both dreaming. That I call you
dreaming is also a dream. This saying may be called a paradox...”’"

Like all early Buddhist theoreticans, Yu Fakai still recognizes the existence of a
permanent spiritual principle # in man, which is polluted and darkened by the
influences of the world. This base of future enlightenment is to be purified and lib-
erated from the fetters of the body, and eventually it will be mystically “darkened”
E on a higher plane of existence, but not extinguished J# or eliminated 7. Zong
Bing /A (375-443), whose Mingfo lun A3 (ca. 433 AD) shows the influence
of Yu Fakai’s ideas,>* still holds that the dharmakaya %5 means “pure existence of
the spirit” without any material support.’'> Yu Fakai’s “awakened” spirit is merely
another way of stating this basic concept in early Chinese Buddhism, a form of
atmagraha 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 Zhi Dun and
Yu Fakai, enhanced by their geographical proximity; during a certain period both
centres must have been situated at the Shicheng f13 mountain in the Shan region,
Zhi Dun at Qiguangsi #5¢tSF and Yu Fakai at Yuanhuasi. We read how “Yu Fakai
used to quarrel with Zhi Dun about the (latter’s) theory of “Emptiness of Matter”; (at
these debates) He Mo T2 (elsewhere unknown) from Lujiang E{T elucidated Yu
Fakai’s objections, whereas Xi Chao from Gaoping 1=°F formulated Zhi Dun’s expla-
nations: (the documents pertaining to this controversy) have all been transmitted”.*'®
Another passage speaks of a quarrel between Zhi Dun and a certain Fawei {5/, a
disciple of Yu Fakai who was sent by his master to Shanyin [l1f& (in Kuaiji) where
Zhi Dun at that time expounded the smaller version of the Prajiiaparamita, probably
at the mansion of Sima Yu.?'” Zhi Dun’s most important lay helper was Xi Chao; Yu
Fakai counted among his partisans the elsewhere unknown He Mo, and probably also
Wang Tanzhi, whose opposition to Zhi Dun may have more personal than ideologi-
cal motives. The correspondence between Xi Chao and Yu Fakai mentioned by Lu
Cheng’"® was no doubt devoted to this subject of controversy; the documents referred
to in the passage which we translated above may have been these letters.

Zhu Fachong.

Somewhat later, in the second half of the fourth century, another learned monk
named Zhu Fachong “Zi%£5%%" was also active in the Shan region, at the Gexian
Shan B (L, where he led the idyllic life of a scholarly recluse. He used to con-
verse with the well-known retired gentleman Kong Chunzhi fLi%.2% whose life
forms another good illustration of the yinshi [&1 ideal. Like Zhu Fachong and
other companions mentioned in his biography, he “by nature loved the beauty of
mountains-and-water”; he roamed through the mountains of Kuaiji, refused all
official posts which were offered to him, and devoted himself together with Zhu
Fachong to “wandering beyond (the world of) men” A#MNZiiE. The poetic words in
which they described their arcadic pleasures (quoted in GSZ) eloquently testify of the
new function and significance which the monastic life had obtained in gentry circles.
Fachong was important as an expert on the Lotus siitra. He was, as far as we know, the
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first Chinese who wrote a commentary on this scripture: the Fahua yishu
EEEZEG in four juan,® which, like practically all early Chinese Buddhist com-
mentaries, has been lost.

Masters of Huqiu Shan and Ruoye Shan.

Finally we must mention two other centres of Buddhism in the region East of the
capital: the Huqiu Shan JEfr|ll North-West of Wu (Suzhou, S. Jiangsu), and the
Ruoye Shan #HB[1] (South of the modern Shaoxing, Zhejiang). The most prominent
Buddhist master, active at both centres, was Zhu Daoyi Z3E= (ca. 330-440);*2 as
a disciple of Zhu Fatai =347k he had been living at the capital during the period of
ca. 370 to 387. Zhu Daoyi 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 Danyang FH% (East of
Nanjing) 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 Ruoye Shan together with another scholarly recluse,
the monk Bo Daoyou (see below). The prefect Wang Hui =& (the youngest son
of Wang Dao) built for him the Jiaxiang monastery Z#£=F and made Daoyi 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,’” 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 (##F = karmadana) of nine
provinces”. It was probably here that he developed his “theory” which in later sources
is called the “School of (phenomenal) Illusion” £J{L.7%. In the only fragment of his
treatise “On the Double Truth of the Spirit” f —Z 3@ which is known, he states that
all phenomena (1%, dharma) are illusory and form the “worldly truth” 3%, whereas
the spirit fl, as the base of wisdom and enlightenment, is not “empty” but, on the
contrary, the principle of the highest truth (33—%2); but for the “spirit” there would
be nothing which would “become enlightened”.*>* No further information is available,
and for us it is difficult to see in how far this theory differed from other contemporary
methods of exegesis. Towards the end of his life Zhu Daoyi returned to his native Wu,
and died ca. 400 at the Huqiu Shan.

Around the same time we find at the Huqiu Shan the psalmodist Zhi Tanyue
FZ&# % one of the last preachers of Indo-scythian origin in China. Little is known
about him. His family lived at the capital; as we shall 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 Xiaowu (reigned 373-397). Zhi Tanyue introduced a new way of
chanting Buddhist verse which became very popular; he composed a number of Bud-
dhist hymns in six-syllable lines /< EMH which were still current at the beginning
of the sixth century .32

At Ruoye Shan we find since ca. 365 the monk Zhu Fakuang “:iBE
(327-402).377 His family was of northern origin, hailing from the very ancient
Buddhist centre Xiapei T~4F in northern Jiangsu, but living at Wu. Here
Fakuang had contact with Xie An before he came to the region of Kuaiji
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and settled at Ruoye Shan. His activities form an interesting combination of
medical-exorcising practices and Buddhist devotion. The latter aspect appears from the
fact that he was a specialist on the Lotus sitra and the Sukhavativyiha, always recit-
ing these two scriptures wherever he went. At Ruoye Shan he kept in his monastery
a statue of the Buddha Amitabha (made by a clerical artisan named Zhu Daolin
“Z3E[%), probably as an object for mental concentration. On the other hand, he knew
a great number of “divine spells” of curative power, and healed many patients during
a pestilence in the eastern provinces. At Ruoye Shan he conversed with some of Zhi
Dun’s lay followers, notably Xi Chao and Xie Fu. Under emperor Xiaowu (373-397)
he was summoned to the capital, where he died in 402.

Another interesting figure at Ruoye Shan is the monk and “retired scholar”” Bo Daoyou
B R, also native from the East (from Shanyin [l[f& near Kuaiji), whom we have
already mentioned in connection with Zhu Daoyi. His biography speaks about his skill as
a calligrapher and about his idyllic life in the mountains. He invited Zhu Daoyi to Ruoye
Shan, and there they roamed around, “‘enjoying themselves with (Buddhist) scriptures and
calligraphy” LI E H 2. 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 Bo Daoyou to Zhu Daoyi as quoted in GSZ:

“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. Every-

thing 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 /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

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 anachoretes.

In the immediate neighbourhood of all these gentlemen-monks, and yet both practi-
cally and doctrinally moving in a different world, there were what we would call the
“anachoretes”; the “old men in the mountains” who in caves and solitary mountain
hermitages perpetuated the tradition of dhyana practices, thaumaturgy and shamanism.
A few passages in GSZ allow us some glimpses of the life of these masters who together
with small groups of disciples devoted themselves to trance and ascetism, meanwhile
stirring the imagination of the population by their alleged supernatural powers and their
occasional missionary activities among tigers and local mountain spirits.

There was the dhyana master Bo Sengguang F{g who used to remain in
trance during seven days at a stretch. Fifty-three years long he lived on the
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Shicheng mountain in his hermitage, the Yinqiusi F&fF 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.**

There was also the contemporary thaumaturge and exorcist Zhu Tanyou
= Z{, who, like Bo Sengguang, entertained regular contacts with ferocious animals,
mountain spirits and Daoist immortals. At some date during the period 376-397
he was requested by the court to avert the influence of an “evil star”. After five days
of exorcising (probably by chanting dharanis; 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.*!

Miraculous stories of the same type are told about the dhydna master Zhi
Tanlan &/ from Qingzhou &/ (Shandong), who at the end of the fourth
century settled in the Shan mountains, and later moved to Shifeng #5"% (near the
modern Tiantai X% in W. Zhejiang).?*

All this obviously belongs to another level of Chinese Buddhism. It is the mixture
of Buddhist elements not with xuanxue and gentry ideals but with Daoist religion
and other popular cults—the mixture which from the earliest times down to the
present day has formed the Buddhist or pseudo-Buddhist creed of the illiterate
population. Here no direct contact with the cultured laity, no Dark Learning nor
gingtan, no scholastic, literary or artistic activities, but tales of miracles and ascet-
ism, trance and ecstasy which are signally absent from the biographies of fourth
century society-monks like Zhi Dun and Zhu Daogian.

In the North, under the foreign rulers, the shamanistic aspect remains very
important even in the highest circles; it completely dominates the court-Buddhism
preached by Fotudeng and other missionaries around Shi Le and Shi Hu, and
even at the much more sinicized courts of the Former and Later Qin (Fu Jian and
Yao Xing) the magical power of both the priest and of the great Spell which is
the doctrine itself are much more emphasized.

It cannot be doubted that the South has been more creative. Here the fourth century
forms the heroic period of Buddhist speculative thought, “exegesis” (&%), whereas
the North from the last decade of this century onward is characterized by an enor-
mous activity in the field of translation (which actually from Han times onward had
been a typically northern phenomenon, Zhi Qian—of northern origin, but active in
the South—being the only important exception). The later “exegesis” which came
to flourish in the school of Kumarajiva at Chang’an 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
Sengzhao remains a problem. They had certainly undergone the stimulating influ-
ence of the new literature translated and orally elucidated by Kumarajiva, but
their basic ideas and concepts as well as their method of argumentation still form
a continuation of the earlier types of Buddhist xuanxue such as developed by
Dao’an at Xiangyang and no doubt from there transplanted to Chang’an.

These basic ideas and patterns of thought which remain characteristic of
Chinese gentry Buddhism as a whole appear for the first time in the writings
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 foregoing pages.
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In the meantime, other forces were at work at the capital Jiankang. There, in
the immediate surroundings of the emperor and the seat of the central government,
a typical southern court-Buddhism developed. It became more and more entangled
in the intrigues of the leading cliques and factions at the court, and around the
end of the fourth century it appears to have gained considerable political power
and influence. This again leads in the first years of the next century to a renewed
clash between the Buddhist Church and the secular government, represented by
the dictator Huan Xuan.

At 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 Bud-
dhism 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 half 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 Zhu Daogian, Zhi Dun, Yu Fakai
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 Jiankang, and who played an important role in the development of
metropolitan Buddhism. These are Zhu Sengfu “Z{Z#; (ca. 300-370) and Zhu
Fatai Zi£1K (320-387); both were of northern origin.

Zhu Sengfu® was a refugee from the North who had arrived at Jiankang in the
second decade of the fourth century. The GSZ must be wrong where it reports that at
that time he already took up his residence at the Waguansi, for this monastery was
not built before 363/364. It is probable that after that date he moved to the newly
founded monastery where Zhu Fatai also came to live after 365, and that it was here
that the debates between the two masters took place. Like practically all prominent
gentry-monks of the period, he was a specialist in the Prajiaparamita (Fangguang
Jing RS and Daoxing jing i81T#%), and his explanations of these scriptures were
highly esteemed by the monks at the capital. “Master (Seng-)fu’s way of studying the
subtleties (of the Prajiiaparamitd) is most excellent, and none of us can match him
(in this)”, as a certain monk Daosong & wrote in a letter’** to Dao’an, who at that
time was probably still living in the North.

Zhu Sengfu was mainly active in the field of exegesis; he wrote commentaries on
the scriptures mentioned above, and took an active part in the doctrinal disputes of
his day. A theory (unknown from elsewhere) is said to have been popular in clerical
circles at Jiankang at this time, according to which “the spirit has a (material) form
JZ, and its (substance) is merely more wonderful (#¥: mysterious, refined) than that of
the myriad things (of the visible world)”. To counter this view, Zhu Sengfu developed
in his treatise “On the Formlessness of the Spirit” f#fZ5 the theory that the spirit
#, being wholly without form and immaterial, is an everlasting principle, different
from and lying beyond the realm of limited entities.>* By this he is said to have van-
quished the “materialist” heretics among the clergy at the capital.

Zhu Sengfu seems to have made a great impression on Zhu Fatai who
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shortly after 365 arrived at Jiankang with a great number of disciples. It is quite
probable that Zhu Fatai’s own version of the “theory of Fundamental Non-being”
A4 (about which nothing specific is known) was influenced by or resulted
from their debates at the capital which he mentions in a letter to Dao’an.** That
Zhu Fatai was influenced by Zhu Sengfu’s ideas (in which, to judge from the
only surviving fragment of his treatise, the concept of the “spirit” #f was of great
importance) is the more probable since Zhu Fatai is said to have expounded Zhu
Sengfu’s theory in several letters to Dao’an; the documents in question had
already been lost at the beginning of the sixth century.’’

Zhu Fatai (320-387)**® came from Dongguan ¥5& (the modern Yishui J77K
in central Shandong). As a young man he had studied together with Dao’an at Ye
under the famous thaumaturge-missionary Fotudeng, the (probably Sogdian) court-
chaplain of the Hun rulers Shi Le and Shi Hu.

In or shortly after 349 he left Ye and followed the then already famous Dao’an
on his peregrinations through the northern and central provinces. When Dao’an
with his host of followers finally fled to Xiangyang (365), he sent Fatai with more
than forty disciples to the capital with the significant words: “At that place there are
many gentlemen #E-f who appreciate the refined manners Efi (of the cultured
priest)”.3%

At Jingzhou (near Jiangling L% in Hubei), Fatai fell ill, and was respectfully
treated by the governor Huan Huo**® and attended by Huiyuan, whom Dao’an had
sent for this purpose from Xiangyang. The delay at Jingzhou was, moreover, enlivened
by heated debates between a certain Daoheng 3E1E, an adherent of the “theory of
the non-existence of (conscious) thought” /8 and Fatai’s favourite disciple Tanyi
£ —; on the second day of the debate Daoheng was vanquished by Tanyi and
by Huiyuan who also took part in it.**' According to the relevant GSZ passage, the
Xinwu theory was much en vogue especially in the region of Jingzhou. Jingzhou was
the stronghold of the Huan family for several generations, and Huan Wen’s son and
successor Huan Xuan seems indeed to have been a partisan of this theory.**

Shortly after 365 Fatai and his disciples settled at the newly founded Waguansi
at Jiankang; here he must have met Zhu Sengfu (see above) who made a great
impression on him. Fatai soon became very popular at the capital and at the
court. His (apparently public) explanations of the Prajiaparamita were attended
by the emperor (Jianwen, 371-373), 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. Zhu Fatai 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 Non-being” A## R is mentioned. About this theme he actu-
ally exchanged some letters with Xi Chao,*** but we have no more information
about his activities in this field. Nor is anything specific known about his efforts
(alluded to in two contemporary colophons in CSZJJ)** to obtain better texts
of the monastic rules for monks and nuns. This care for and interest in monas-
tic organization which he had in common with his former companion Dao’an
appears also from the fact that, soon after his arrival at the capital, he enlarged the
Waguansi from a small temple to one of the most important monasteries at Jiankang.
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In doing this he defied with great courage the hostility of Sima Zong 7] 5%, son of
the King of Runan ¥, whose mansion happened to border on the monastery and
who therefore sabotaged the work of construction.*

Beside Buddhist studies also secular learning flourished in his school. His disciples
Tanyi and Tan’er 2 were experts on Laozi and the Yijing, in which field they are
said to have been equal to Huiyuan.**® Among his pupils we find also the young Dao-
sheng &4, who later, in the first decades of the fifth 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 Jiankang, no doubt as a result of the pro-Buddhist atti-
tude of He Chong and his partisans of the Chu 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 Prajiiaparamita) 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. Zhi Dun came to expound the smaller version of
the Prajiiaparamita at the Dongan monastery in 362, and stayed there for three
years (cf. p. 119); at his departure for the East he was provided by imperial order
with all travelling requisites.**® Also around 362 an imperial decree ordered Zhu
Daogian to return to the capital in order to explain the larger version of the same
scripture (Moksala’s Fangguang jing) in the palace,*” and at the same time the
monk-physician Yu Fakai, who four years earlier had unsuccessfully attempted
to save emperor Mu’s life, was summoned to the court to hold sermons on the
Astasahasrika, after which he was richly rewarded by the emperor with money,
silk, a carriage, and summer and winter garments.>>

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 of
course incompatible with the freedom of the monk from all worldly duties—again
the old problem of the relation between the autonomy of the religious life and the
totalitarian Confucian state! A typical case is that of Zhu Daoyi (p. 144). At some
date after 387 the prefect of Danyang was ordered by the court to summon Zhu
Daoyi, then living at Wu, to go to the capital, much to Daoyi’s displeasure. He
wrote a letter of protest in which he tried to convince the authorities of the fact that
eminent recluses must always maintain their complete freedom of movement, and
that those who have chosen the religious life must be left in peace, the more so, since
the court just now actively stimulated the flourishing of Buddhism. “For if now
(the government) demands that they be inscribed in the registers, and puts them
to work together with the normal population (#&/), then it is to be feared that the
itinerant worthies will long for the (lonely) cliffs at this age of saintly (govern-
ment), and that those who (like Immortals) rise lightly upwards will majestically
depart, never to return”. After this letter the order was cancelled.®!

Some well-known monasteries at the capital were founded at this time.
Around 364 the monk Huili #] asked the emperor’s permission to build
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a small monastery at the site of an old pottery factory at the capital, and this became
the nucleus of the famous Waguansi FL'E <F, which, further enlarged by Zhu Fatai,
developed into one of the main Buddhist centres in the South-East.*>

Another monastery, the Anlesi Z445F, owed its origin to the visionary dreams
of the monk Huishou Z47. When he arrived at the capital (ca. 365), he saw him-
self in his dreams repeatedly building a monastery in the private park of Wang
Tanzhi at Jiankang, and did not fail, though after some hesitation, to report the
workings of his subconscious mind to the owner of the park. Wang Tanzhi allowed
him to build a little chapel in the garden. Huishou remained active, for as a result of
further prophetic dreams the domain of the Anlesi soon comprised the whole garden
of Wang Tanzhi, to which the adjoining parks of the prefect of Danyang Wang
Ya 4, the prefect of Dongyan Liu Dou £ and the prefect of Yuzhang Fan
Ning 722 were added in due order. In the early sixth century, when Huijiao com-
piled the GSZ, it was still one of the most splendid monasteries at the capital.’>?

Emperor Jianwen (Sima Yu 755 £, 320-372) before as well as after his acces-
sion to the throne was much interested in Buddhism. We have already mentioned his
contracts with and admiration for masters like Srimitra (p. 104), Zhu Daogian and
Zhi Dun (p. 106, 117, 118. 130); he was also a friend of Zhu Fatai whom he repeat-
edly invited to explain the Astasahasrika at the palace.’>*

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 (for 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 Tangyi & & (the present-day Liuhe 7S& near Nanjing) named Qu
Anyuan HiZ5E to go to the Buddhist master Zhu Fakuang (cf. p. 144) at Ruoye
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” #kE. This
phenomenon had occurred on February 18, when “Mars receded into the constel-
lation Taiwei”.?>> 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, then at the height of his power. He discussed its meaning
with Xi Chao, and it may well have been this fervent Buddhist who persuaded
the emperor to consult Fakuang.’® We have seen how some years later, under
emperor Xiaowu (373-397), an analogous request was directed to the exorcist Zhu
Tanyou ZZ, (p. 146). Both emperor Ai and emperor Jianwen also made use of
the magical practices of Daoist masters (the former’s death was even caused by
an excessive dose of Daoist “elixir of immortality”); here again both creeds exist
side by side.*” However, Jianwen’s interest in Buddhism was primarily philosophi-
cal; he was a well-known gingtan scholar who excelled in “Dark-Learning”.**®

According to Falin,®® emperor Jianwen ordered the building of a
sanctuary of great size and beauty “at (the site of) the old Changgan pagoda”;
Changgan T was the name of a suburb a few /i south of Jiankang.
The old Changgansi is mentioned in GHMJ*® in a probably legendary
account of the finding of a miraculous statue as early as the xianhe era
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(326-335), ca. forty years earlier than Jianwen’s reign. The new temple mentioned
by Falin must be identical with the three-storied pagoda where according to GSZ*!
the monk Huida Z£i# discovered several relics of the Buddha.

However, it was under emperor Xiaowu (373-396) that Buddhism scored its
greatest successes at the court. The emperor was only ten years old at his acces-
sion; till 376 the (pro-Buddhist) empress-dowager Chu (p. 109) acted as a regent.
The emperor’s principal consort empress Wang (360-380) had the clearly Bud-
dhist personal name of Fahui %% (“Dharma-jia”).’*2 She was a younger sister
of the general Wang Gong F4% (died 398) who under this emperor became

very influential at the court, and of whom it is said that

“he fervently 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 sighed

in anger. Even when going to his execution (in 398) he still recited Buddhist sttras”.*®

At the death of Zhu Daoqian in 374 the emperor (c.q. the empress-dowager Chu)
decreed to contribute 100.000 cash to his funeral.’** Both the act and the amount of
money given at such occasions seem to have become customary in this period, for
when in 380 Zhu Fayi (cf. p. 99) died, the emperor bought for 100.000 cash the Xin-
ting hill #72f# to bury him, and had a three-storied pagoda erected on his grave,
and in 387 he contributed again 100.000 cash to the funeral of Zhu Fatai.**® Several
other favourable acts towards Buddhists and Buddhism are reported of emperor
Xiaowu: an invitation sent to Zhu Fayi in 375 to come to the capital,*’ complimentary
letters to Dao’an and to the nun Lingzong 45%,%® his order to build a three-storied
pagoda at the site of a small temple near Changgansi in 391.3%
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 (for-
mally) accepted the Buddhist doctrine (i.e., the lay precepts). A vihdara was established
within the palace, and monks were invited to dwell in it”.>

This statement about the emperor’s official conversion is corroborated by the
GSZ, where it is said that emperor Xiaowu at the beginning of his reign invited the
sinicized Yuezhi Tanyue 2 &% (cf. p. 144) to the capital where he subsequently
“received from him the five rules for laymen i, and honoured him as his
master”.?"! Likewise he is said to have “served” the Chinese master Zhu Fakuang
ZEIE (327-402; see above, ib.) whom he summoned to the capital.’”?

It may have been after the establishment of the vihara within the palace that
some Buddhist scriptures found their way into the imperial library. In any case we
read in the table of contents of the Qilu -k, an early bibliographical work by Ruan
Xiaoxu Fr#E (523 AD, preserved in quotations in GHMJ) in which the author
gives the number of books mentioned in still earlier catalogues, that according to
the (fourth century?) Jinzhong jingbu & #%# there were Buddhist scriptures in the
Jin imperial library amounting to sixteen “rolls” ( juan)—a negligeable quantity on a
total of 20.935 juan! But even in the first half of the fifth century, when Buddhism
completely dominated the intellectual life at the court, we find that according to
the Bige sibushu mulu WEUEIEREE of 431 AD (quoted ib.) the Buddhist
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scriptures in the palace library amounted to no more than 438 juan on a total of 15.074
Jjuan.?™ 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 canoni-
cal literature. People like Yin Hao, Xi Chao and Xie Fu were rare exceptions at least
in the fourth and fifth century; it is highly questionable whether among the hundreds
of interested and even devout hearers of the lectures of Zhu Fatai and Zhi Dun there
was a single one who had ever taken the trouble to read or study the texts explained
to them.

Emperor Xiaowu’s devotion must have definitively consolidated the position
of Buddhism—as a doctrine and as a religious organization—at 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 unques-
tionable historicity, proves that the fame of emperor Xiaowu as a dharmaraja had
already reached what was to the Chinese the very limits of the known world. In
or shortly after 395 the king of Ceylon (Shiziguo KfiFE = Simhala), apparently
impressed by the emperor’s religious zeal, despatched the §ramana Tanmoyi ZEEH]]
(*d’an-mua-.iok = Dharmayukta?)** to the Chinese court with a valuable Buddha-
statue of jade, four feet and two inches high, to be presented to emperor Xiaowu as a
token of his cordial feelings.*”® 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 yixi era (405-418), several years after Xiaowu’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 Faxian, 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
Mishasai li TVYZEE (2 Mahisasakavinaya, T 1421);° the fact that at Anurad-
hapura 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 395/405. In any case Faxian arrived at Ceylon many years 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 Jiankang, even in the fourth century AD.*”” 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 Xiaowu (for
whom the present was destined) in 396 and the first year of yixi (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 to obtain up-to-date information about the decease of a Chi-
nese emperor, and it seems very probable that the mission started a considerable
time after the year 396.37

As we have seen in our historical summary (p. 113), during the last decade of
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Xiaowu’s reign and in the first years of emperor An (397-418), the court was com-
pletely dominated by the clique of An’s uncle Sima Daozi FEEF (364-402),
whereas the opposition was represented by a military junta led by Huan Xuan 3%
(369-404) who finally succeeded in overthrowing Sima Daozi and his faction in 402.

Sima Daozi was an ardent Buddhist, and the exuberant way in which he mani-
fested 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 Huan Xuan’s
later conspicuously anti-clerical policy.

“At that time (ca. 388), emperor Xiaowu did not personally take part in the affairs of
the government; he only caroused and enjoyed himself with Daozi, conversing with old
women,*” nuns and monks in a very familiar manner. .. Moreover, (Daozi) 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...”.?%

In 389 the general Xu Yong 7742 exposed 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®! are vying with each other to enter into the cliques

and parties...I have heard that the Buddha is a spirit of purity, far-reaching intelligence
and mysterious emptiness. He has based his doctrine upon the five (lay) command-
ments (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 reli-
gious 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 people, considering the collection of riches as wisdom, which
does not agree with the (Buddhist) principle of liberality”.*%*

The texts speak repeatedly about the influence of nuns. It must be remembered that
the first nuns at the capital had been patronized by He Chong and his partisans
around the middle of the fourth century, and that the first nunneries there had been
founded by the empresses He and Chu (above, p. 109). This indicates that from the
beginning there had been a close connection between the metropolitan nunneries
and the court, notably the imperial harem.

The most striking example of the influence of the clergy at the Jin court in the last
decades of the fourth century is furnished by the activities of Miaoyin ##, a nun
of unknown origin, who under Xiaowu and An came to play 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
excelled in literary composition. .. Together with the emperor, the Great Preceptor (i.e.,
Sima Daozi), the (officials) of the inner palace and the (court) literati she used to hold
discussions and to compose literature...”.33

In 385 Sima Daozi made her an abess over more than a hundred nuns in the Jianjing
monastery f&E%<F which he had founded for her.*®* From that time onward

“people of talents and virtuous conduct, clerical as well as non-clerical, depended
on her to obtain advancement. She received innumerable gifts (from them), and
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her wealth upset the capital. She was revered and served by rich and poor alike—

more than a hundred carriages and horses (of visitors) stood daily at the gate (of her

monastery)”.3%

When in 398 the plan was made to appoint the powerful general Wang Gong
4% to the post of governor of Jingzhou, Huan Xuan feared that this rival would
prove to be an obstacle to his own plans, and so he sent a messenger to Miaoyin,
asking her to persuade the emperor (or rather Sima Daozi) to appoint the weak and
inexperienced Yin Zhongkan BZ{##H (?-399) in his place. The plan succeeded,
and in November 398 Yin Zhongkan became governor of Jingzhou, soon after-
wards to be attacked and killed by Huan Xuan who annexed his territory.3¢

Likewise, when Wang Guobao T[EE (?-387), who belonged to Sima Daozi’s
clique, felt that his position at the court had become hazardous, he made his partisan
Yuan Yuezhi {2 send a letter to Miaoyin in which she was requested to extol
Wang Guobao’s loyalty to the throne in the presence of the mother of the crown-prince.
The intrigue eventually had success, although it cost Yuan Yuezhi his head.*’

THE LAST PHASE: HUAN XUAN’S USURPATION AND THE RISE OF LU YU
(402-420 AD).

Sun En.

In 399, a war between the court clique of Sima Daozi and the military leaders in the
central provinces led by Huan Xuan had been averted by Sima Daozi, partly by force
of arms, and partly by an official recognition of Huan Xuan’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 Tai $%%, a Daoist mas-
ter from Langye, and it had immediately found many adherents not only among
the rural population in the Hangzhou region, but also among the local gentry. Sun
Tai had even been introduced to emperor Xiaowu (373-397) by Wang Ya T7,
who shared the emperor’s interest in both Buddhism and Daoism. The emperor
made Sun Tai prefect of Xin’an #% (W. of Chun’an {£%, Zhejiang) 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 (Sima Daozi’s rival) Wang Gong”, when Sima Daozi,
not convinced of the pure intentions of his curious partisan, had him and his
sons arrested and executed. Sun Tai’s nephew Sun En #2/2 fled with his army to
the Chusan archipelago from where he organized raids on the mainland from the
lower Yangzi up into Guangxi. In 399 he occupied the region of Kuaiji; the popu-
lation revolted, killed its magistrates and joined Sun En’s “long-lived” soldiers
(F4) whose number in a few days increased to a hundred thousand. Sun
En proclaimed himself “General-Chastiser of the East” and marched to the capital.
This led to a veritable “protracted war”, during which Sun En again and again
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defeated the government armies in swift campaigns, successfully avoiding all
counter-attacks by retiring with his troops to the islands before the coast. During this
war the name of Liu Yu 2/#, a commander in the army of the Jin general Liu
Laozhi 2|%£.Z, is mentioned for the first time; some twenty years later he was to
ascend the throne as the first emperor of the (Liu-)Song dynasty.

It 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 revolutionary movement and 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 Dong Zhuo’s
abortive rebellion in 189 AD had paved the way to Cao Cao’s eventual victory, in the
same way Liu Yu’s rise to power was preceded and indirectly caused by Huan Xuan’s
unsuccessful attempt to dethrone the Jin and to found a new dynasty. This happened
in the years 402/404.

Huan Xuan’s coup d’ état.

On June 28, 401 AD, Sun En suddenly appeared at Kuaiji with a huge army and ca.
thousand “towered battle-ships”, and sailing up the Yangzi, he met the army of Liu
Yu in the immediate neighbourhood of the capital. Huan Xuan, since 400 governor of
Jingzhou and military commander of eight provinces, saw his chance. He marshalled
his troops, proclaimed his intention “to protect the emperor”” and marched to Jiankang,
in spite of the fact that in the meantime Sun En had already been defeated and driven
back to his islands. Huan Xuan’s victory was ensured when the only capable Jin gen-
eral, Liu Laozhi, who had been sent against him, went over to Huan with all his troops
(March 31, 402). Huan Xuan victoriously entered the capital and had Sima Yuanxian
and, somewhat later, Sima Daozi himself executed (April 27). He then appointed his
relatives and his nearest collaborators Wang Mi T, Yin Zhongwen %3 and
Bian Fanzhi ~#i.Z to the most strategic posts, and retired to Gushu 4%k, the mod-
ern Dangtu &% in E. Anhui. From there he exercised dictatorial power, personally
deciding the most important affairs, and leaving the routine of the administration of
government in the hands of his trustees at the capital.

Huan Xuan was at first hailed as the great liberator by the courtiers and the metro-
politan gentry. However, his popularity soon waned, mainly on account of conditions
which it was beyond his power to change. On the one hand the gentry were impov-
erished as a result of the war with Sun En and, after 402, with his successor Lu Xun
[&7E 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
small mistakes, and his indulgence in luxury (he is one of the first known art collectors
in Chinese history) had made him impopular even before his usurpation, and many
members of the gentry, who foresaw Huan’s line of policy, turned from him to Liu Yu,
who was still engaged in fighting the pirates of Lu Xun.
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Huan Xuan did not wait long. On October 16, 403 he had himself appointed prime
minister 88 and King of Chu # on December 20, emperor An abdicated and
gave the State Seal to Wang Mi, to be handed over to Huan Xuan, and on January
2,404, Huan arrived at Jiankang to ascend the throne as the first emperor of the Chu
¥ dynasty. He ennobled his famous father Huan Wen posthumously as emperor
Xuanwu HH, but he had some difficulty in filling his ancestral temple with the
required number of illustrious forbears (cf. note 145). The deposed emperor An was
banished to Xunyang =[5 (N. of Huangmei %1% in S. E. Hubei).

Huan’s “Chu dynasty” did not last longer than three months. Liu Yu, well-aware
of the favourable public opinion about himself, soon took the lead in a conspiracy to
eliminate the dictator and “to restore the Jin dynasty”. When the insurgents reached
Jiankang with a small army mainly consisting of their private troops, Huan Xuan
fled with some of his nearest relatives and collaborators, first to the ex-emperor at
Xunyang, and from there to Jiangling (Hubei), forcing the debile boy to go with him.
Again defeated by one of Liu Yu’s generals (June 11), he abandoned the emperor and
fled to the East. Not far from Jiangling 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) Qin in North-West China, where they came to fill high posts in the gov-
ernment; others continued to fight in the central provinces, where the authority of the
government—from now on dominated by Liu Yu—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 Yu, when he came
back at Jiankang, did not dare to take any measures against the man who had been
the most powerful partisan and trustee of Huan Xuan, Wang Mi. Liu Yu immediately
appointed him director of the State secretariat and to the very important post of gov-
ernor of Yangzhou. The shadow of the great Wang Dao (above, p. 95), Wang Mi’s
grandfather, was still there; in spite of all ephemeral political changes and distur-
bances, the Wang clan of Langye which once had created the Eastern Jin, which had
invested Huan Wen with dictatorial power and which had assisted his son Huan Xuan
in dethroning the emperor, now again took part in restoring the dilapidated house of
Jin and, in the meantime, in preparing the rise of the new dynasty.

The conflict between Church and State in 403/404 AD.

The intermezzo formed by Huan Xuan’s coup d’état is therefore hardly
relevant from a political point of view. The reason why we have treated it
in some detail is that Huan Xuan was one of the few dictators who consciously
tried to apply a consistent anti-clerical policy, which brought him into conflict
with both the ecclesiastical leaders (notably with Huiyuan) and with the pro-
Buddhist members of his own faction. This forms the second known clash
between the temporal and the clerical spheres of influence (the first one having
taken place in 340 AD, cf. above, p. 106). The basic point of controversy was
the same in both cases; although this time the dispute about the §ramanas
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not paying homage to the ruler went farther and deeper than in 340 AD, and although
it was accompanied by other clearly anti-clerical measures, yet the Church again won
the duel. There is one document which proves that Huan Xuan’s attempts to select the
clergy and to put an end to its intrigues and corruption has been in vain. In HMJ VI
we find a apologetic essay entitled Shibo Iun ¥&§:&#, composed by the monk Shi
Daoheng BB as a reaction against another treatise written in 405 AD by two
magistrates at Jiankang, in which the authors had described the Buddhist clergy as
one of the “five subversive elements” 711 of society.*® The imaginary opponent in
Daoheng’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, Huiyuan, falls outside
the scope of this chapter, we shall treat the whole development of the controversy of
402-404 AD in the next chapter.

The last years of the Eastern Jin (405—420).

The “restorer of the Jin”, Liu Yu, inevitably became Huan Xuan’s successor.
Unlike Huan Xuan, who had directly aimed at the throne at Jiankang, 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 exten-
sive 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 Xianbei, Xiongnu and proto-Tibetan ruling families
were constantly at war with each other. In the East, the rapidly expanding state of
Wei #i, since 398 an empire under the Xianbei clan of Tuoba, undermined the power
of the successor states of Yan # (ruled by members of the Xianbei clan of Murong),
whereas in the West Yao Xing #kEl, the capable ruler of the “Tibetan” empire
of (Later) Qin ¥4 %, was engaged in fighting the armies of the Hun chieftain Helian
Bobo #i#:#Z17, who had founded the state of Daxia KE in northern Shanxi and
who was now attempting to overrun the Wei basin.

In a first successful expedition against the “Later Yan” in 408—410 AD, Liu Yu
effectively broke the power of the Murong rulers; however, he had to hasten back
to Jiankang with his armies, when Lu Xun (cf. above, p. 155) after having marched
Northward through Jiangxi from his bases in Guangdong, had reached the lower
Yangzi region and threatened to occupy the capital. Liu Yu’s great chance came in
416, when the political disturbance at Chang’an after the death of Yao Xing enabled
him to hold a large-scale expedition against the Later Qin empire. The campaign
lasted till 418. Liu Yu even surpassed Huan Wen’s former achievements by capturing
both Chang’an and Luoyang, but as soon as the main force had been withdrawn, the
defense collapsed, and both cities were taken by the Hun troops of Helian Bobo who
came to fill practically the whole vacuum left by the Later Qin.

Thus, when Liu Yu in 418 returned to Jiankang as a triumphator, the
results of these huge military operations had already been undone. But, as we
said 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 effective 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 Gong #§, who in
420 yielded the seal of state and the imperial dignity to Liu Yu, henceforward
emperor Wu of the Song dynasty (reigned 420-422).

There are some indications that Liu Yu entertained relations with the clergy.
He seems to have honoured the monks Huiyan Zf and Sengdao f3&;® the
GSZ mentions his admiring remarks about Huiyuan,**® and among the persons who
shortly before his accession fabricated “favourable omens” we find also a monk,
the §ramana Shi Facheng FE%fE from Jizhou.”' Nothing is further known
about his attitude towards the religion, and no devotional activities like the found-
ing 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 Huiyuan (404 AD)
which figures under the name of this feeble-minded “ruler” in the GSZ.

Emperor Gong, the last ruler of the Jin dynasty, reigned only seventeen months
(February 2, 419-July 6, 420).

“(Emperor Gong) 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 (when it arrived) at the Waguan monastery (at Jiankang), fol-

lowing it on foot for more than ten /;”.%>

On November 13, 421, little more than one year after he made him abdicate, Liu
Yu gave orders to have the ex-emperor killed. The dramatic scene at which the
Jin imperial lineage came to an end forms another example of the influence of Bud-
dhism among the members of the Sima family.
“When (the guardsmen) handed the poison to (the former) emperor Gong, 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

bed-cover”.3?

Concluding remarks.

Here we shall end our survey of the developments of Buddhism in the eastern part of
the Jin territory and at the capital. As far as the imperial sponsorship of the Buddhist
church is concerned, it may be useful to sum up our findings as follows.

In 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 number of cultured Chinese
monks who themselves partly belonged to gentry families. Both emperor Yuan and
emperor Ming (317-325) 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 Buddhism in the South has shifted to Kuaiji, there is a
spectacular revival of court 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
Xiaowu is converted, and a vihara is established in the palace. The last forty years of
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the dynasty (380-420) are marked by the increasing political influence of the Church
at the imperial court, a remarkable role being played by women: converted empresses,
court ladies and nuns.

In general, we have found the following types of contact existing between the
imperial family and the clergy during the period in question:

(1) polite conversation, discussion and debate; gingtan discussion and prac-
tice of literary composition;

(2) listening to sermons and expositions of Buddhist scriptures (notably the
Prajiaparamita) at court;

(3) correspondence with monks and nuns;

(4) donation of money and statues; foundation of stupas 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.
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DOCUMENTS CONCERNING THE CONTROVERSY OF 340 AD.

Chinese text in HMJ XII 79.2.12 sqq and in Ji shamen
buying baisu dengshi EWFIRERGESR T 2108 1
443.3.18 sqq.

(Introduction).

In the sixth year of the xiankang era of the Jin (340 AD), when emperor Cheng was still
young, Yu Bing, acting as a regent, considered that the Sramanas ought to fulfill their duty of
reverence to the ruler. The Intendant of the Masters of Writing He Chong and others proposed
that this should not be done. The matter was referred to the Board of Rites for a detailed dis-
cussion, and (there again) the opinion of the Scholars of Wide Learning agreed with that of
He Chong, whereas the (officials of the imperial) Chancellery, acting on a hint of Yu Bing,
opposed this. Then the Intendant of the Masters of Writing He Chong, the Vice-presidents of
the State Secretariat Chu Xia and Zhuge Hui, and the Masters of Writing Feng Huai' and
Xie Guang memorialized to the effect that the §ramanas should not (be compelled) to 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,? your servant (He)
Chong,

The Knight in Irregular Service in Constant Attendance, the first Vice-president of the State

[79.2.20] Secretariat, the Earl of Changping, your servant (Chu) Xia,

The Knight in Irregular Service in Constant Attendance, the second Vice-president of the
State Secretariat, the Earl of Jian’an, your servant (Zhuge) Hui,

The Master of Writing, the Marquis-within-the-Passes, your servant (Feng) Huai,

The Viscount of Chang’an, provisionally acting as a Master of Writing, your servant
(Xie) Gong say:

The Epochal Ancestor emperor Wu by his superb intelligence changed the mandate (and
founded the dynasty), and the Majestic Ancestor emperor Ming with his saintly wisdom was
absorbed in mystic contemplation.’ How could it be that they would not have changed the (cus-
tom of) bending the knees as regards the §ramanas of their time?* However, they did not make
them alter their (particular) method of cultivating virtue, for this is how (the ruler) agrees with
the aspirations of all men. In our humble opinion, the precedent established by the former
emperors must be followed—this is the most righteous solution.

(Edict promulgated by Yu Bing on behalf of emperor Cheng).

“From of old, the myriad regions (of the world) have different customs, and their religious
practices are hard to distinguish.’ For one who encompasses all particular (doctrines) in one
comprehensive view, there is indeed nothing remarkable (in this state of affairs). How much
less should one attach importance to such (outward acts of) decorum as kneeling and
bowing!

We must, however, realize the original intention of the ancient rulers, the reason
why they attached importance to these (acts of reverence). For how could they have
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been merely fond of the (sight of) this crouching and bowing, this idle display of bending
the knees!® This is certainly not the case.

The hierarchical order of lord and subject derives from the respect which the son owes to his
father. The establishment of laws and regulations, the veneration for rites and ranks,—how
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 (correct) 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 what lies 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 (mani-
fested), 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.

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 Jin. 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 behav-
iour 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?”

(Second memorial of He Chong, Chu Xia, Zhuge Hui, Feng Huai and Xie Guang).

“(We have received) the edict as quoted above. Your servants, stupid and shortsighted, are
unable (adequately) to appreciate the Saintly intention (of the imperial order), or to proclaim
its great meaning. Respectfully perusing this brilliant edict, we were trembling with fear and
agitation; together we have forthwith investigated its (contents) in all detail.

Whether there is a Buddha or not is a question which your servants are certainly unable
to settle. But if we investigate the scriptures which he has left behind and penetrate into their
essential meaning, (then it appears that) the five prohibitive rules (of the Buddhist layman)
virtually assist the ruler in exerting his transforming (civilizing) influence. (The Buddhist
doctrine) despises the idle splendour of fame and reputation, but values the obscurity of good
works done in secret. The practice of virtue (according to Buddhism) lies in forgetting one’s
self, and in grasping the pure and wonderful state of mental concentration.

Moreover, since its first (appearance) in Han times down to the present day, the
(Buddhist) doctrine, though subject to prosperity and decay, has never been corrupted
by weird and evil practices. As a spiritual doctrine (fflif) it has lasted longer than
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any other (creed). Whereas (malicious) imprecations are harmful, the blessings invoked (by
Buddhist priests) will always be profitable. Your servants in their naive sincerity really wish (by
such blessings) to add their single grain of dust to the soaring Tai Shan, and to moisten it with their
single drop of dew; (they wish) with their insignificant prayers® to contribute® to the perfection
of the imperial sway.

Now as soon as (the monks) would be ordered to pay homage (to the ruler), their doctrine
would be destroyed. As a result, the custom of cultivating goodness would be abandoned at
this time of Saintly (government), and vulgar practices'® would become a constant rule; this
would certainly cause (this glorious time) to be obscured by sadness and fear. It is because 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?!! They merely consider that in the course of three
eras (Han, Wei and Jin) these people (the Buddhist monks) have become even more wise
and intelligent; if now no restrictions are imposed on them, then the laws of the state will suf-
fer no 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 beg that You
will grant Your (renewed) consideration. Respectfully submitted”.

(Second edict of Yu Bing issued on behalf of emperor Cheng).

“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 speaking, they consist of'? the great and constant regulations for (the relation
between) men and spirits (gods ), and as such they may again be roughly divided into vari-
ous (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, yet 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 of) antiquity wore not intelligent, and that the (so-called) Saints
of this degenerate age'® are endowed with greater understanding.

Moreover, the trifling!* virtues of the five (Buddhist) commandments—how is it that they
roughly imitate the (Confucian virtues of) the human relationships, and yet on the other hand
dispense with (the basic virtue of) decorum and respect due to the sovereign? Important are
the Rites! Great is (the power of) Respect! All basic principles of government are comprised
by these. It is not so that the Lord of Ten Thousand Carriages (the emperor) desires to be
venerable, nor is it so that the common people of the countryside desire to be low. But if (the
distinction between) high and low is not clearly exposed, the ruler’s civilizing (activity) will
become confused. For there can be only one (principle of government); if one makes it two,
disorder will be the result.'

This is the way in which the ancient sages have established rules and administered the
empire; it is necessary to have no doubts concerning this. Persons of many-sided abilities may
select (what is good) from a wide range (of different doctrines), and may always practise it
entirely.!® 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. Is this not a far-sighted (course of
action)?

To judge from your memorial, you are actually also unable to make out whether (the Bud-
dha) exists or not. But even if you could, I would still maintain that (Buddhism) must not interfere
with government affairs. How much less can both be practised’ if (the Buddha) does not exist
at all?”
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(Third memorial of He Chong and his partisans).

“Although your servants, stupid as they are, do not understand the far-reaching purport (of
this edict), yet, in view of their respectful attention day and night and of their desire to comply
with'® the ruler’s measures, how could they stick to their narrow views and recklessly confound
the great (human) relationships? They only consider that from Han and Wei down to Jin times
nobody has ever made proposals to deviate (from the status quo, i.e., to bring the sangha under
government authority), and yet (the distinction between) high and low as well as the regula-
tions and laws have at no moment been harmed.

Now the §ramana’s observation of the monastic rules is very attentive, and as regards the

[80.2.1] practice of their rites they are completely uniform."” Their sincerity in observing 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 respect with regard
to their bodies? We have always noticed that (the monks) when burning incense and saying
prayers always put the Ruler (B%) first (among those for whom they invoke blessings), wish-
ing 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 ceremo-
nies, which (in their case) consists of maintaining the “Law” (%) 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.

“All-embracing 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 to 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”.
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XI CHAO’S FENGFA YAO i3 (“Essentials of Religion”).
Chinese text in HMJ XIII 86.1 sqq.

The profession of faith (rifarana).

The Threefold Refuge (=HF) consists of taking refuge in the Buddha, in the twelve
classes of scriptures (+=&B#%)*' and in the bhiksu-sangha, i.e., in the Buddhas of the three
times of past, present and future and of the ten directions (of the universe), in the doc-
trine of the scriptures of the three times and the ten directions, and in the sangha of the
three times and the ten directions. At every occasion of worship and repentance of sins
one must always surrender oneself full of devotion (to this triad),”? at the same time
cherishing thoughts of tenderness towards all living beings and wishing that they obtain
emancipation. What in a foreign language is called nanwu F#E (namah) is in Chinese
called “to surrender one-self to...”.”* (The word) “Buddha” is in Chinese rendered by
“awaken(ed)” #.> “Sangha” is in Chinese “the group” %.

The fives Rules (paricasila) and their karmic consequences.

The Five Rules (of the Layman) are as follows: (1) not to kill, nor to make others kill,
and always firmly to persist in this to the end of one’s life;* (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 com-
mit 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. Drunkenness is
accompanied by thirty-six evils,?® 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 false-
hood will always be respected and trusted by others; the spirit of one who is not drunk
will be clear and orderly.

The period of fasting.”’

Once having (decided to) practice the Five Rules, (the upasaka) must observe the three
(long) fasting periods in a year and the six monthly fast-(days). The three (long) fast-
ing periods in a year are from the first to the fifteenth day of the first, the fifth and the
ninth month. The six monthly fast-(days) are the 8th, the 14th, 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) eat before
noon, and when noon is past, he is not allowed to taste any kind of sweet-smelling and
delicious food. (During these periods of fasting) he cleans his mind and thinks about the
Way. Surrendering himself to the three venerable ones (the Buddha, the Dharma and
the Sangha), he repents of his sins and reproves himself, and practises the four thoughts
of general, (i.e., all-pervading, love and compassion) P4%.[..2® He keeps far from the
(women’s) apartments in order not to be ensnared by the six passions. (On those days) he
must not beat (people or animals) with a whip or a stick, or use abusive language; he must
not drive in an ox-cart or ride on horseback, or carry arms.
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As for female (devotees, updsika), they moreover must abstain from the use of per-
fume, flowers, cosmetics and other ornaments; with proper minds and decent thoughts
they 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).? Once (their) minds have been moved and stimu-
lated, 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.

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.

The Six Remembrances (anusmrti) and the Ten Good Works (kuSala-karmani).

The Six Remembrances 7</E:&* are: to remember the Buddha /& f#, to remember the scrip-
tures ‘&A%, to remember the sangha &f8, to remember charity &, to remember the
Rules ;&7 and to remember the gods &K.%!

What does “to remember the gods” mean? The practice of the Ten Good Works (cf.
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 232 are the following. With his body he must not commit the
sins of killing %, robbery ¥ or unchastity %; in his mind he must not be envious #%, spite-
ful % or foolish #E; in his speech he must not be false %5 specious f#iz5, double-tongued
MiE or foul-mouthed FM.

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
do 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, irrespec-
tive 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 “unchas-
tity”.% As applied to sensual desires, it means that outside the regular relation of 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 any feelings
of contention, hatred and jealousy.

“Spite” means that the mind harbours anger which lies hidden and coagulates within.

“Foolishness” means to have no faith in the great doctrine and to be sceptical and
ignorant as to the scriptural teachings.

What is meant by “falsehood”? It is to represent something non-existent as something
that exists, and so to fabricate vain assertions.

What is meant by “specious language™? It is glib-tongued speech, refined and adorned,
flowery but untrue.

What is meant by “being double-tongued”? It means to say different things before one’s
face and behind one’s back, and to speak about B in the presence of A (and vice-versa).

What is meant by “being foul-mouthed”? It means abusive language, or, as some
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say, to speak about (someone’s) shortcomings so that other people will take your words and
use them to blame (the person in question).

All these ten (evil) things must not even for one moment arise in (the devotee’s) mind and
thought. These then are the Ten Good Works; they are also (to be regarded as) the Ten (prohibi-
tive) Rules: the Five Rules (above p. 164) regulate the (acts of) the body, whereas the Ten Good
Works serve to restrain the mind.

The five gati.

A more or less strict (observation of these) matters is followed by a more or less heavy (kar-
mic) retribution. The whole universe* taken together is called the Triple World =5%;* within
the Triple World there are five modes of existence (“‘courses”, gati i#): (1) gods, (2) human beings,
(3) animals, (4) hungry demons,®* (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 XK, and even those who fully observe one of the Five Rules
still do not fail to become human beings. But among these there are differences between 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.”’

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 others® 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
to (the state of) hungry demons. Those whose sins have been somewhat less serious or numer-
ous, 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 =#% and also the Three Evil Courses.*

The five skandha *

(Visible) matter &, painful or pleasant sensation J&#¥, thought-and-memory E48, birth and
passing away (of mental phenomena) 43t and recollection # are called the Five Dark(ening)
elements Ff&.4

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 sensation” J#; when obtaining them
one feels happy: this is “pleasant sensation™ (lit. “tickle™) .

To think in anticipation of what has not yet taken place is “thought” f&; afterwards to recall
what has already happened is called “memory” £8.4

The rise of a thought is “birth”; when a thought passes into memory and is extinguished,
this is “passing away”.

Whatever once in the past has involved the mind is stored away and not forgotten: this is
“recollection”. After having passed through a succession of kalpas, recollection will still sprout
again in the heart. Although one is ignorant about its origin, yet it lingers at its root. At first,
it secretly develops from something infinitesimal, but in the end it becomes (huge) like moun-
tains and valleys. That is why the student must strive to be attentive in whatever he practises.

The five nivarana.¥

The Five Covering (sins) 712 are (1) desire-and-lewdness &%, (2) anger-and-spite [EE
(3) ignorance &, (4) wrong views A5, (5) dalliance HEER.
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Taken separately, “desire” means lust; “lewdness” means to be permanently addicted to
them.

What appears on the outside is “anger”; what coagulates within is “spite”.

“Ignorance” is to be bound by fetters, to come into conflict with true principles, and to be
perverse and deluded. Ignorance is the root of the causal (process of) birth-and-death; all fet-
ters begin with ignorance.

The terrible torments of hell are often a result of spite, for, as a scripture says, “the guilt of
one who kills another in a sudden fight is still (relatively) light, but for him who secretly plots
with venomous thoughts, the punishment will accumulate, eon after eon, and there is no hope

(or “final term”) of emancipation”.*

The six ayatana.®

The Six Feelings /<1, also called the Six (factors of) Decay /<& or the Six Desires 7<4X
are: the eye perceiving matter H*Zff; the ear perceiving sound H-32#; the nose perceiv-
ing odour &%7; the tongue perceiving savour &3ZW; the body perceiving (tangible quali-
ties like) fine-and-smooth & 3Z#lVE; the mind perceiving recollection. This “recollection” is the
same as the dark element (skandha) of recollection mentioned above.*

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.

It 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 animal—even the (state of) one who has gained the
Way (138) is a result of the mind”.¥’

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
at once expand throughout the universe. (Future) punishment and happiness, (bodily) form and
destination (G = gati)—there is none which does not spring from them; fortune or disaster,
shame and regret are decided in a single 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 they 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 in order
to restrain what is secondary. He does not rashly form thoughts about matters which have 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”,* or how could he, in
view of the fact that “nothing is more visible than what is secret”,*® be only watchful over his
bodily (actions without trying to restrain his thoughts)?

It is said in the separate version of the Shi’ermen jing T+ —F7#&: “What is good in a man
should always be kept hidden, but what is evil in him must always be clearly exposed”.>! It
must be remarked that the superior man “does not set his mind either for anything, or against
anything”,%? and having committed errors he will not be satisfied without having repented them.
Quite rightly he leaves to circumstances whether he should be active or hide himself; how could he
consciously strive for hiding or manifesting (his person)? But the application of the teaching (of
Buddhism) should probably be restricted to the common affairs (of average people).”
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Good works must be done in secret; sinful deeds must be confessed.

If 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 be, 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 karman) will certainly become less.

Moreover, to boast of one’s goodness and to make a display of merit is the great 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® 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”.% How much more (is this true in the case of) those in whom the virtue of altruism

[87.2.1] 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.’ 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
erroneous thoughts) in one’s heart, and outwardly cultivates a honest appearance®’ in order to
avoid other people’s criticism and to receive and gather the praise of the world, thereby violat-
ing the Heavenly principles—would in such a case one’s offense against nature not be even
more serious? Therefore Zhuangzi also says: “He who commits evil in secret will be punished
by demons and spirits”.*

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, disgrace 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) do 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

[87.2.10] his energy to this (policy of self-concealment), but in the end disaster from Heaven and material
troubles will suddenly overcome him together. All this is the result of not 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.

It is said in the Zhengzhai jing IEZE: “You may only speak about another’s hundred good
points; you must not speak about his one fault”.® If we speak about another man’s goodness,
good thoughts will be born. If we speak about his faults we give rise to thoughts of resentment,
and such thoughts, though small at first, will gradually combine and accumulate. Thus one
(thought of) goodness creates innumerable (thoughts of goodness), and one (thought of) evil
creates innumerable (thoughts of) evil.

Karmic retribution does not involve the relatives of the sinner.

The Ancients used to say: “The flourishing of (a family of) military specialists
does not last longer than three generations”,®® and (the general) Chen Ping [*F also
said: “Since I have often devised secret strategems, my sons and grandsons will
not prosper”.! The instruction to be derived from (such sayings) is truly worth
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being propagated. However, (karmic retribution works otherwise): the (tyrants of) Qi and Chu
enjoyed their (royal) heritage for many generations, whereas (sages like) Yan (Hui) and Ran
Geng never obtained a glorious recompense from their offspring (both having died prema-
turely).? All this is clearly evident from factual cases (in history), and we do not need any
deductive reasoning to elucidate this. Moreover, Gun #% was banished whereas (his son) Yu
& was raised (to the rank of minister);*® tadpoles and frogs (though related) have different

[87.2.20] forms.** That the four punishments®® do not extend to (the culprit’s relatives) has been a con-
stant 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 Qin instituted the punishment involving the whole family
5222 1,% 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 to 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 (Buhai) en Han (Feizi). Hence it is
said in the Nihuan jing JEJEFRE: “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”.®’” (Karman is such that)
the one who does good automatically reaps happiness, and that he who does wrong automati-
cally undergoes its baleful results. How perfect are these words! They agree with the heart 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 case, and always set forth its common

[87.3.1] (application) as a means to control those who 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 sages).
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 circumstances (of which
it is an expression), and who regard this as the faithful observation of right principles—is this
not (purely) external?

The inevitability of karmic retribution.

The relation between (future) punishment and perverseness and between (future) happi-
ness and compliance (with virtue) is that of an inevitable and never failing response. 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 (appreciated), and that the absence
of (any) transgression of the right principles is not always clearly manifested by a factual
(reward), must we then not ascribe this to causes in past (lives), and trace (their results) in a
future existence? Therefore he who attentively studies the principle (of karman) comes to
the conviction that (retribution, like) shadow and echo,®® is hard to impose upon; he rejects
(so-called) factual evidence and abides by what is unseen. He understands “how vast and
[87.3.10] wide the net of Heaven is”,* and therefore he expects (the eventual fulfilment of his karman)
from that which lets nothing escape, realizing the continuity of the course of destiny. (In
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this way) he blends (the causes and effects) of a myriad eons into one morning, he comprises
the three times (of past, present and future) in one mysterious unity, and sums up the final (out-
come of his deeds) as that which simply must come. How would he ever change his opinion
because of (the fact that retribution may) be more or less clearly perceptible (in the present
life), or that it may tarry a long time before (taking 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 Shi’ermen jing +—F#&: “Whenever (the devotee) imagines himself to be cor-
rect 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”.”

If thoughts of desire arise, he must consider how at birth he did not bring with him his valu-
able possessions, and how at 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, to 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).

[87.3.20]  If thoughts of anger arise, he must produce an intense (feeling of) equanimity ¥4, at the
same time maintaining the ten prohibitive rules (+7, i.e., the Ten Good Works, cf. above, p.
165).

The virtue of Equanimity (ksanti).

It is said in the Chamojie jing Z=EEVB#K: “Of all the (virtues) practised by the Bodhisattva, that
of Patience (2, “to endure humiliation™, ksanti) is 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 join-
ing issue. If he meets with anger and hatred, he will face (his opponents) with tenderness; if
he is slandered, he will not think about the evil (of their words)”.” It is also said in the Faju jing
1K “The patient heart is like earth; the practice of forbearance is like a threshold”.”” This
is because (the earth and the threshold) hold the dust and receive (all) impurities, and always
(patiently) bear being trodden upon.

It is said in the Chengju jing F{EAR: “If the other commits the four (oral) transgressions
towards you, then (this will serve to make you) realize the vices of speech, and you must
answer him with good and affable words, with sincerity and simplicity”.” The “four transgres-
sions” are those mentioned above (p. 165), viz. being double-tongued, foul-mouthed, false and
specious.

In general, if the other meets me with evil and I answer with goodness, then his heart, if
not made of wood or stone, will certainly be moved by truth. (This being so), I should only

[88.1.1] be afraid not to dwell constantly (in this attitude) and not to accumulate (the merit resulting
from this) by propagating it. For if in all matters one thinks of patience, 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 Xianzhe de jing B EERE: “What is uncomfortable to yourself, never inflict
on others”;’* (these words), if referring to the common (morality), constitute the (Confucian)
principles of “Loyalty and Consideration” £48,” and if enlarged to their highest (application)
they convey the sense of the four kinds of general (i.e. universal, sympathy) V4%,

The four brahmavihara.”

What are these four? Love 3, Commiseration 7, Joy & and Protection 7.
What is meant by “Love™? It is to consider all beings and my own person on the
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same footing and to be considerate towards others; to desire to give rest to all; to extend one’s
love (even) to the insects and to cherish feelings (of sympathy for all) without distinction.

What is meant by “Commiseration”? It is with universal love (%) to save all, with tears
like rain and a heart full of pity; it is the urge to do real works of merit performed in 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” Z##? 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 Nirvana the highest goal.

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” #EJK, one is still in the (domain of limited) “numbers” #%,”” which necessarily must
come to an end. That is why the Bengi jing A 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”.” It is also
said in the Chengju jing: “Happiness has its pain, has its end, has its toil, has its going and
returning”,” and the Nihuan jing says: “In the five gati there is no rest, only ‘non-being’ (£,
or “non-activity” % = nirvana) 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 things
fit/\Z5: gain and loss, slander and fame, praise and ridicule, sorrow and joy.®! When hearing
good things he does not rejoice; when hearing evil things he does not fear. As his faith is natu-
rally 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 result of past
causes, and that the mysterious operation of past causes is in truth (inexorable) like (the suc-
cession 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 to all wrong
thoughts,** 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 which comes spontaneously—
how could there be any (conscious agent) who makes it happen?®

Therefore, he who makes his mind tally with the spiritual Way 3 must certainly do so in
the expectation of gaining full understanding of the truth . In devoting himself to the realisa-
tion of what is far-reaching and great, and in emptying his inner (mind) and rectifying his own
person, he may have no hope to obtain any help from without: it can neither be obtained by
humble and disgraceful (practices) nor extorted by impassioned striving. This is the key to be
placed in the heart; the student must keep this (constantly) in mind.

The role of devotion.

(But now) someone may hold that, the retribution of thoughts being inevitable
like shadow or echo, one must only strive for self(-cultivation) and no more, and
that this has nothing to do with (the cult of) what is dark and abstruse. Now if we
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investigate why the doctrine originally was established, we could say that it was to make
(people) realize (the need of) striving for self(-cultivation). But for the doctrine, nobody would
understand the method of self-cultivation, and since this understanding is a result of the doc-
trine, therefore the merit (of this self-cultivation) is derived from the supernatural way (of the
Buddha). Our joyful emotion, once born in the heart, must necessarily express itself in actions,
just as when the singing is not sufficient (to express our feelings) it has to be combined with
gestures and dancing.®* Hence our feelings of worship and veneration (for the Buddha and his
doctrine) are, strictly speaking, not required by reason ¥, but the emotions cannot do without
them.
(But mere 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, with the intention
[88.2.1] 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. To 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”.®

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 Mara’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),® 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 to the world) will automatically cease to be.

Moreover, as long as one has not yet entered into the way, joy and sorrow alternate, collec-
tion 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;

[88.2.10] being together will (be followed) by separation and birth by death”.® 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”.®> Hence when the
first signs have become active (in the mind), the factual (result of thought) will follow as a
response. When ideas arise there is sorrow, when they cease there is none. Once the thoughts
are appeased, (our ways) will be smooth whatever happens, and once the emotions are
obstructed, we shall be unimpeded wherever we go.”

It follows that the source 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 will take advantage of
(our weakness), and when this happens, the inner fear will accumulate more and more. For if
one is afraid to lose, one is capable of doing anything. That is why a scripture says that “if a
strong man is afraid, then the demons get their chance”.®> But if one is really able to restrain
one’s mind by reason, so that the natural bastion is made strong inside, then men and demons
will find no crevice (to get in by), and the process of causation will cease by itself. The myriad
phenomena of existence will have no power to bind; all evil will be unable to attack.

Impermanence.

[88.2.20] The four (aspects of) what is not permanent® are the following: (1) impermanence #£¥, (2) suf-
fering ¥, (3) emptiness %%, (4) impersonality JE5 .
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That forms change from young to 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 called
“suffering”.

That all the myriad (phenomena of) being finally return to non-being is called “emptiness”.

That the spirit 1 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™” amidst “worldly splendour”.”® A deep understand-
ing of (the universal nature of) suffering is called “to see the truth (of suffering)” R: this is
to realize that to have (conscious) thought H'[» 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

[88.3.1] it”, and again: “All beings of the five gati are together in one vast prison”.*” 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 preserved—that is imper-
manence”. The Buddha said: “You are not my disciple”. Another said: “That it cannot be
preserved even for the time of one meal'®—that is impermanence”. The Buddha said: “You are
not my disciple”. Another said: “That after a (single) exhalation without response!®! one has
already passed to a later moment—that is impermanence”. The Buddha said: “You are truly
my disciple”.!%

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),'® 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 (of earth) is thrown (to raise the mound)”;'™ if one in this way
(attempts to) regulate the mind, then one will be indolent in one’s study.

[88.3.10]  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.

The six paramita.

The six Transcendent Virtues 7<% are: (1) Liberality fitfi (dana), (2) Observance of the
rules) 7 (Sila), (3) Forbearance ZE (ksanti), (4) Progress I&i (virya), (5) Mental
Concentration —:[> (dhyana), (6) Wisdom &%t (prajiia).

“Liberality” is to be able to disperse whatever one has accumulated in order to benefit and
to help all beings.

“Observance” is assiduously to maintain the Ten Good Works and to keep out depravity by
means of sincerity.

“Forbearance” is though offended not to enter into altercation, and always to excel in hum-
bling oneself to others.
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“Progress” is diligently to perform the work (of salvation) from morning till evening, with-
out flagging.

“Mental Concentration” is to be intent upon guarding one’s thought, and to regulate the
multitude (of thoughts) by restraining them.

All these five (virtues) are practised with (conscious) thought -[; (hence) they are called
the “worldly paramita” {4F. To let them merge into “universal oblivion” =7 is called the
“Wisdom of the Way” i&%k (prajia, gnosis).

Emancipation through prajia.

It is said in the Bengi jing: “The (masters of) the ninety-six (heretical) doctrines'®all believe in the
creeds (which they propagate), they are all joyfully contented with life!”—who knows how
deluded they are?”.!°

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 (home, and settled
elsewhere)”,'!! a feeling which is shared by all beings. But the unseen power makes (every-
thing) secretly fade away, and it cannot be held back by loving attachment; it responds to 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) transfor-
mation and direct his view towards the mysterious principle *7%. Enjoy it and taste it,
and all thoughts will automatically be discarded. When thought is discarded, there is forgetful-
ness =, and with forgetfulness, causation ends. When the causal (process of) retribution has
ended, one enters into No-birth #%E, and since (in that state) one is not born, therefore one is
able not to die.'"?

Therefore the Puyao jing EWERK 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”.!"* The Nihuan jing 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”.'"* When one has planted (the seed
of observing) the ten Rules (of the) Good works,''> then one is rewarded by birth (in Heaven),
as has been set forth in one of the preceding sections. If one furthermore has planted the (seeds
of) dhyana, of universal (sympathy) and of the four (kinds of) emptiness 4ZZ,'" then one will
occupy the most exalted position in the realm of the gods. The meaning of the “four kinds of
emptiness” and of dhyana (in general) is contained in several scriptures.

The Nirvana of the Arhat and of the Buddha.

He who from the first to the eighteenth heaven''” performs meritorious works in accordance
with circumstances, who in ever-increasing numbers plants (the seeds of) the (realization of)
Impermanence, of dhyana and of the (Four Noble) Truths, 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
Z=#, if all principles are effaced (“darkened” &) and one does not hold to or rely upon any-
thing, then one does not plant any (“seeds”) at all, and since one does not plant, one is not
subjected to retribution. The vast emptiness of mystic discarding (of all notions)—that is the
Nirvana of the Buddha. “Nirvana” is called “non-activity” #£2£5 in Chinese, and also “extinction
(in the) beyond” JH .

Heretical teachings.

Vimalakirti says: “Those six (heretical) teachers regard the exposition of their
biased views as the (true) Way. To follow the six teachers means to cling to the
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(various) views; it means to fall into the Extremes; it means to come into the Eight Dif-
ficult (situations); it is not the doctrine which makes free from birth-and-death”.!"® Even if
one has often tried to practise the mental state of mystic (‘“forgetfulness”), yet the slightest
(mental) commotion makes one equal to those six teachers and causes one to be impeded,
like they are, by one and the same (false notion of) Being. How much more is this the case
with those who (positively) desire to produce biased views, who hold to (the idea of) an ego
in order to resist the (universal) transformation! Let their merit (resulting from good works,
[89.1.10] &) be higher than mountains and longer than streams, and let them have the most exalted posi-
tion in the triple world—yet, by relying on the whirl(pool of “Being”) they will in the end fall
into sin and suffering. How could they ever obtain the great accomplishment of the “pacifica-
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tion of the spirit” 21, and the mystic equality 5 which is tranquil?
“Emptiness” 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 suitra says: “No one will ever succeed
in building a palace in the Void”.'"”® The paradise of the Buddha is not to be obtained in (the
contemplation) of Emptiness. Hence the five (“worldly”) paramita 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.'!

(If that is done), then the Truth (realized by) dhyana and the Five Dark(ening) elements
(skandha) will both be effaced (“darkened” &); the secondary function and the contempla-
tion 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” Z5H{TZE.

[89.1.20] 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 actually non-being
(and no more): if one preserves (the notion of) non-being, then one is impeded and limited.
(The 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”? ZZf#).

Thus (for the sage) “being and non-being” issue from the heart,'?> and he is not attached to
the things of the outer world. Although the objects and images are displayed in his practical use
(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 extinguishes “being” in order to attain to “non-being”, 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) does certainly not constitute an
impediment; to regard “being” as an impediment militates against the basic principle. One
must go against the current and return to the root; by relying on what is fundamental, the
abundance (of Wisdom) is automatically attained.

Thus the profound course of the Bodhisattva'” is “held together by one pervad-
ing principle”:'* he realizes how the myriad images (of the phenomenal world) are
forever effaced; he mysteriously leads (all beings) availing himself of their situation.



176 APPENDIX TO CH. Il

He knows the primary emptiness of whatever principles he comes to face, and he continually
grasps them by (understanding) their identical nature. He is aware of the fact that the four
material elements are devoid of a self;'® he harmonizes the (illusory) matter with the funda-
mental truth!? and discards them both. Since he knows the spontaneous nature of all views, he
leaves no traces although he is active.

[89.2.1] In the profound scriptures of the “extended” kind 775 (vaipulya)'?’ the three 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 I have called) “to practise Emptiness within (the
realm of) Emptiness”.!?



APPENDIX C

ZHI DUN’S INTRODUCTION TO HIS
“EULOGY ON AN IMAGE OF THE BUDDHA SAKYAMUNI”

Chinese text in GHMJ XV 195.3-196.2

(The Buddha’s birth and early years).

The way “to establish others (in Virtue)'” consists of Love {~ and Righteousness ;
thus the foundation of Love and Righteousness is that what is meant by the Way & and its
Virtue 72,

Anciently, at the end of the Zhou dynasty,'”* there was a great Saint named Buddha; he was
the crown-prince of the Indian king Suddhodana 7% of the Sakya (clan). As it was customary
to adopt the name of the mother’s clan, he was surnamed Gautama.'?!

He respectfully continued the spiritual lineage (of former Buddhas) in order to “undertake
the great task”,'* and relied upon the inherited fragrance of superior wisdom;

he absorbed the great transforming influence of (the country of) “equilibrium and har-
mony”.'3 and partook of (king) Suddhodana’s magnificence.'?*

He was born from (his mother’s) right side: “when still a babe he could talk”.'®

Actually (one who is endowed with) “the nobility of Heaven'*¢ will regard the absence of
(worldly) ranks as honourable; truly, one who abandons official emoluments will find satisfac-
tion in having no need of them—thus he occupied his high position, “being full of sorrows at
night”,"¥" and regarding the purple court as a temporary lodging-house.'*

Pining away'® in his princely palace, he finally decided to stretch his wings in the
beyond.'*

(His departure and quest for Enlightenment).

Suddenly he went forth, in a lofty manner, to make a tour of inspection through the suburbs
and the neighbouring fields.

Four times the imperial gates were opened; three times he perceived (the signs of) disease
and pain.

[195.3.20] When the bard'*' sharpened his words to stimulate his mood, he willingly accepted (them) and

did not oppose.

He sought for the “Great Plan”'*? among the adepts,'*® but sadly realized the useless waste
of labour here performed.!*

Then “the day dawned”,'® the long march was made; he dwelt in seclusion and tranquillity.

He abandoned the costly jewels of his princely rank in order by independence to rise to a
higher state,'* and he took off the full splendour of his dragon attire, bartering it for the coarse
garment of the mountain caves.

The friends who had escorted him returned from the cliffs, but he, “more unyielding than the
stone (that can be turned)”,'¥” rested in “the love which belongs to mountains”.!*

Spreading herbs he sat down upright; repressing (all worldly) thoughts he made the vow.'¥
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He regulated the course of his respiration by practising anapana, and counted off (his
in- and exhalations from one) to ten in order to control his mind;

he combined'® the eight marks /\&C of the fourhold calculation /4%, and applied
the two (kinds of) “following™ (the breath) —Fg, easily tracing its circuit;

he cut off the two moments of “speeding and welcoming” &3, and obtained the won-
derful concentration by (fixing his thought upon) the point of his nose;

he discovered the hidden flowers of the three kinds of appeasement =1, and pen-
etrated into the four kinds of contemplation IY%i, blending them to one.'!

The five dark elements'>? were dismissed and made to return to their place of origin;'>
the six emotions'>* 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.!*®

He bathed in gnosis (prajia) in order to advance in Virtue, and immersed himself into the

[196.1.1] seventh stage'Y’ to bale out its mysteries.

He caught the dark fish in the (ocean of the) Six Perfections,'>® “abandoning the fish-trap'>

when he had reached maturity.'*

(His Enlightenment).

(Thus) he effaced the accumulated habits'®' of a myriad eons, and equalled “the innate
wisdom” (of the Saint)'®* at this very age,

closing up the five impurities'®® in order to grasp the light, he succeeded the six (previous)
Buddhas!'®* in order in a subtle way to transmit (the doctrine).!s

(His glorified body) was sixteen feet tall,'®® and it bore a round halo; whilst instructing
and converting those who (walk) in the dusk,'*” his complexion had the (shining) beauty of
red gold.'s®

He moved around, rising up into the void, going far away like a “flash of lightning”;'® the
eight tones (of his voice)'™ diffused their fragrance; easily and joyfully he displayed the bril-
liance (of his light).'”!

(His cosmic power).

In his mysterious vision (of events) even “before their first symptoms”,'”* his greatness
surpassed that of the Six Positions (in the symbols of the Yijing);'”® in displaying “the all-
embracing completeness”'’* (of his teachings), his transforming 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.!”’

The “ease and simplicity” (of the operations of yin and yang)'’® rely upon (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 tranquillity of his spirit,
whereas the square hexagrams (of the Book of Changes) express the universality of his
wisdom.

(His teachings).

He demonstrated how happiness remains as the result of accumulated blessings (bestowed
in the past), he traced (present events) back to (their causes in) former lives, in order to
regulate the actions (of men):
[196.1.10] sometimes he bound them tightly by the (commandments) of virtuous conduct, some-

times he let them loose by means of the Way of Emptiness.

He made clear how the body is tossed around in its “daily renewal”,'®" and fixed (the
full realization) of the highest mystery in the endlessness (of Nirvana).

His excellence, (itself) like blue, made blue the (inferior) indigo (of others);'®! he per-
formed a hundredfold purification to lead them to stainless (virtue).
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He guided all beings and made them return to the true principle, opening up the closed
region beyond (the realm of) Yao and Confucius;

he compiled the eight hundred million (articles of the doctrine)'®* to express the highest
truth, and caught thereby, as in a net, all (secular) scriptures to establish his canon.

He adopted the three kinds of non-being =# (as expounded) in the Daoxing (jing)'s
and (thereby) continued the teachings of (Lao) Dan (Laozi) and (Zhuang) Zhou (Zhuangzi),
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.!®3

The people, gazing from afar to his luminous (example), began to act (accordingly), like a
melody attuned to (the notes) gong and shang.'s

At that time, the scope of his (insight into) the invisible and inaudible reached farther
than the teachings of (Fu) Xi;"*" the greatness of his supernatural power surpassed that of
the August Xian.!8?

By the abundant splendour (of his wisdom) he soared far beyond (the Duke of Zhou)
and (the mythical emperor) Tang (i.e., Yao); by the flavour of his gathas he was superior
to (the sages from) Zou and Lu.'®

This may truly be called the highest form of divine transformation, the most venerable
course of action for emperors and kings.

(The Nirvana).

When he had passed the age of “following his heart’s desires”,'?® he effaced his traces in
Nirvana.

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).

[196.1.20] (Thus the Buddha’s) manifestation disappeared from the Realm of Forbearance,'*! and
darkness returned to Kapilavastu.!'??

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 about
the inexorable process of) preservation-and-decay.!*?

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.'

The disciples wept blood and (almost) lost their minds; all animate creatures felt
grief and agitation.

Now one whose way is exalted (necessarily provokes) a baser response, and (the Buddha’s)
followers had been (fettered by feelings of) love and praise (for their master). Therefore
they weeped without being expected to do so: is that not because “it is easy to forget the
whole world, but difficult to make the whole world forget oneself”?!’



CHAPTER FOUR

THE CENTRES AT XIANGYANG, JIANGLING 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
Jin empire, we shall now close the historical part of our study by tracing the devel-
opment in the three other main centres of Buddhism of Jin territory: the community
led by Dao’an ;8% at Xiangyang FE[% (on the Han river, in northern Hubei) which
flourished in the years 365-379 AD, the less spectacular but also important contem-
porary centre at Jiangling L/ (on the Yangzi, in southern Hubei) and the one at Mt.
Lu &Ll (N. Jiangxi) from its establishment in ca. 380 until the death of its founder,
Huiyuan £ (337-417).

The most important fact concerning these centres is their northern origin. They
have some characteristics in common by which they sharply contrast with the typical-
ly Southern xuanxue Buddhism described in the previous chapter. At Xiangyang and,
somewhat later, at the two other centres which had close historical connections with
Xiangyang, we find a marked devotional tendency combined with the use of icons,
a stress on dhyana which 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 transferred to central
Chinese soil, and there grafted on the southern creed with its stress on literary stud-
ies, polite arts and philosophical speculation, both secular and Buddhist; their creed
is essentially a fusion of Northern dhyana and Southern prajiiaparamita, sharply
distinct from the by-products of the gingtan salons and the scholar’s studio which
flourished at Jiankang and Kuaiji.

In order to understand the background of the beliefs and practices current 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 of breaking up the unity of
this chapter and of confusing the reader by forcing him to divide his attention. However,
Dao’an’s activities at Xiangyang can only be understood if viewed in connection
with the earlier phases of his life: his formative years at Ye and his peregrina-
tions through the North. After the Xiangyang episode, when Dao’an was living at
the Northern capital Chang’an, he took part in building up a school of translators
and exegetes—a school which, after a short interval, would become the seat of
Kumarajiva’s unprecedented activity in these fields. In its turn this northern school
continued to exert a profound influence on Huiyuan and his followers on Mt. Lu. Thus,
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although 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 subject
treated in the last chapter, as this was to a great extent terra incognita, to be care-
fully explored and mapped out. In the case of Dao’an and Huiyuan, we are on firmer
ground. Arthur F. Wright’s excellent study on Fotudeng' gives us an impression of
the peculiar intellectual atmosphere in which Dao’an spent the early years of his
religious career as a disciple of that master-thaumaturge at Ye. The biographical
material about Dao’an, admirably treated by Tang Yongtong,? has recently become
the subject of various important studies;* some aspects of Huiyuan’s life have been
adequately treated,* although the monograph which this great patriarch undoubtedly
deserves has 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 Xiangguo and Ye, ca. 312—-349.

In the first half of the fourth century we find, as might be expected, a great concen-
tration of Buddhism at Xiangguo 2 (S.W. of Xingtai fifZ, S. Hebei) and at Ye
¥ (near Linzhang &, S. Hebei), the successive capitals of the powerful (Later)
Zhao [#%]it, the empire of the Jie rulers Shi Le fi#) (reigned 319-333) and Shi
Hu 52 (333-349) (see p. 85). The most prominent priests of the early fourth century
in the North like Zhu Faya %%, Zhu Fatai %7K, Dao’an etc., had been disciples
of the famous (probably Kuchean) master Fotudeng #i[Eli& (died 349).

Unfortunately, our knowledge of the vicissitudes of the Church in the northern
provinces, occupied by “barbarian” dynasties, is extremely fragmentary for the
period 320-380. About the conditions at the once flourishing centres at Chang’an
and Luoyang hardly anything is known; practically all available information refers
to centres in Hebei, some of it to Shanxi and Shandong.

Fotudeng (died 349) was the court-chaplain of the two Jie rulers mentioned
above, and one of the most interesting and bizarre personalities of early Chinese
Buddhism. He had arrived at Luoyang in 310, just before the complete destruction
of the city by the invading armies of Liu Cong (cf. above, p. 84), and had soon
left this withered vine to join the powerful rebel and future monarch Shi Le. By
a general—his first important devotee and protector—he was introduced to the
“barbarian” warlord, an intelligent but completely illiterate man who had begun
his career as a slave, and who was deeply impressed by Deng’s magic and mantic
arts, especially by his gift to predict the issue of his battles. He kept him with him,
also after his final victory and usurpation of the imperial dignity in 330, and took
actively part in the religious cult with all members of his family. Under Shi Hu (333—
349), a psychopath whose reign was one of unprecedented terror, Deng’s position
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became higher and higher, especially after the transfer of the capital to Ye (335),
when excessive honours were heaped upon him.® In these years he entertained close
connections with the ruling family and many members of the court, and he was sur-
rounded by several hundreds of disciples, some of whom are 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 con-
tact was made with Shi Le and some people in his nearest surroundings, and twenty
years later or less it had come so far that “Shi Le 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. II note 53) and made a vow on
behalf of his foster son”.” A few years later Fotudeng is proclaimed “great jewel of
the State”, several temples have been built already at Xiangguo;® at Ye hundreds of
priests people the town, and at the emperor’s order Buddha-statues are made in a gor-
geous 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 conspira-
tions and cured diseases. Fotudeng was by no means the only person to perform this
role; beside him we find other masters of this type. There was Shan Daokai E& (var.
) J8Ff, a Chinese master from Dunhuang,'® an enthousiastic practitioner of Daoist
arts such as abstention from food, moving at great speed and contact with spirits;
like Fotudeng, he was an expert physician, being specialized in diseases of the eye.
In 346 he appeared at Ye, and afterwards settled at the near-by Linzhang; he was
much honoured by Shi Hu, and cured the ophthalmia of one of the emperor’s sons.
Shan Daokai went to the South shortly before the fall of the dynasty, to Xuchang
#FE (central Henan), later (in 359 AD) to Jiankang, finally to the Luofu Shan
##7%11l near Guangzhou where he spent the last years of his life as a hermit, thus
having traversed the whole of China from the extreme North-West to the far South-
East. Another thaumaturge of a purely Daoist type (in spite of his alleged Indian
origin) was Zhu Fotiao “Zff#,"" one of Fotudeng’s disciples at Ye, who is said to
have exercised power over ferocious animals, and who after his death was seen as an
Immortal roaming through the mountains of Changshan LI (W. Hebei) where he
had settled. Upon investigation of his grave it appeared, after good Daoist fashion,
that his mortal body had dissolved, leaving behind its garments and sandals.'? In
secular history we find the name of a certain §ramana Wujin 5, who seems also to
have been a kind of oracle and political adviser in the service of Shi Hu; around 348
he warned the Hun ruler that the fortune of the barbarians was waning, and advised
him “to make the people of Jin toil in order to repress their life-force”.!?

Thus, in view of the series of magic feats and miracles which forms his
biography, we can only see in Fotudeng a great propagandist, who had



THE CENTRES AT XIANGYANG, JJANGLING AND LU SHAN 183

neither the opportunity nor the intention—nor, perhaps, the capacities—to engage in
exegesis or in translation work. Although his biographer declares that Fotudeng, in
his profound wisdom, refrained from speaking about the deeper 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 stand-
point,' there is no indication at all that Fotudeng in his inner mind or in the inner
circle of his disciples was another man, a great teacher expounding the principles
of the prajiiaparamita. 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
mass-conversion—the sources speak of the 893 temples and monasteries built at his
instigation, of the wholesale conversion of the “Rong # and Mo % 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 Shi Le it is said
that he made “almost all the barbarians and Chinese in Zhongzhou #J{| worship the
Buddha”. The enormous spread of the Doctrine among the population was no doubt
the reason why the two palace writers Wang Du & and Wang Bo Ei in a famous
memorial demanded the prohibition of the Buddhist cult (cf. next chapter), and their
qualification of this cult as “lewd sacrifices” {ZfE (often implying imprecations
against the emperor and other treacherous designs) is understandable when we real-
ize that one of the many leaders of rebellious movements against Shi Hu proclaimed
himself to be “the Crown prince of the Buddha”, and declared “to come from the
country of the Great Qin (here vaguely = the extreme West) in order to be king of
the Country of the Small Qin (China)”.’> 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 Fotudeng introduced a more complete set of monas-
tic rules;' he seems also to have taken the initiative in establishing the order of nuns
on Chinese soil."”

Only a few of Fotudeng’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. 181). They either came from cultured
Chinese families (Dao’an is said to have belonged to a family of Confucian scholars),!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 famous had anything to do with Fotudeng’s teachings, although
Dao’an in his later works several times mentions his former master most affectionately.

We do not know what other sources of inspiration were available at Ye. It is very
probable that there were some older elements from the school of Dharmaraksa which
had come to Ye, like the master himself, after the sack of the two capitals by the
Hun armies. In fact, the biography of Fotudeng mentions as one of his followers the
name of Fashou /£, whereas a certain Zhu Fashou “Z{AE also figures as one of
Dharmaraksa’s disciples in a colophon of the year 294," and Dao’an himself states
to have met at Ye the learned monk Bo Faju Fi%E, whose name is also found in a
colophon to Dharmaraksa’s version of the Lalitavistara, translated in 308 AD.
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Geyi.

Very little is known about the activities and ideas of the clerical intelligentsia
among Fotudeng’s disciples at Ye. The main source is the biography of Zhu Faya
ZEHE in GSZ TV, which contains the following famous and puzzling passage:

“Zhu Faya was a man from Hejian {[ft] (Hebei) . . .*° In his youth he excelled in secular
studies ¥ME, and when he grew up he became well-versed in the tenets of Buddhism;
young members of gentry families 7KjE -+ 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 conversant with the principles of Buddhism,
(Fa)ya together with Kang Falang FEEBA?! and others then took the numerical cat-
egories 8L of the sutras and matched these with (terms from) secular literature, as a
method to make them understand; this was called “matching meanings” (geyi 1§%). ..
(Thus) he alternately explained the secular canons and the Buddhist scriptures; together
with Dao’an and Fatai he used to explain the doubtful points which they had assem-
bled, and together they exhaustively (studied) the essentials of the satras”.?

The problem is what kind of “matching the meanings” of Buddhist and secular
scriptures is meant here. It cannot refer to equations like bodhi = dao 38, arhat =
zhenren B\, nirvana = wuwei % etc., translation devices which are already char-
acteristic of the earliest Chinese versions of Buddhist scriptures, and which could not
even be recognized as “equations” by people like Zhu Faya who were unacquainted
with the original texts. On the other hand, it can hardly refer to a more general meth-
od of expressing Buddhist ideas in terms of Chinese philosophy (primarily derived
from Laozi, Zhuangzi and the Yijing), the usual interpretation of geyi. Dao’an himself
later became opposed to geyi and is said to have abandoned it as “deviating from the
principles (of Buddhism)”;?* Kumarajiva’s disciple Huirui Z%Y says that the adher-
ents of his method “diluted” and “perverted” the doctrine,* and one century later the
procedure known as geyi had so completely disappeared that Sengyou, the compiler
of the CSZJJ, appears not to understand the meaning of the term any more. But nev-
ertheless, the practice which is commonly supposed to be geyi, viz. the presentation
of Buddhist ideas in terms of Laozi, Zhuangzi and the Yijing, is abundantly attested
not only in Dao’an’s later works, but also in those of Huirui 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 shishu,
numerical categories, probably those found in the archaic dhyana and abhidharma
treatises and scriptures which were so much en vogue in the North and which were
so eagerly studied by Dao’an in the first phase of his career.

Dao’ an and his followers in the North, 349-365 AD.

Shi Hu’s death in 349 and the ensuing struggle for power led to a state of affairs which
in Chinese sources is rightly called “the troubles of the Shi clan” K2 &L.

In 349 four emperors were successively enthroned and murdered. The next
year (350), Shi Hu’s Chinese adopted grandson Shi Min B (originally
named Ran Liang f3E) changed his name into Ran Min, and gave orders to
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kill all members of the Jie people at Ye, including those belonging to the Shi
family (cf. p. 111 above). After two years of incessant warfare, first with the remain-
ing members of the Shi at Xiangguo, then with the state of Yan which had grasped
the opportunity to extend its domain into north-western China, Ran 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
Fotudeng shortly before his death, the most prominent members of the clergy aban-
doned the doomed capital and its vicinity. As we have seen above (p. 182) Zhu Fotiao
went to Changsha, Shan Daokai to Jiankang. Zhu Senglang “=f&EH (ca. 315-400)
from Chang’an, who had also studied under Fotudeng,?® went to Shandong and in 351
founded an important monastery at the Tai Shan Z%[11, 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.”’

A number of the most important former disciples of Fotudeng became refugees
and formed a community at Huoze /&% (W. of Yangcheng [5# Xian, Shanxi).
There we find ca. 350 AD the future leaders of the Church, Dao’an and Zhu Fatai
(for whom see above, p. 148), Fahe {£#1 who would later be the first to preach the
Dharma in Sichuan; Zhu Sengfu @i (to be distinguished from the Zhu Sengfu
% mentioned above, p. 147) who was to introduce the practice of Dao’an’s cult of
Maitreya at Jingzhou, and, somewhat later and probably from different centres, the
learned Zhi Tanjiang 7% and Zhu Faji “=i%%, perhaps identical with the author
of the Gaoyi shamen zhuan (cf. above, p. 138).2

Dao’an soon became the undisputed leader of this group of monks. It was here, at
Huoze, that he developed his extraordinary qualities in the field of religion, scholarship
and monastic organization, thus laying the foundation of his later work at Xiangyang.

Huoze 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 Huoze. We shall
not discuss at any length the problem of dating the events in this phase of Dao’an’s
life. The account given in his biographies in CSZJJ and GSZ is highly confused, and
various schemes have been proposed to define the chronology of Dao’an’s peregrina-
tions.? During the next sixteen years he went from one place to another, followed by
an ever-increasing number of disciples and old companions from Ye. According to
Tang Yongtong’s chronology, which is still the most convincing, he went from Huoze
to the near-by Wangwu EE (North of Luoyang), then to Feilong Shan FREEIL
(North of Macheng fii$fi Xian, Hubei) where he founded temples and monasteries
and engaged in large-scale missionary activities.** From there to Heng Shan {& (1|
(N. Shanxi) where in 354 a young Confucian scholar named Jia & became deeply
impressed by his preaching and subsequently joined the clergy as a Sramana together
with his younger brother; under his religious name of Huiyuan 3% he later became
the leader of the Church in the South. From Heng Shan to Wuyi &, (Hebei),
invited by the governor of that commandery; then probably back to Ye (357) and to
Qiankou Shan Z£[1[1| North-West of that city, and from there to Luhun FEJ& (near the
modern Song & Xian, N. Henan). Finally, when in 365 AD Luhun was menaced by
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the invading armies of Yan, he fled with his followers to the South. At Xinye #7%F,
half-way to Xiangyang, he decided to send some of his companions away to vari-
ous 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. Zhu Fatai he sent with some forty
men®! to Yangzhou, the region of the Jin capital Jiankang, where he would become
one of the great propagators of the faith (cf. above, p. 148). Fahe 1£#1 went to Shu*?
(Sichuan), and stayed there till after 379, when he came to Chang’an to take part in
the huge translation projects carried out there under Dao’an’s guidance (cf. below).
Then Dao’an proceeded with his group of more than four hundred (var. five hun-
dred) disciples to Xiangyang, 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 Dao’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 Dao’an during
his stay at Huoze (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 commen-
taries themselves have been lost.** In view of Dao’an’s later activities at Xiangyang,
these early documents show three points of special interest, as to some extent they
foreshadow these activities.

In the first place, Dao’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
Shigao 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 stages of trance (f#, dhyana), which were supposed to bring
the monk in touch with higher states of existence, from the form-world (riipadhatu) up
to the “limit of existence” (bhavagra). That Dao’an’s interest in this period is focused
on the study (and no doubt also the actual practice) of dhyana appears from the choice
of the works he commented: The Daodi jing EHI#E (An Shigao’s translation of
Sangharaksa’s Yogdacarabhiumi, T 607), the “Sutra on skandha, dhatu and ayatana”
P ASE (T 603), the “Large” and the “Small” Shi’ermen jing +—F7%8 (lost), the
Renben yusheng jing NAGERE (T 14) and the most popular work of this type, the
Anban shouyi jing Z<FER (T 602). These works mainly consist of classified and
sub-classified lists of terms and concepts (the dhyana-“numbers” f8#)) 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 times. In the preface to
one of his works, the Shifa juyi +1£%7)2,3* which probably also dates from Dao’an’s
first “Northern” period, he recommends the study of the “numbers” as the most fun-
damental thing in Buddhist studies, and calls them “the very heart® of all sutras, the
very pivot of the religious life” 5R#E.Z M Ay 2 HiEtfi. He furthermore displays his
knowledge of these numerical categories in a bombastic verbosity which makes his
prefaces, with the exception of a few simple and sincere autobiographic passages,
the most unreadable products of early Chinese Buddhist literature.*® Dao’an’s interest
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in dhyana seems to have faded at Xiangyang, when the comparative study and the
exegesis of the Prajiiaparamita absorbed his attention. Yet, as Tang Yongtong
has rightly pointed out,’” Dao’an’s interpretation of the prajiaparamita bears the
traces of his previous occupation with dhyana, whereas, on the other hand, Dao’an’s
description of dhyana in earlier prefaces like those mentioned by Tang Yongtong
(ib.) clearly shows the influence of the prajiaparamita (of course in xuanxue ter-
minology).*® There are, indeed, indications that Dao’an had already studied the
Prajiiaparamita in his early years.*

In the second place, the documents of this period testify of Dao’an’s awakening
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 attribut-
ing scriptures to certain translators.*' It is, moreover, very probable that Dao’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 Dao’an’s biographies, he was the first to give a detailed and careful exe-
gesis 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 Dao’an”. An orderly ex-
planation 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 Dao’an. The only still existing commentary of his hand (cf. note
33) answers to this description and may indeed be a good example of his method of
exegesis, but we are not in a position to judge in how far it differed from the com-
mentaries of contemporary Buddhist authors, none of which have been preserved.

Dao’an’s constant fear, reported in his biography, that his commentaries would not
exactly agree with the actual intention of the scriptures testifies of the same conscious
desire to find the original meaning of the doctrine, obscured by the imperfect early
translations and deformed by the influence of traditional Chinese thought. Although
he of course could not completely free himself from the latter, yet the fact that he
already at Feilong Shan emphatically rejected the geyi method of interpreting Buddhist
texts, and the statement in one of his later prefaces that the extreme popularity of the
prajiiaparamita in China was due to its resemblance to Daoist philosophy** show a
critical spirit which is quite unique in the history of early Chinese Buddhism.

Dao’ an at Xiangyang.
Monastic life and organization.

Dao’an and his disciples first stayed at the Baima monastery HE3F (one
of the many monasteries of that name) but as this appeared to be too small
for a community of its size, he very soon (probably in 365, the year of his
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arrival)® moved to another place, originally the residence of a certain Zhang Yin
JRA% from Qinghe & (Hebei). This donor may have been a local magistrate; his
name does not occur elsewhere. The donation of private mansions to the clergy in
order to use these as monasteries had become a regular practice; as we have seen
(ch II note 57), it is attested in very early times. Dao’an named the new monastery
the Tangqisi 18{%=F, probably on account of the park which belonged to it.* It was
subsequently enlarged 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 Dao’an had charged his
former companion Zhu Fatai, then at Jiangling L% (Hubei) with the task of raising
funds for a bronze “dew receptacle” A& (the flat discs at the top of a pagoda), for
when the governor of Liangzhou (Gansu), Yang Hongzhong #55A%E (not mentioned
elsewhere) sent him ten thousand catties of bronze to be made into such an object,
Dao’an referred to Fatai’s mission, and proposed to use the metal for casting a “six-
teen feet” large Buddha statue.” This was done, and the bronze Buddha of Tangisi
became one of the most famous and venerated images of the period. Huiyuan wrote
an eulogy on it,* and not without reason, for it had miraculous powers of move-
ment and levitation. Another statue surprised the congregation by containing a relic,
discovered when the usnisa on its head was removed at Dao’an’s instigation. Other
objects for the cult were donated by the ruler of the Former Qin residing at Chang’an,
Fu Jian {¥#% (357-387), the enumeration of which in Dao’an’s biography presents
some archaeological interest: “a foreign gilded reclining image (of the Buddha)*’
seven feet long, also a golden (?, %) seated image, an image of Maitreya set with (or
“formed out of ’?) pearls (&%), an icon of gold-thread embroidery (£###5), and
one woven of silk ( #{5), of each one piece”. At all religious ceremonies Dao’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 Xiangyang in 365 the number of Dao’an’s disciples was
considerable: 400 according to GSZ, 500 according to CSZJJ; contemporary docu-
ments show that there were in any case several hundreds.* The economical problem
of feeding such a community had to be solved by large donations in kind. We read, in
fact, how the danapati Xi Chao (whom we have already met as a follower of Zhi Dun
and as the author of the Fengfa yao) sent him a thousand /u f (nominally 10.000
pecks 2}) of rice from the East, and emperor Xiaowu (373-379) provided him with
an emolument “equivalent to that of kings and dukes, to be paid out in kind at his
place of residence”.*

The large number of monks gave alsorise to other organizational problems. The rules
for the monastic life (1, Vinaya) were still very imperfectly known, in spite of Dao’an’s
efforts to obtain more complete copies of these works. This seems to have been the rea-
son why Dao’an formulated a number of rules and regulations, classified under three
headings, a scheme of monastic discipline which is said to have been taken over by the
monasteries throughout the country. The description of these three sets of rules in the
GSZ biography is very short and somewhat obscure. The first two headings, embrac-
ing rules for burning incense, reciting the scriptures, circumambulation, meals, etc.,
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seem to refer to the daily practice of preaching and worship, whereas the last section
is primarily concerned with the fortnighty ceremonies of fasting and confession.*
Dao’an maintained a strict discipline in his community, and he is said at one occasion
to have even applied punishment to one of his former disciples after the latter had left
Xiangyang.’! Another custom introduced by Dao’an at Xiangyang was the use of Shi
## (Sakya) as a religious surname for monks, thereby replacing the former religious
appellations based on ethnika like Zhu "=, Zhi 37, Kang F etc. The ideological back-
ground of this measure of Dao’an which became universally accepted and which has
remained the general practice to the present day will be treated in the next chapter.

Thus Xiangyang 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, Xiangyang
is the earliest case where we can form a notion, however vague, of the daily life
and activities in a Chinese Buddhist community. The admiration of the cultured
lay devotees for this community and for its leader can be heard in a contemporary
account, a letter written by Xi Zuochi Z#E5 to the famous Xie An #f%Z (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 Xiangyang and other Buddhist monasteries with which Xi Zuochi no
doubt was acquainted:

“When I came here, I saw Shi Dao’an. He is certainly a man of far-reaching excel-
lence, 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 (Dao’an) is widely experienced in ordering and refining (f& “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 of) yin and yang> and arithmetic, whereas
the mysterious principles (contained in) the Buddhist scriptures have, of course, been
completely mastered by him. In exegesis ({F#) he resembles Falan %> or Fadao
1£38.54 Tt is a pity that you could not see him at the same day; he has also repeatedly
expressed the desire to obtain a conversation with you.>

Contacts with gentry and court at Xiangyang.

As we have seen above, the penetration of Buddhism into the higher strata of society
in the South-East (the capital Jiankang and the region of Wu and Kuaiji) had been a
slow and gradual process. In the period 370-380, when Dao’an was living at Xiang-
yang, it had succeeded in gaining a firm position at the court; it was the time when
emperor Jianwen listened to the sermons of Zhi Dun and Zhu Fatai, and when the
upasaka-emperor Xiaowu founded a chapel inside the palace (cf. above, p. 151 sqq.).
On the other hand, Dao’an himself had spent several years of his formative period
at Ye, in an atmosphere of court Buddhism and imperial patronage. He was firmly
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convinced 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 meeting
years of calamity. If we do not rely on the ruler of a state, then the affairs 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 Zhu
Fatai to go to the region of the capital, saying: “At that place are many noble
gentlemen, who appreciate the refined manners JEJR (of the cultured priests)”.>

Hence Dao’an doubtlessly encouraged the contact between the church and the
magistracy both in and outside Xiangyang. We have seen how, immediately after his
arrival, he managed to obtain from the local gentry the funds needed for enlarging
his new monastery. Xi Zuochi, (died ca. 390) one of the most prominent people from
Xiangyang, a famous historian and gingtan adept who had been one of the close collab-
orators of Huan Wen (above, p. 110) already in 365 sent him a letter’” and soon after-
wards made Dao’an’s acquaintance, at which occasion the two men are said to have
exchanged some famous bons mots in gingtan fashion.>® Finally, Zhu Xu %%, since
377 governor of Liangzhou Ji/If stationed at Xiangyang, seems to have entertained
close relations with Dao’an and to have esteemed his presence to such an extent,
that he called him back from Jiangling in 377 (cf. below), and that two years later he
forced Dao’an to remain at Xiangyang, when in 379 the city was about to be besieged
by the army of the Former Qin.¥

Dao’anentertained also contact with prominent magistrates outside Xiangyang: with
the governor of Liangzhou who sent him bronze (probably in the form of cash) for his
monastery (cf. above), with the general and governor of Jingzhou, Huan Huo %4, to
whoseresidence atJiangling (Hubei) he was invited at some date between 373 and 377,
with the famous devotee Xi Chao at Jiankang, and with the prefect of Changsha &4
(Hunan) Teng Han &%, who made his mansion at Jiangling a monastery named
Changshasi (“the monastery of [the prefect of] Changsha”) and asked Dao’an to send
him one of his disciples to be its abbot.®’ We have already mentioned Dao’an’s contacts
with the emperors of the Jin and of the Former Qin during his Xiangyang period.

In spite of all these contacts, it seems that Dao’an and his community remained
outside the political intrigues and troubles of the time. Xiangyang was far from the
capital, and, moreover, situated in a region which during most of this period was
completely dominated by the dictator Huan Wen until the latter’s death in 373. After
that date, the territorial expansion of Fu Jian’s empire demanded all attention, and
the feuds between the various factions were temporarily forgotten in the face of the
growing danger from the North.

Religious activities at Xiangyang.

At Xiangyang, Dao’an’s attention seems to have shifted from dhyana to
prajidaparamita, i.e., generally speaking, from Hinayana to Mahayana, from
Buddhist yoga with its admixture of Daoist practices to Buddhist gnosticism
with its background of Chinese “Dark Learning”. In this new orientation of
Dao’an’s interest we cannot fail to perceive the influence of the South with

its xuanxue—Buddhist speculations and its contending “theories” Z&.
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There are, indeed, certain indications that there was a connection between the
“exegetes” of the Southern capital and Dao’an, his former companion Zhu Fatai
(320-287) acting as an intermediary. Above (p. 147) we have already said something
about the life and the theories of the Prajiaparamita-specialist Zhu Sengfu “Z=fg#,
the author of a (lost) essay on “The Formlessness of the Spirit” /2. In that
connection we have also mentioned the facts that (a) a certain monk Daosong &=
(probably one of Dao’an’s former disciples who had gone to the capital) wrote a let-
ter to Dao’an about Zhu Sengfu’s theories, one phrase of which is quoted in the GSZ,
and (b) that Zhu Fatai himself was much impressed by Zhu Sengfu and is expressly
stated to have expounded the latter’s theories in several letters to Dao’an, none of
which had been preserved at the time of the compilation of the Gaoseng zhuan (early
sixth century). That Dao’an maintained a correspondence on doctrinal topics with
Zhu Fatai when the latter had gone to the capital is furthermore proved by an entry
in the list of Dao’an’s works in CSZJJ: “Answer to the objections raised by Fatai”
ZEIKEE .2 Moreover, when in or shortly after 365 Huiyuan, at that time already one
of Dao’an’s most brilliant disciples, had been sent from Xiangyang to Jiangling in
order to attend to Zhu Fatai who had fallen ill on his way to the capital, Huiyuan 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” .[EZE (cf. above, p. 148).

All this proves that Dao’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 (I, %%)
versus phenomenal existence, or, in other words, the relation between Absolute Truth
and Worldly Truth, as expounded in the prajiiaparamita.

In view of this it is only natural that the explanation of the Prajaaparamita
scriptures played a very important rdle in Dao’an’s activities. During fifteen years
he expounded the Fangguang jing A%, Moksala’s version of the 25.000 p’p’,
going twice through the whole text every year, a custom which he continued after
379 at Chang’an.® He wrote numerous commentaries and exegetical treatises on
the various versions of the p’p’® and succeeded in obtaining an (incomplete) copy
of Dharmaraksa’s Guangzan jing J-7&#%, which had been lost in China proper, but
which was sent to him in 376 AD from Liangzhou (Gansu), where it was still in
circulation.®

Dao’an belongs to those early Chinese masters who are credited with the establish-
ment of particular exegetical “theories”; the one attributed to him is known in later
scholastic literature as that of “Fundamental Non-being”, benwu A% As Tang
Yongtong has demonstrated (History, p. 238 sqq.), this term actually has a much
wider scope, denoting the prajiiaparamita doctrine of Universal Emptiness in gen-
eral. It serves to render tarhata (elsewhere 411, E40) in two of the earliest versions of
the Prajiaparamita,®” and it occurs several times in Zhi Dun’s preface to a combined
edition of these two versions (for which see above, p. 124). Although the use of the
term “Fundamental Non-being” is attested for the first time in Buddhist scriptures, its
very form seems to indicate a Daoist or xuanxue origin.®

As is usually the case with these early “schools”, very little is known about
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the contents of Dao’an’s benwu theory. A passage from some treatise by him (quoted
in various later sources, most extensively in Mingseng zhuan chao p. 9 B1) would
seem to indicate that Dao’an assumed a temporal relationship between the (original)
state of “Fundamental Non-being” and the (present) state of “Final Being” KH:
“Non-being is prior to the first evolution, and Emptiness is the beginning of the multitu-
dinous shapes (of the phenomenal world)” #7E Ttz 5. ZE AR E 214, This original
state is described as “Nature” E#X which forms the “base” or “origin” A& of the “pro-
visional (process of phenomenal) transformation” ##{l.. Man’s deliverance from the
“impediments” £, which consist of his being confined to the realm of “Final Being”,
can be realized by “letting one’s mind dwell in Fundamental Non-being” /(2 A HE,
The assumption of a cosmic degeneration from the original “formless” state into
a diversified phenomenal world closely resembles certain concepts elaborated by
Daoist philosophers,” and Dao’an’s mental concentration on “Fundamental Non-
being” prior to the world of visible shapes runs parallel to Daoist meditative practices
such as the “Concentration on (original) Unity” 5f—. It seems quite probable, as
Tang Yongtong remarks (History, p. 247), that Dao’an’s previous occupation with
dhyana influenced his interpretation of the Prajiiaparamita doctrine.
Ontheotherhand, we mustnotoverstressthisresemblancetoDaoistnotions; Dao’an’s
benwu is basically different from the Primeval Chaos of the Daoist thinkers in that it is
the permanent substance underlying the world of change. As Dao’an himself says in
the same passage: “It does not mean that there is a Void from which the myriad shapes
can be born”. Benwu is, in other words, the true nature of all phenomena, the abso-
lute underlying the worldly truth. Later exegetes stress the fact that Dao’an’s exegesis
was the one which came nearest to the real meaning of the p’p’ doctrine as revealed by
Kumarajiva, and the same simultaneity of benwu and moyou appears from the words
of Dao’an’s disciple Huiyuan: “That what is existent at (the level of) causation is non-
existent at (the level of) benwu” ik . A8 F#E.0 Dao’an’s concept seems
to be a mixture of the Daoist idealized tohu-va-bohu when “there was something in
a state of fusion before Heaven and Earth were formed” (Daode jing 25) and the
Mahayana concept of the “true nature of all dharmas” which is “empty” ({, $inya)
by its own nature (&, svabhavatah). He still contrasts “Fundamental Non-being”
with “Final Being”, and seeks to reach the one by excluding the other from the mind,
and in this he still fails to realize the absolute identity of emptiness and phenomena,
of Nirvana and samsara, a truth which only dawned upon the Chinese exegetes after
the introduction of the Madhyamika treatises by Kumarajiva and his school.
Dao’an’s interpretation of the Prajiiaparamita appears more clearly from his pref-
aces to the various versions, written at Xiangyang and at Chang’an. The most inter-
esting document from a doctrinal point of view is no doubt the preface to his glosses
on the combined text of Moksala’s Fangguang jing and Dharmaraksa’s Guangzan,
EIELFEREf#.”" After having given an account of the transmission of both texts,
he gives a description of the basic purport of the Prajiaparamita which forms a clas-
sical example of the hybridization of Mahayana Buddhism and xuanxue.
According to Dao’an, there are three aspects: Suchness (4, tathata), the
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(Buddha’s transcendental) Body of the Doctrine (1% 5, dharmakaya), and the Absolute
(EBE “the true state” = bhiitakoti); together they constitute the prajiaparamita, the
Perfection of Wisdom, which is “the root of the realization of the Supreme and
Perfect Way” (#t_-1EESHE, anuttara-samyak-sambodhi). What is the definition of
these aspects?

(1) “Suchness 401 is being such-as-it-is #itl; it is that (state) which is being such-as-
it-is from 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” (Daode
Jjing 6 and 32), everlasting and without support. Hence it is called Suchness.

(2) The dharmakaya %% 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” (Daode jing 1). Therefore, in observing the Rules there is neither
rule nor transgression; in practising mental concentration (i€, samadhi) there is neither
concentration nor disturbance, and in dwelling in Wisdom there is neither wisdom nor
foolishness. Deeply 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” %38 (Daode jing 1).

(3) The Absolute EF¥ is (that state) which is free from all attachment. It is “unmov-
ing like a moored boat” (Daode jing 20), profound in its “mysterious equality”. It is
“non-activity” (#&%y) and “universal activity” (JET%; Daode jing 37). The myriad
dharma are all “active” A £,7 but this dharma is steeped in abysmal silence, hence it
said to be exempt from being—it is the (one) dharma 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 word-
ing 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)” %£5)
and his transcendental Wisdom. The latter opposition as described by Dao’an is most
interesting, as it allows us a glimpse of the fourth century Buddhist interpretation of
the famous opening lines of the Daode jing.

“(All notions) from (the distinction of) the five skandhas up to (the realization of)
Omniscience form the dharma-wisdom %% manifested by the Bodhisattva as he
moves (in his course); this is the Way that can be spoken about F]iE: 2. (The insight
into) the one characteristic which (actually) is no characteristic (—fH#E#H: the “char-
acteristic” of Emptiness shared by all phenomena) forms the True Wisdom E£ mani-
fested by the Bodhisattva as he moves (in his course): this is his understanding of the
eternal Way 3 . . . As to these two (kinds of insight), rogether they are called Wisdom

(cf. DDJ 1: [F38:23%), and the one cannot be without the other...”.

After 379, Dao’an continued to explain the whole text of the Fangguang jing twice
a year at Chang’an; in 382 he obtained another Sanskrit copy of the Astasahasrika
from Turfan, the Chinese translation of which enabled him to complete and correct
his understanding on many points. We may assume that Dao’an’s exegesis of the
Prajiiaparamita remained authoritative at Chang’an until after 402, when Kumarajiva
by means of his more exact translations and explanations tried to acquaint his dis-
ciples with the real message of these scriptures.
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Devotionalism.

In his interpretation of the Doctrine of Emptiness, Dao’an followed rather traditional
lines. More surprising is the other aspect of his religious pursuits at Xiangyang: his
stress on the devotional aspect of Buddhism, particularly on the cult of the future
Buddha, Maitreya. In Dao’an’s case, this cult appears to have been closely connected
with his exegetical activities, i.e., his oral explanations and his numerous commen-
taries. 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.”® Maitreya was supposed to reside in the Tusita heaven
until the time comes when he shall be born in the Saha-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 acaryas submitting their doctrinal problems
to his judgment.” At Dao’an’s time many scriptures wholly or partially devoted to
Maitreya and his future Buddhahood had already been translated,” and the belief
in his inspiring power was probably not restricted to Dao’an and his followers.
However, Dao’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,” Dao’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 Huiyuan and more than a hundred laymen before a statue
of Amitabha (cf. below) is unmistakable. It is the same type of collective ceremony
before an image of a certain Buddha (or, in the case of Dao’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 Dao’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
GSZ,” may be an indication in this direction, although the story bears the mark of
hagiography. In any case, Huiyuan’s vow was closely connected with the practice of
a form of samdadhi by which he and other members of his community tried 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 Xiangyang and the host of Amidists on Mt. Lu, apart from the differ-
ence in the number of the participants. The vow of Dao’an was rather a private cult
within the monastery, a purely clerical affair, whereas Huiyuan’s group consisted
of monks as well as laymen (including some important literati) who had gathered
at the Lu Shan, and there at Huiyuan’s instigation made a collective vow together
with the master. In the latter case the seclusion of the monastery has been broken,
the cultured laity being actively drawn into the religious life. The ceremony has
become detached from its clerical scholastic background—where the inspiration of
Maitreya was needed to solve the problems of exegesis—and was extended over a
large and heterogeneous group including non-clerical persons. Huiyuan may have
been one of the eight earlier devotees, but the texts do not mention his name in this
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connection. In any case, it is typical of his independence and originality—features
which he had in common with his master—that he was able to take over the form of
the Maitreya-cult introduced by Dao’an, changing, however, its aim and its range of
application to such an extent that it became one of the most impressive manifesta-
tions of lay Buddhism. At the same time we find another less original former disciple
of Dao’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 Dao’an.”

Summarizing we may say that the religious activities of Dao’an during his stay at
Xiangyang, viz. exegesis of the Prajiiaparamita and worship of Maitreya, seem to have
marked a distinct phase in his life, partly explainable by his contacts with the xuanxue
Buddhism of the South-East, and partly by his former occupation with dhyana. Both
aspects exerted a profound influence on his disciples, notably on Huiyuan who in the
following decades would become his successor as the leader of the Church in the South.

Scholarly activities at Xiangyang.

We must beg the reader to take this heading cum grano salis. It is true that Dao’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 Buddha-word in its most complete and unadulterated
form, and to des