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INTRODUCTION

ne of the most remarkable achievements in
the study of Chinese art lies hidden, and
for most Western readers inaccessible, behind
the Japanese text of Omura Seigai’s history of
Chinese sculpture.r The scope of the book ex-
tends from earliest times to the end of the Five
Dynasties period, in the late tenth century, A.D.
It is at once a Quellengeschichte of the most com-
prehensive sort, a description of major monu-
ments, and a methodical analysis of develop-
ments in technique, style, and subject matter.
Not all of the material presented in its 661 pages
is equally useful to the student today, to be sure.
Archaeological discoveries have made Omura’s
account of Shang and Chou art obsolete; while
for later periods much of his desctiption and cri-
ticismhas been superseded by more detailed stud-
ies. The book remains unique, even so, as an
anthology of source material on Chinese sculp-
ture, an inexhaustible mine of quotations from
texts or inscriptions, usually contemporary with
the monuments themselves. The great number
of sources cited bespeaks an astonishing degree
of familiarity with Chinese literature. Hardly less
remarkable is the evidence given on every page
of the author’s tireless diligence and accuracy.
Omuta’s history will unquestionably never be
translated as a whole. Even stripped of its com-
ments in Japanese, and so reduced to a collec-
tion of quotations from Chinese sources, its di-
mensions are heart-breaking. The structure of

t Shina Bijutsu-shi, Chiso-ben, 'Tokyd, 1915. I have published
two groups of translated excerpts under the general title
“Literary Evidence for Eatly Buddhist Art in China*: the

xi

the book, however, makes fragmentation easy.
Its first principle of analysis is chronological, by
dynasties, and the second is a division by subject
matter. From the Han dynasty on, for example,
Omura treats in one section of Buddhist sculp-
ture, in another of Taoist, in others of sculpture
for mortuary use, for palace decoration, and so
on. In making my own translations I have con-
centrated here on the Buddhist portion, as being
the most interesting to 2 Western audience (and
to myself). To reduce the task to more manage-
able proportions, I have begun in this volume
with the eatlier half of Omura’s Buddhist his-
tory, the art of Han, Chin, and the Six Dynas-
ties, extending between the first century and the
end of the sixth.

A further reduction has seemed to me both
necessary and reasonable. A considerable part of
Omuta’s text — by far the greater, from the sixth
century on — presents inscriptions taken from
statues, stelae, or the walls of cave shrines. There
the difficulties of translation are multiplied,
while the rewards are usually meagre. The lan-
guage is mannered, sometimes to the point of
incomprehensibility; there are more technical
terms than usual, some of the characters are apt
to be written in odd ways, and whole patches of
writing may be effaced. At the same time the
average inscription, if not always like its neigh-
bor, will bear at least a family likeness to two ot
three others out of ten. Stock phrases, conven-

first, “Foreign Images and Atrtists,” in Oriental Art, 11, 1,
1949, pp. 281L.; the second, “Pseudo-foreign Images,” in
Artibus Asiae, xvi, 1—2, 1953, pp. 831
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tional fragments of prayers, are repeated endless-
ly; and of course, to satisfy the Chinese passion
for record and recognition, the text will be
weighted heavily with names and titles. All of
this has its own specialized value, and may some
day win the devotion of a competent scholar, or
team of scholars. For my present purpose it has
seemed sufficient to pick out from the great mass
of inscriptions what is cleatly relevant to the his-
tory of Six Dynasties Buddhist art; evidence for
the most part bearing on the development of
Buddhist iconography. Since I have treated this
material in a different way from the translations
proper, I have relegated it to a special chapter.

For safety’s sake I have wherever possible
referred from Omura’s excerpts back to his
sources, finding him almost always scrupulously
correct. I have taken the additional precaution
of reading the whole of his most frequently cited
Chinese texts (not, I must admit, with a uniform
level of interest or understanding). These ate the
following:

Two large collections of biographies of Bud-
dhist monks active in China: the Kao Seng Chuan,
compiled by the Liang dynasty monk Hui-chiao
(497—554), which carries into the first quarter of
the sixth century;z and its sequel the Hs# Kao
Seng Chuan, compiled by the noted eatly T’ang
histotian and mythographer Tao-hsiian (596—
667), which continues the record until A.D.
645.* Also a similarly planned collection of
nuns’ biographies, the Pi-ch’iu-ni Chuan, by the
Liang monk Pao-ch’ang, which terminates in
that dynasty’s T’ien-chien efa (502—519).+

2 In 14 chéian; reprinted in the Japanese Tripitaka, Daizikys,

L, no. 2059. The author’s stated terminal date is 519, but

some details of information covering the next decade are

included. See A. Wright, “Biography and Hagiography,

Hui-chiao’s Lives of Eminent Monks,” Silver Jubilee Vol

of the Zinbun-Kagakn-Kenkyusyo (1. e. the Jimbun Kagaku

Kenkyiisho), Kydto University, 1954, pp. 383 ff.

3 In 30 chian,; Daizokys, L, no. 2060.
4 In 4 chiian; ibid., no. 2063.

5 In 14 chiian,; Daizokys, L1, no. 2102.
6 In 30 chiian; ibid., no. 2103.

7 Wei Shu, cxiv, the Shib Lao Chib. Translated by J. R. Ware,
“Wei Shou on Buddhism,” T’oung Pao, 2nd. set., XXX

Two anthologies of Chinese Buddhist litera-
ture: the Hung Ming Chi, assembled by the Liang
monk Seng-yu (444—518);s and its sequel by the
same Tao-hstian, the Kuang Hung Ming Chi.

Two accounts of Buddhism under the Nozrth-
ern Wei dynasty: the chapter on Buddhism and
Taoism included in the dynastic history Wei
Shu, compiled by the Northern Ch’i courtier-
scholar Wei Shou (506—572) in the third quarter
of the sixth century;? and a history and descrip-
tion of the great Buddhist temples at the second
Wei capital, the Lo-yang Chieh-lan Chi, by the
mid sixth century Yang Hsiian-chih.®

Two historical bibliographies of Chinese
Buddhism: the Ch’» San Tsang Chi Chi by the
same Liang monk Seng-yu;° and the Li-tai San
Pao Chi of 597, by the Sui courtier-scholar Fei
Ch’ang-fang.r

Three books of propaganda, upholding the
claims of Chinese Buddhism against its adver-
saties, primarily the Taoists: the Chi Ku-chin
Fo Tao Lun-heng of 661, by a monk of Hsi-ming-
ssu at the T°ang capital;'* and two wotks by the
celebrated debater Fa-lin (572—640), the P’o
Hiieh Lun and the Pien Cheng Lun.'s

Two wotks by the same Tao-hsiian dated
664, devoted chiefly to celebrated pagoda sites,
wonder-working images, appatitions of deities,
etc.: the relatively factual Chi Shen Chon San Pao
Kan-t'ung Lut+ and the quite fanciful 7ao-hsiian
Lisi-shib Kan-£'ung Lu.'s

A huge miscellany, the Fa Yian Chu Lin of
668, by an admiter of Tao-hsiian, Tao-shih of
Hsi-ming-ssu.ré

1933. The authot’s biography is given in Pe; CHi Shu,

xxxvii, and Pe; Shib, lvi.

8 Weritten after the authot’s visit to the ruins of Lo-yang in

547; reprinted in Daizokys, LI, no. 2092.

® In 15 chdan; Daizokys, VL, no. 2045. Analysed in Wright,

op. cit., p. 421.

10 In 15 chiian; Daizokys, IL, no. 2034. Submitted to the

Throne in 597.

11 In 4 chéian; Daizokyé, LI, no. 2104.

12 In 2 chiian; ibid., no. 2109.

13 In 8 chéian; ibid., no. 2110.

14 In 3 chian; ibid., no. 2106. 15 In 1 chéan; ibid., no. 2107
16 In 100 chiian; Daizokys, L111, no. 2122.



INTRODUCTION

A very detailed late history of Chinese Bud-
dhism, the Fo Tsu T ung Chi of 1269, by Chih-
Pan. 17

Two additional works not used by Omura
are: the earliest extant collection of monks’ bio-
graphies, the Ming Seng Chuan of 519, by the
same Pao-ch’ang who wrote the nuns’ lives (this
preserved only in excerpts made by a Japanese
in 1235, under the title AMeisoden-shi) ;*® and the
mid ninth century painting history Li-tai Ming
Hua Chi by Chang Yen-yiian.*

A good many of the conclusions that may be
drawn from the texts translated — indications of
iconographic development, evidence for sizes
and materials used, the supernatural coloring of
many of the stories told — are discussed in spe-
cial summarizing chapters. The appendix, in
turn, is an attempt to reconstruct in outline the
histories of several of the best known and most
holy Indian prototypes. A note on one aspect of
the supernatural claims made for many of the
images may be of value at this point. The reader
will soon notice that the most venerated ima-
ges, those with the most impressive records of
wonder-working, were apt to be miraculous in
their origins as well. The Chinese Buddhists of
the early centuries could admire the master-
pieces of religious art produced by the great men
of their time, Ku K’ai-chih’s fresco of the sage
Vimalakirti, for example, or the statues from the
hands of the famous sculptor Tai K’uei and his
son Tai Yung. By courtesy, as it were, they were
able to ascribe to such purely human achieve-
ments the power to produce at least one pri-
mary miracle, the emission of light. For a grea-
ter hold on the pious imagination, the image
had in some way to transcend the otrdinary pro-
cesses of human making. Some, as we shall see,
were found under mystetious circumstances,
inexplicable by the ordinary laws of causality.

17 In 54 chiian; Daigokyé, IL, no. 2035.

18 See Wright, op. ¢it., p. 410, n. 3. By the monk Shiishs;
reprinted in the modern anthology Zoks Zokys (Tokyo,
1905—1912), II, 2Z, vii, 1.

The greatest asset was an origin in India, the
homeland of faith and magic; and a link of some
sott, the closet the better, with the person of the
historic Sakyamuni.

The legends that grew up in India after icon-
olatry had at last triumphed there, with the es-
tablishment of the Kushan empire in the latter
half of the first century A.D., gave a unique
status to two images that wete said to have been
made during the Buddha’s preaching career.
These were life-sized duplicates of His divine
petson, made on the orders of two kings who
had been converted by His words: a golden
statue for Prasenajit of Sravasti, a sandal-wood
one for Udyana of Kosambi. The story, and
something of its long aftermath, are traced in
my appendix on the sandal-wood image (which
by chance or through the operation of church
politics, came to be far better known and more
influential than its rival). At this point it is suffi-
cient to note that Chinese Buddhists of the Six
Dynasties period soon learned of the “first
image” legend, and eventually showed their
respect for it by claiming that Udyina’s statue,
like everything else that was good and neces-
sary in the Indian religion, had been transplan-
ted to China.

Much more noticeable in the Chinese texts,
however, is an association with another Indian
monarch; one later in time than Prasenajit and
Udyana and not blessed as they had been by pet-
sonal contact with the Buddha, but in all other
ways greater and more memorable. Emperor
ASoka — who was of course a histotic ruler, at
the middle of the third century B. C. — was first
glorified as the paragon of pious makers in In-
dian legends. Since the stories about him took
coherent form in the pre-iconic period, they
picture the Emperor as a creator not of images
but of st#pas. He is said to have collected all the

19 ] have used two modern Japanese editions: one in the
anthology Keisekken Ronga Sisho (Osaka, 1921); the other
with annotations by Ono K., published in the Iwanami
Bunko series, nos. 427—429, Tokyd, 1938.
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known relics of Sikyamuni, to have re-divided
them into much smaller portions, and to have
distributed the results throughout the world,
housed within 84,000 s#4pas, which wete trans-
ported to their destined sites by the aid of re-
formed demons.22 The Chinese, naturally
enough, came in time to reason that their land
must have received its propet share, and that the
remains of A$okan stipas might still be found.
The seatch was undertaken in large part for
reasons of propaganda (though perhaps it was
spurted by the Chinese instinct for delving into
the past). The number of places “identified”
seems to have grown steadily from the early
fourth century on. By the mid seventh it was
possible for the enthusiastically credulous
church historian Tao-hsiian to compose a whole
chapter of his Chi Shen Chou San Pao Kan-t’ung
Lu on the subject of the A-yii Wang Ta, or
“King A$oka stipa.” More than twenty sites are
discussed; some of which still possessed ma-
sontry foundations in Tao-hstian’s time, while
others kept only the memory of a building with
relics buried beneath it.

It was presumably the Chinese who made up
their minds that the Emperor must have been a
great maker of images as well; I have not found
the statement in any Indian text. It was only
reasonable to believe that some of these, too,
must have found their way to China in ancient
times, to remain hidden for centuries until the
time was ripe for their acceptance. When the
proper moment came they emerged by the ave-
nues of miracle, one might almost say by their

20 For the canonical literature on Asoka, see J. Przysluski,
La légende de Pempereur Agoka, Patis, 1923. The king’s
legendary distribution of s#pas is cited on pp. 242—244.

21 Daizokys, LII, pp. 404aff.

22 It was generally believed that the king’s reign had followed
the Buddha’s entry into Nitvina by something over a cen-
tury (about half the intetval recognized by modern hi-
storians). Buddhist propaganda tended to push back the
dates assigned to Sakyamuni’s lifetime as far as possible,
obviously so as to counter a preposterous claim of their
Taoist rivals that he had been none other than Lao-tzu
(whose last known act had been to disappear across the
western frontier). The Wei Shu chapter on Buddhism gives

xiv

own mystetious volition. The standard for all
later “finds” of ASokan statues was set by what
seems to have been the first (my entry no. 4
under the Chin dynasty), made in the eatly years
of the fourth century: two stone figures that
were discovered floating off shore, and that re-
pelled all would-be rescuers until they wete ap-
proached with prayers by a party of pious Bud-
dhists.

Emperor A$oka’s name was probably valua-
ble to Chinese Buddhist propagandists for a
vatiety of reasons. As an example for other
pious princes, he was prized precisely because
he had not known the Buddha in person; like
any latter-day Chinese ruler he had had to make
his way to salvation through the Church alone.
His legendary munificence set an impressive pre-
cedent. Impressive, too, must have been the tale
of his imperial grandeur. Though he had never
been in a literal sense the universal ruler, or
cakravartin, of Indian fancy — the Chinese were
too good historians and too stubborn nation-
alists to admit that he had ever exercised any
authority over their own country — he might be
imagined at least as a sort of spiritual overlord
for Chinese as well as Indians; had not China
once received the tokens of his power and devo-
tion? Finally, he must have been venerable be-
cause he was a figure of the remote past. He was
in fact a much more remote personage, for the
purposes of Buddhist propaganda, than sober
history warranted; the Chinese churchmen pla-
ced him in early Chou, a half millennium before
his actual time.z

Sakyamuni the faitly modest birth year of 688 B. C. (Ware,
p- 116); and the same conclusion is presented, after a cri-
tical examination of other theories, in the Sui history Li-¢ai
San Pao Cbhi, i. On the other hand, to further a debate
against the Taoist claim, the date is given as 1025 B. C. in
Pien Cheng Lun, v. The Buddhists had several pieces of
“evidence” from familiar Chinese sources to back up such
an assertion. For example the Liang editor of Hung Ming
Chi, in his postscript (xiv, p. 95c) identifies as a wondet-
working Buddhist monk the magician told of by the Taoist
Lieh Tzu, who had charmed by his arts the fifth Chou
monarch, Mu Wang. “Thus the first presage of the Great
Dharma was already manifested at the beginning of the
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As we shall see, the second celebrated “find”
of an Asokan image (my entry no. 3 under the
Chin) is said to have been identified as a work
made not by the Emperor himself, but by his
fourth daughter. Presumably this variation was
added merely to satisfy the Chinese story-teller’s
fondness for precise biographical detail. The
princess turns up again, obviously borrowed, in
the account of a later discovery (my entry no. 29
under the Sung). I have been unable to find any
mention of her elsewhere except in a pious fic-
tion of Tao-hsiian’s. There she is a folk-lore
heroine in Buddhist dress, an ugly girl whose
goodness eventually brings her beauty.=

One technical detail of the translation should
be explained in advance. The great majority of
the statues referred to in the texts are described
as chin hsiang. Chin is an ambiguous character that
can mean either “gold” or merely “metal.” In a
very few instances it is clear that the former was
meant; the two figures that Emperor Wu of the
Liang is said to have worshipped daily, for
example, were assuredly made of gold and silver
(my first entry under the Liang). On the other
hand we shall find that some chin images were as
certainly made primarily of bronze, for the
weights of the metals used are specified.?¢ I have
compromised by rendering the character almost
always as “gilded”; all propetly cast bronzes

Chou. It was not merely in the Han age that the divine
grace reached us.”

23 Tao-hséian Li-shib KTL, in Daizokys, LI, p. 439b. The
information given here is said to have been granted the
monk by an angelic visitor, an emissary from the celestial
Marshal of the Southern Quarter. “I asked him about the
various auspicious images that are usually said to have been
made by the fourth daughter of King A$oka, [pointing out
that] the matter was so mysterious and far-removed that it
was difficult to ascertain what had actually happened. I was
told in answer that the fourth daughter of the King was so
ill-favored and unattractive that for a long time she never
showed herself, but [remained in seclusion], lamenting her
ugliness. Whenever she depicted a2 Buddha figure, its ap-
pearance turned out to be like her own, instead of what
was proper for a Buddha. Always she would say in her
prayers, “The Buddha’s distinguishing signs are different
in the extreme from those of mankind. How can they

must have had a golden surface, in order to re-
produce the sun-like radiance of the Buddha’s
body. One vivid little story tells of the grim
price exacted by a privately-owned bronze stat-
ue, for being deprived of the gilding that was
its due (my entty no. 35 under the Northern
Wei).

The reader without much experience in Chi-
nese terminology should be warned against a
few, frequently recurring terms that I have left
untranslated. Thus 77 at the end of a two or
three character name will probably mean “Em-
peror.” Sometimes I have left the whole designa-
tion in its original state, e. g. Han Ming Ti;
elsewhere the same ruler may be called “Em-
peror Ming of the Han.” The suffix ss# at the end
of a hyphenated name (usually trisyllabic) indi-
cates a Buddhist temple. I have almost always
given temple titles in their Chinese forms, since
the theological cliches they are apt to repeat are
normally of no particular interest. Occasionally
a popular nickname will convey needed infor-
mation, and so require rendering in English: for
example my Chin entry 11 speaks of a “Golden
Image Temple” and Wei entry 9 of a “Temple
of the Imperial Uncle.” The suffix shan 1 have
sometimes left unaltered, and sometimes trans-
lated as “mount.” Thus T°ai Shan may be also
Mount T"ai.

possibly [combine] to look like me?’ As months and years
passed by in this way, her sorrow deepened. Then [one
day] she experienced a manifestation of the Buddha, and
instantly her old appearance was changed. Her father ques-
tioned her about everything, and she told him of her
prayers. Now it is her images that are worshipped at the
present time on Mount Fei at Yii-hua-ssu, in Ching-chou
at Ch’ang-sha-ssu, and at the capital on the Yang-tzu, [this
last being] Kao Li’s. In some cases there is writing on the
halo or pedestal, but few persons know this. The faces of
these several images are certainly feminine.” As my text
notes, the last of these three statues is discussed in Chin
entry 3. The first and second will be found as entry 12
under Northern Ch’i and Chou, and entry 16 under the
Chin, respectively. In their cases, though the most abun-
dant information is furnished by the same inspired chro-
nicler, Tao-hsiian, nothing is said again about the fourth
daughter; they are merely Aéokan.
24 See Liang entry 3, Wei entry 7.
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My most conspicuous failure to provide a
single, standardized (and so, monotonous) Eng-
lish equivalent will be found in the various ways
by which I have referred to the physical features
that identify a Buddha (thirty-two by one count,
eighty by another). I have once or twice kept the

Sanskrit word Jzksapa. In other passages I have
referred to “distinguishing signs™ or to distin-
guishing attributes™ or to “body signs”; I am
afraid that a critical reader will find even other
variants,



L.

THE DYNASTIES:

EASTERN HAN
A.D.25-220

1. (ince eatly times the great majority of Chinese

and Japanese works covering the history of
Far Eastern Buddhism have agreed that the
introduction of Buddhist art to China took place
at a definite moment and as the result of well-
attested circumstances: the dream of the Han
Emperor Ming, and his subsequent dispatch of
a mission of inquiry to the West. Although
modern scholarship has discredited the famous
old tale as history, its value in revealing at least
something of the eatly Chinese attitude toward
Buddhism is still high.r If it is extremely unlikely
thatany of the events narrated actually took place,
and that as a result a celebrated Indian icon was
brought to the imperial court and reverently
copied by Han artists, it is at any rate significant
that the claim was made so stoutly and won
such general acceptance. My discussion will
concentrate on the artistic aspect of the problem,
and will merely sketch in passing the kinds
of discrepancies and contradictions that cast
doubt on the story as a whole.

The earliest known presentation of the dream-
and-mission story in which the interests of
religious imagery per se are fully satisfied occurs
in the late fifth century AMing Hsiang Chi by
Wang Yen: a now lost book, whose preserved
fragments suggest that it was originally a

I H. Maspero, “Le songe et I’ambassade de Iempereur
Ming,” Bulletin de Iécole frangaise de Pexcitréme Orient, X,
1910, pp. 95—130; or Sakaino K., Shina Bukkyi Seishi,
Tokyd, 1935, pp. 281

2 Quoted in Tao-hsiian’s Chi Shen Chou San Pao Kan-¥ung
Lu, ii, where the tale is entered as the first in a series of

compilation of edifying or miraculous anec-
dotes.z There we read:

“Emperor Ming of Han dreamed that he saw
a divine man, whose body was twenty feet tall
and golden in color, wearing a solar halo about
the crown of his head. He inquired of his
courtiers, one of whom said: ‘In the West there
is a deity known as the Buddha, whose form is
like what Your Majesty dreamed of; may it not
have been he?” Thereupon envoys were dis-
patched to India, who had copies made of a sitra
and (obtained) an image, which they displayed
in China. There from the Son of Heaven on
down through the princes and nobles, all paid
them honor; for when they heard that a man’s
soul is not extinguished by death, there was
none who was not fearful of being lost. When
first the envoy Ts’ai Yin brought back from the
West the framapas Kasyapa Matanga etc., and
presented to the throne an 7 image of Sakyamuni
that had been painted for King Udyina, the
Emperor paid it all respect, finding it just like his
dream. He commissioned his painters to make
several copies of it, for adoration on the Ch’ing-
ling Terrace of the Southern Palace, and on the
upper parts of the K’ai-yang Gateway and of the
Hsien-chieh Mausoleum. Also at Pai-ma-ssu the
walls were painted with 1000 chatiots and 10,000

famous images; Daizokys, LIL, p. 413 c. For Wang Yen see
Sung entry 3o. For a critical analysis of this and other
versions of the dream story, supplementing the works cited
in note 1, see P. Pelliot, “Meou-tseu ou les doutes levés,”
T’oung Pao, 2nd set., XIX, 1918—1919, pp. 255 ff.
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(1) riders in a triple procession around a pagoda.

All this is fully told in various histories.”

The sixth century collection of biographies of
Buddhist monks, the Kao Seng Chuan, follows
one of the more detailed earlier versions of the
story in naming two Indian missionaries, a certain
“Chu Fa-lan” (Dharmaratna?) in addition to
Ka$yapa Matanga.? In Chu’s biography the
reference to the icon of Sakyamuni is expanded:
it is now “the fourth work done by the master
of King Udyana’s sandalwood image.” In a final
paragraph on the evolution of image and relic
worship in India and China, the same book speaks
of the icon as “a Sikyamuni painted on fine
cloth.” ,

The phrase “an 7 image” is a difficult one to
render with absolute sureness. 7 has in ordinary
usage such meanings as “to depend on” or “to
lean on.” In later Buddhist terminology it came
to refer to a figure seated with legs down in
European fashion (doubtless by botrowing from
the homophone 7, written with the wood radical
instead of the man radical, that means “chair”).+
I assume that the same sense was intended here;
as it probably was in Chin entry 11, which
characterizes two images by contrasting adjec-
tives, one 7, the other the standard term for
“squatting”. If so its use casts a first doubt on
the dream-and-embassy story, since such a pose
became current in India only in the fourth or
fifth century. The question is complicated by the
fact that in another vetsion of the tale, included
in the mid sixth century history of the Northern
Wei dynasty, the figure is called a standing
one.s (The adjective 7, invented to desctribe an
unfamiliar seated position and never widely
used until its revival by modern Japanese
scholars, seems to have been forgotten in the

3 Daizokyo, L, pp. 3232 and 4132 (from chiian i and xii,
respectively). Maspero, op. ¢it., pp. 115—117.

4 So in the Japanese Buddhist encyclopedia edited by Mochi-
zuki S., Bukkyi Daijiten, Tokyd, 1936, pp. 4463c—4464a,
where the adjective is used to describe one among several
canonical figure poses, without explaining its source. For

the two forms of 7, see Quotations A.
5 Wei Sha, cxiv, p. 1r; Ware’s translation, p. 111 (from the

middle ages. Thus when the dream story was
told once mote in the Fo Tsu T’ung Chi of 1269,
the author could explain 7 only by relying on
the other, familiar adjective used in the Wei
history; and so in a footnote advised that it
meant “standing’).¢

This book will make clear something of the
reverence with which early Chinese Buddhists
looked backward to the fabled first image of
Sakyamuni, made duting his life-time by order
of his royal convert Udyana.” The reference in
the Kao Seng Chuan to ““the fourth work™ probably
involves nothing more than the Chinese passion
for exact details in story-telling. I know of no
second or third works “by the master of King
Udyina’s sandalwood image”; as we have seen,
the monkish author in another “biography”
attributes the making of a miraculously-found
golden image to “the fourth daughter of King
ASoka.”s

The prototype for the relatively late versions
of the dream-and-embassy story that I have cited
was probably the Mon-t3u Li Huno, a tract
answetring questions on Buddhist traditions and
dogma bearing the name of a certain Master Mou,
who is said to have been active at the end of the
second century.® There we find all the details
repeated or summarized in the Ming Hsiang Chi
with one notable exception. It is nowhere stated
that the envoys brought back an image of any
sort. Mou-tzu’s curiously precise statements
about the earliest Buddhist art produced i
China — the frescoed procession at Pai-ma-ssu,
and the Buddha images set up at key points in the
Han imperial city — are found in no other early
version. Two histories of the Later Han, the
fourth century Hou Han Chi and the fifth century
Hon Han Shu, merely terminate their accounts by

chapter on Buddhism and Taoism).

6 Daizokys, XLIX, p. 329b.

7 See Appendix on “the Best Known Indian Images,” pp.
259ff., and other references noted in the Index.

8 See above, p. xi.

® Quoted in Hung Ming Chi, i: Daizokyé, LII, pp. 4c—5a.
This is Pelliot’s “Meou-tseu” (note 2 above); Maspero, op.
¢it., pp. 99—108.
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saying: “From then on, representations [of the
Buddha] were depicted in China.” e What might
be regarded as a basic source for the whole story
cycle, the preface to the “S##ra in Forty-two Ar-
ticles” (the scripture that is said to have been
brought back by the envoys) mentions neither
an Indian image nor Chinese imitations.

The vacillation that I have traced above is
even more apparent when the whole content of
the dream-and-embassy story is examined criti-
cally. The earlier accounts give no dates; the
later ones, from the sixth century on, give half
a dozen variants apiece for the dream and the
embassy’s return, chiefly in the 60’s. Mou-tzu
and the s##ra preface send the mission to the Ta
Yiieh-chih, the land of the Kushans; the othets
speak only of India or the West. There is dis-
agreement as to the number of persons in the
mission and the names of its leaders. The si#tra
preface and some editions of Mou-tzu make the
absurd mistake of naming as chief envoy Chang
Ch’ien, the famous explorer of the second cen-
tury B. C. In modern scholarship the suspicion
has grown that the second member of the party,
Ch’in Ching, may also have been borrowed
from an earlier mission to the West; in an em-
bassy said to have been sent to the Ta Yiieh-
chih in 2 B.C,, the chief, who was taught Bud-
dhist doctrines by a Kushan minister, had the
name Ch’in Ching-hsien (the first two charac-
ters being identical).®z There is disagreement,
again, as to whether the missionary “Chu Fa-
lan” came with the original mission or later, and
whether or not he was responsible for the trans-
lation of the imported s##ra. The sitra itself has
been attacked as a Chinese forgery composed as
late as the fifth century.” T'wo entirely different

10 Jbid., pp. 111—112. The revelant Hou Han Shu chapter,
cxviii, on the West has been translated by E. Chavannes in
T’oung Pao, 2nd. ser., VIII, 1907, pp. 149ff.

11 The sdtra is no. 678 in Nanjio B.’s Catalogue of the Chinese
Translations of the Buddhist Tripitaka, Oxford, 1883, and is
reprinted in Daizokys, XVII, no. 784. Its preface also is
quoted in toto in the Liang dynasty CH» San Tsang Chi Chi,
vi: ébid., LV, pp. 42cff. Maspeto, op. ¢it., pp. 97—99.

12 On this see Maspero’s note 2, p. 98, and Sakaino, op. ciz.,

accounts explain why the first temple founded at
the Han capital, Pai-ma-ssu, was named after a
white horse; and so on.

From the standpoint of art history, finally, it
should not be forgotten that even in India im-
ages of the Buddha have not so far been plau-
sibly traced to a period any eatlier than the last
third or quarter of the first century A. D.

After all the chaff of the dream-and-embassy
fable has been blown away, we ate left with at
least a few grains of evidence about Han Bud-
dhist art in the statements made by Mou-tzu in
the last decades of the dynasty. His atttibution
of images and the fresco of a procession to the
reign of Ming Ti is very likely valueless; it must
have been made at least on the assumption that
his readers would know or have heard of similar
works in their own time. The two types of sub-
ject that he mentions are entirely plausible in a
late Han setting. Both suggest beginners’ work,
backed up by no more than a first acquaintance
with Buddhist teaching. At the same time they
fit as they should into an age of transition be-
tween Hinayana and Mahayina. The ttiple pro-
cession celebrated the most formal act of wot-
ship in early Buddhism, the circumambulation
of pradaksina around a stipa with its relics. Back
of the Han fresco must have stood as distant
prototypes such Indian works as the teliefs of
Safici and Bharhut. From the stylistic point of
view the treatment of the “thousand chariots
and ten thousand riders” could have stemmed
directly from the funeral processions of the
flourishing Han tomb art.

The images of Sakyamuni, on the other hand,
speak for the great revolution in Buddhist wor-
ship that was completed by the second century

pp. 31—32. The earliest account of this embassy has been
preserved in the fragmentary Wei Lio, through quotation
in the San Kuo Wei Chih, xxx, p. 12 v; a translation by
Chavannes appears in T’osng Pao, 2nd. ser., VI, 1905, pp.
s1gff.

13 Sakaino, op. ¢it., pp. 36ff., 56—57, argues that the sitra
quotes numerous passages from other scriptures that were
translated into Chinese only in the fourth or early fifth
centuries.
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A. D., replacing the old aniconic tradition. It is
noteworthy that they are said to have been used
in an unorthodox, one might say even a pagan
way. None was propetly housed in a temple;
instead Mou-tzu’s description suggests that the
three were used as guardians of the imperial
petson, one being placed in the palace, another
over one of the front gates leading into the capi-
tal, and the third over the imperial mausoleum.
For this sort of treatment the precedents are
morte obscure. If they may be traced away from
China, the trail pethaps leads not so much to
India as to our Near East, to the same back-
ground of belief that induced the Byzantines to
set an image of Chtist over the entrance to the
great Chalke palace.

The annals of Chinese Buddhism set out in
great detail in the thirteenth century Fo Tsu
T’ung Chi provide a note on the Buddhist predi-
lections of another Han Emperor, Huan.'s
Under the year A. D. 166 we read:

“From the Yung-p’ing era [A. D. §8—75, the
reign of Ming Ti] on, though Buddhism had
been practised by courtiers and commoners, no
Son of Heaven had as yet taken any liking to
it. This ruler was the first to show it real love.
In the Forbidden City he had golden images cast
of the Buddha and of Lao-tzu. In his Cho-lung
Palace he worshipped them in petson, provi-
ding them thrones with decorated canopies and
borrowing the music from the imperial sacrifice
to Heaven.”

The entty is believable; unfortunately its key
detail disappears in earlier accounts of the same
imperial experiment. Huan Ti’s annals in the
Later Han history speak merely of his interest in
Lao-tzu. In A. D. 165 he is said to have sent an
official to offer worship at the ancient philoso-

14 See E. B. Smith, Architectural Symbolism of Imperial Rome
and the Middle Ages, Princeton, 1956, p. 135, pp. 41—42.

15 Daizokyd, IL, p. 330c¢ (from xxxv).

16 Hou Han Shu, vii, p. 7 v, and xviii, p. 4 v.

17 Ibid., 1z, 2, p. 10.

18 One version in the biography of Liu Yu in San Kuo Wau

pher’s shrine in Ku-hsien, in what had been the
old state of Ch’u; the following year “Huang
Lao” was worshipped in the Cho-lung Palace,
by the ruler in person.' The omission of any
reference to Buddhism here may well have been
due to an annalist’s prejudice against foreign
novelties. The same history in its biography of
the astrologer Hsiang K’ai quotes a long, cen-
sorious memorial sent by him to Huan Ti, chid-
ing the emperor for neglect of serious matters.
At one point he says: “Also I have heard that
shrines to Huang Lao and the Buddha have been
set up in the palace”; and goes on to ask his
ptince whether true devotion should not require
first an obedience to the religion’s moral teach-
ing. It is by no means impossible that Huan
Ti’s shrine to the Buddha contained a statue or
painting, but the case must remain unclear. We
shall find, indeed, in my next paragraph, dealing
with an authentic Buddha statue made twenty
years after Huan Ti’s time, a note of curiosity in
the annalist’s wording that suggests that he was
writing of a real novelty.

The earliest Buddhist image in China for
which a proper historical backing is available
was made probably somewhere around A. D.
190, in Kiangsu. The patron, Chai Jung, was a
provincial magnate, who had used his office as
administrator of grain transport to carve out
for himself a kind of feudal domain. He is called
an active propagandist for Buddhism; the ac-
count of his career given in the history of the
Three Kingdoms holds that:

“He erected a Buddha shrine, making a hu-
man figure of bronze whose body he coated
with gold and clad in brocades. He hung up
nine tiers of bronze plates [on the spire] over a
multi-storeyed pavilion; his covered galleries
could contain three thousand men or motre.” 18

Chih, iv, p. Iv; another in that of T’ao Ch’ien in Hox Han

Shu, ciii, p. 61. Maspeto, op. ¢it., pp. 101—104; Pelliot, op.

cit., p. 395. On the architectural form, see Soper, The Evo-

lution of Buddhist Architecture in Japan, Princeton, 1942,
P- 39-
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This is cleatly a description of something ap-
proaching a proper Buddhist temple; though
Chai Jung seems to have joined in one building

— perhaps through ignorance — what later were
to be the distinct functions of a pagoda and a
Buddha hall.

THE THREE KINGDOMS
A.D. 220—265

. The Kao Seng Chuan, i, gives the following
account of the first well-known mission-
ary to South China:*

“K’ang Seng Hui’s forebears were Sogdians
who had lived for generations in India. His
father followed a tradet’s career to Chiao-chih
[Tonkin]. When Hui was something over ten
years old, both his parents died, and he took
holy orders after he had mourned them. [A eu-
logy of his talents and learning follows]. At that
time the South was ruled by Sun Ch’iian [t. 222
to 252], and Buddhist teachings had as yet no
currency. [A resume is given of the efforts of
earlier missionaries, one of whom had reached
Sun Ch’iian’s court, had been well received, and
had been able to translate a number of important
sitras). The land of Wu was just beginning to be
impregnated with the Great Dharma, but the
reformation was not yet complete.

“Seng Hui was anxious to propagate the re-
ligion in the South, and to set up icons and tem-
ples there on a grand scale; so he took his
monk’s staff and travelled eastward, reaching
[the capital] in the year [247]. There he built an
oratory of thatch and set up an image for ritual
circumambulation. This was the first time that a
Sramapa had been seen in Wu, and those who
saw the form without understanding its under-
lying principles, suspected it of being a new su-
perstition. A memorial was submitted, reading:

‘A certain western barbarian has entered our
frontiers, calling himself a {ramapa. His beating

v Daizokyo, L, pp. 325a—326.

and dress are unorthodox; the matter calls for
investigation.*

“Ch’tian said: ‘Of old, Han Ming Ti dreamed
of a god called Buddha. Very likely what this
man practises is in some way connected with
that. He summoned Hui to an interview, a-
sking : “What supernatural proofs have you?’

Hui replied: “The remains of the Tathigata
have made light of a thousand years. The bones
[and other] relics that He left are unlimited in
their divine effulgence. Long ago King A$oka
erected s#ipas to the number of 84,000. It is
when stipas and temples ate plentiful that the
doctrines bequeathed to us are made manifest.’

“Ch’uan thought this mere grandiloquence,
and so said: ‘If you can get a relic, I shall build a
stipa for you; but if all this is humbug, the law
of the realm will have a penalty for it.’

“Huli asked for a week’s grace, telling his fol-
lowers: “The success or failure of the Dharma
hangs on this one chance. If we cannot be
wholly true to it today, what can we hope to
gain later?’

“So all purified themselves in a quiet cham-
ber, and set a bronze phial on a small table, [be-
fore which] they burned incense in worship and
made their supplications. The week passed and
all was quiet, with no response. They asked for
a second week, with the same result. Ch’iian
said: “This is truly preposterous, and I’m just
about ready to punish you’; but when Hui begged
for one more week, he gave in. Hui told his dis-
ciples: “There is a saying of Confucius: “With
King Wen dead, is not wen, true culture, lodged
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here in me?”’2 The Dharma-spirit is answering
and descending; it is we who are impotent to
attract it. There is no need for the king’s law;
we must vow to kill ourselves [if we fail].” At
nightfall on the third seventh day nothing had
been seen, and fear and trembling prevailed.
Then as the fifth watch began, a tinkling sound
was suddenly heard inside the phial; and when
Hui went to see, he actually found a relic there.
On the morrow it was offered to the king, with
the whole court assembled to witness. A five-
colored flame shone dazzlingly above the phial.
When Ch’iian took the phial and emptied it into
a bronze basin, that shattered where the relic
struck it. The king rose in reverent amazement,
saying: “This is a rare good omen!’

“Hui then came forward and said: ‘Do not
think that the awesome divinity of a relic is
limited to the attribute of light. The fires [that
consume the universe at the end of] a cosmic
cycle cannot burn it; an adamantine mace cannot
smash it.” Then the king ordered that it be tes-
ted, and Hui again prayed, saying: “When the
cloud of the Dharma is overhead, all living ctea-
tures look up for its moisture. I beg that once
again this divine vestige will condescend to
show more widely its awesome power.’

“So the relic was set on top of an iron anvil,
and a strong man was made to strike at it. The
anvil was completely shattered, while the relic
was uninjured. Ch’tian in great delight paid rev-
erence to it, and proceeded to have a pagoda
erected. Since this was the beginning of Bud-
dist temples [there], it was known as Chien-
ch’u-ssu, the Founding Temple.”

The biography continues to describe the dis-
favor into which Buddhism fell again with the
accession of the last ruler of Wu, the cruel and
dissolute Sun Hao (. 264—280). Favoring ins-
tead a “licentious cult” — a form of popular
Taoism? — he wished to burn down the temple.

2 Quoted from the Lun Y4, ix, 5. In the translation by Legge,
Confucian Analects, p. 217 (in his Chinese Classics, Oxford,

His courtiers dissuaded him, fearing some sort
of supernatural vengeance. First a royal emis-
sary and then the prince himself were worsted in
theological debates with Hui. “But Hao, though
he heard the true Dharma, was too stupid and
violent by nature to be able to master his wrong-
doing. Later on he sent some of his household
troops into the rear of the palace to set the park
in order, and [these men] found in the earth a
golden image several feet high. They presented
it to Hao, who had it taken to a privy and bathed
in excrement. He and his courtiers took this as a
great joke; but before long his body broke out
in great boils, and his private parts gave him
such pain that his ‘howls reached the heavens.’
The Grand Historiographer’s prognostication
was that he must have offended some great
deity. In consequence, offerings were made in
the various pagan shrines; but for a long time
he grew no better. One of the gitls of his hatem
had formerly been a Buddhist, and so inquited
whether His Highness had gone into the
Buddhist temple to ask for better fortune. Hao
raised his head to ask if the Buddha-deity was a
great one; the girl replied that He was. Hao’s
mind at last cleared, and he fully explained why
he had thought as he did. The gitl thereupon
brought the image into the hall, bathed it sev-
eral dozen times in scented warm water, burned
incense and confessed her sins. Hao knocked his
head against his pillow, charging himself as a
criminal.”

In Tao-hstian’s San Pao Kan T°ung Lu, com-
posed a century or so later than the Kao Seng
Chuan, the incident involving Sun Hao is retold
as the second item in a collection of wondet-
working images.s As is often the case, the later
version is an improved one, more edifying and
padded with more citcumstantial details. Now
the image’s origin is explained:

“It had been made by King A$oka at the out-
set of the Chou era, to ward off evil influences

1893), wen is rendeted freely “the cause of truth.”
3 Daizokyo, LI1, p. 413c.
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from the river metropolis. Of that we may be
sure because in Ch’in, Han, and Wei there was as
yet no Buddhist Dharma south of the river; so
how could an image have been buried there
during that period?” '

The climax of the indignities wreaked on the
image is now made to occur on the Buddha’s
birthday, the eighth day of the fourth month;
when instead of bathing it with proper rever-
ence the prince is said to have urinated on its
head. Finally the cetemonial expiation is pet-
formed in Tao-hsiian’s story not by a harem
gitl but by the great monk Hui himself, hur-
riedly summoned to the palace.

The reader will meet several other “ASokan
images” in the following chapters; and unless he

can think like a Buddhist in the centuries of
naive faith, will doubtless dismiss all the claims
together as an outrage to common-sense. Of all
the group, Sun Hao’s golden statue has the least
historical standing. The others had at any rate
careers after they were found, standing for gen-
erations in famous temples and often being cop-
ied because of their age and sanctity. The Wu
image is never mentioned again, except in one
instance as little convincing as the rest of its
story. As we shall see below, Tao-hsiian claims
that it was rediscovered in 405, under a new set
of miraculous citcumstances; and so enters it a
second time in his list, as no. 11 (my Sung
entry 1).

CHIN
A.D. 265—420

) One of the first missionaries to import 2 2.

great quantity of Buddhist writings to Chi-
na was a Yiieh-chih by race, from the vicinity of
Tun-huang, who took as a monk the Sanskrit
name Dharmaraksa. His biography in the Kao
Seng Chuan, i, says that during the reign of the
first Chin Emperor, Wu (r. 265—290) he went
with his teacher to the West, traversed many
realms, and learned thirty-six languages in the
course of collecting a tich sctriptural libraty.:
The reason for his journey is stated: “Although
temples and shrines with their pictures and im-
ages were venerated in the capital and other cit-
ies, yet the vaipulya sitras and those of profound
meaning were still being hoarded away beyond
the Pamirs.”z

Y Daizokys, L, p.326c. Dharmaraksa’s name was either
rendered phonetically in the Chinese texts, or was trans-
lated as Chu Fa-hu.

An unlikely entry in the thirteenth century Fo
Tsu T’ung Chi, xxxvi, records that in 266 the
scholar-courtier Hsiin Hsii “made twelve gilded
images of Buddhas and Bodhisattvas at Lo-yang.
These emitted a great radiance, and the towns-
folk in great crowds vied with each other to pay
homage.”s

I have found no eatlier substantiation for this
statement. A seventh century Buddhist tract
that presents the case against Taoism, the Pien
Cheng Laun, contains a chapter reminding its read-
ers of the high favors shown to the foreign reli-
gion by the great of the land in every dynasty.
For the Chin a group of four officials is named
who distinguished themselves as temple-build-
ers and image-makers; Hsiin Hsii is not among
them.+ Nothing of the sort is recorded in his

2 A vaipulya sitra is one distinguished by richness of ima-
ginative construction and luxuriant verbiage.

3 Daizokys, IL, p. 338b.

4 See Chin entries 30, 31.
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biography in the Chin history (though that a-
lone is not a telling argument, since Chinese lay
historians were usually unsympathetic to Bud-
dhism).s

The claim must have been built up on the
basis of a story told in the mid sixth century de-
scription of the Northern Wei temples of Lo-
yang, the Lo-yang Chieh-lan Chi, 1.6 We read
there that in the vicinity of a nunnery called
Chao-i-ssu stood the mansion of a certain Tuan
Hui, a district magistrate. “The ringing of a bell
was continually heard underground and from
time to time a five-colored radiance became vis-
ible, lighting up the buildings. Hui was so cu-
rious that he finally had an excavation made at
the place from which the light came, and found
a gilded image about three feet high, with two
Bodhisattvas. On the pedestal was an insctiption
saying: ‘Chin, T"ai-chih second year [266], fifth
month and fifteenth day; made by the Zai-chung
Chung-shu-chien Hsiin Hsii.” Hui eventually gave
up his mansion to be turned into [a temple cal-
led] Kuang-ming-ssu; people at the time all said
that that was where Hsiin Hsii’s mansion had
been. On a later occasion a thief tried to make
off with the statue, upon which it and the two
Bodhisattvas all cried out together. The thief
was so terrified at their response that he fell in a
dead swoon; and so was captured by the monks
who came when they heard the statue’s cry.”

5 Chin Shu, xxxix, p. 4vfl. H. Giles, A Chinese Biographical

Dictionary, London and Shanghai, 1898, no. 806.

6 Daizokys, L1, pp. 1003c—1004a. This version of the story
recurs in Fo Tsu TC, xxxviii; Daizokys, IL, p. 355b.
Daizokys, L, pp. 409b—410a.

The 19th century study on “Temples of the Southern
Dynasties,” Nan Chao Ssu K’ao, by Ch’i Hung-chi
assembles in chdan ii information from various sources on
Ch’ang-kan-ssu. A note locates the monastery in hilly
country south of Nanking, a ch’ang-kan being a dialect
phrase for “ravine.” The site had first been used in the
Three Kingdoms period by a nun for her retreat. Monks
assembled there at the beginning of the Chin. When that
dynasty lost North China and retreated to the Yang-tzu,
the proximity of the monastery to the new capital won it
imperial patronage. Chien Wen Ti gave the place a three-
storeyed pagoda in the 370’s; and another was erected in

391 to honor Liu Sa-ho’s discovery, as our text shows,
by Hsiao Wu Ti. Wu Ti of the Liang, most pious of the

©

We shall meet several reports of this type, in
which the miraculously-found image is inscribed
with the name of an historic figure. Some of
them may be authentic; but even if no such
event had ever happened, the story-type might
well have been invented to satisfy the Chinese
demand for roots in the past.

Several miraculous finds of a more spectacular
sort are associated with the religious career of a
wandering, penitent monk called Hui-ta. The
Kao Seng Chuan, xii, tells that he had originally
been a hunter in north China named Liu Sa-ho,
who had died suddenly and then had come back
to life with the torments of Hell imprinted on
his memory; he had been told there that he
might escape them, however, if he paid for his
sins by seeking out and worshipping certain
works of King Aéoka in China.” The rest of the
“biography” merits translation in full. Most of
it concerns us directly, and the whole illustrates
to perfection the happy credulity of the age.

“In the Ning-k’ang era of the Chin [373—375]
he reached the capital. Just before that time His
Imperial Majesty Chien Wen [t. 371—372] had
had a three-storeyed pagoda built at Ch’ang-kan-
ssu, which after its completion poured forth
light every night.8 Hui-ta climbed onto the city
wall to see, and observed that the tip of the
spire alone had an unusual color. He went thi-
ther to pay worship, and every motning and

southern rulers, heaped special favors on the old temple,
enlarging its pagodas and taking the opportunity to open
and inspect the famous A$okan reliquary. (See Liang
entry 14). With the defeat of the Ch’en, when Nanking
relapsed to the status of a provincial city, the site was left
deserted and in ruins. Tao-hsiian, giving a summary of

Ch’ang-kan-ssu history in his Chi Shen Chouw SPKTL, i

( Daizokys, LI, pp. 405b—406a), tells that when he was a
monk of Jih-yen-ssu at Ch’ang-an, under the Sui, he
remedied that temple’s lack of relics by leading a party to

Nanking to exhume and carry off the Ch’ang-kan-ssu set.

When Jih-yen-ssu was abandoned shortly after, at the
fall of the Sui, the relics were again moved, to the T’ang

Ch’ung-i-ssu, where they were placed under a pagoda

southwest of the Buddha hall. The high priests of the

South continued to believe that it was not the true A§okan
relics that had been removed ; and Tao-hsiian admits that

the original site was still favored by supernatural mani-
festations.
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night made his prayer; until one night he saw
that from time to time a light was coming from
underneath the spire. When he told, an excava-
tion was begun; at a depth of ten feet or so they
discovered three stone tablets. Inside the lid of
the central one was an iron coffer, and in that a
silver coffer, which in turn held one of gold.
Within the last were three relics, and in addition
a nail and a hair several feet long, which when
stretched out would cuzl again in a spiral form,
all of these glowing with light and color. This
had been one of the 84,000 stipas erected by
King Asdoka at the time of King Ching of the
Chou [1. 519—475 B. C.].* Religious and laity
were overjoyed at the miracle. West of the old
stipa they set up another pagoda spire to house
the relics. In [391] this was enlarged to a three-
storeyed form by Hsiao Wu [Ti].”

The biography continues:

“In the [326—334] era of the Chin, the Pre-
fect of T°an-yang, Kao Li,* had a gilded image
dug out of the bay near the Chang-hou Bridge.
It lacked aureole and pedestal, but was fash-
ioned with the greatest skill. In front it had a
Sanskrit inscription reading: ‘Made by the
fourth daughter of King A$oka.” Li cartied the
image back to the Ch’ang-kan landing; but there
his oxen refused to go farther, in spite of all that
human strength could do. In the end he gave in,
and went straight to Ch’ang-kan-ssu [with it]. A
year or so later, an ocean fisherman, one Chang
Hsi-shih, found a bronze lotus pedestal floating
on the water of an estuary. He picked it up and
sent it in to the district seat, whence it was for-
warded to the Throne. The Emperor ordered
that it be affixed to the image’s feet, where it

9 The Kao Seng Chuan postsctipt, p. 413a, places Adoka “a
century and more” after the Nirvana. Li-tai San Pao Chi,
i, p- 23b—c, gives a precise interval; the King came to the
throne 116 years after the Nirvana, which occurred in Gog
B. C. (i. e. in 494).

1o Concerning this functionary, the biographical dictionary
Chung-kauo Jen Ming Ta T3 u-tien, Shanghai, 1933, p. 882c,
tells only that he was renowned as a paragon of filial

fitted perfectly. Later five Western monks visi-
ted Li, and told him: ‘Of old in India there was
a royal A$okan image that later went to Yeh [in
Honan], and during the wars was put for safe-
keeping in the river bank.”” When royal au-
thority had been reestablished it was sought for,
but had disappeared. Recently in a dream we
were notified that the image had emerged at the
east end of the [Yang-tzu] River and had been
secutred by one Kao Li. So we have travelled far
over mountains and seas, hoping for one sight
of it in which we may worship.” Li consequently
took them to Ch’ang-kan-ssu. When the five saw
the image they wept tears of joy, while it emitted
a light [that filled] the interior of the hall. [The
pilgrims] told that there had originally been a
round halo, which now was in some faraway
place and should be looked for and brought
thither. In [371] under the Chin, a pearl-diver of
Ho-p’u-hsien in Chiao-chou [i. e. Tonkin],
one Tung Tsung-chih, found 2 Buddha halo on
the sea bottom. The Imperial Commissioner
forwarded it to the Throne. The Chin Emperor,
Chien Wen, ordered that it be bestowed on the
image; when hung from the socket (on the
back) it proved to have an identical lustre. Thus
after a period of four decades [a series of ] widely
separated auspicious events made [the image]
complete with halo and pedestal.”

To continue:

“Hui-ta’s enthusiasm was doubled by the mir-
acles of the st#pa and statues, so he journeyed
eastward to Wu-hsien [Soochow] to adore the
stone images. These last had been found in [313]
as the Western Chin regime was approaching its
end, floating in the Hu-tu estuary of the Wu-

piety, and held high office under the Chin. The title given
him here presumably meant that he was governor of the
capital district (as had been the case under the Wu king-
dom at the same site; see the gazetteer 77 Ming Ta T u-
tien, Shanghai, 1931, p. 1092).

11 See Minor Northetn States entry 1, for another reference
to the image at Yeh.
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sung River.”z The fishermen thought that they
were marine deities, and so [as they rowed out]
to get them had sorcerers utter incantations ; but
wind and waves rose to such a height that they
were terrified and turned back. There happened
also to be certain followers of Huang-[ti] and
Lao-[tzu], who said that they were spirits from
the Master of Heaven; but when they too went
out the billows raged as before. Then a certain
resident of Wu-hsien, 2 Buddhist named Chu
Ying, heard [of the matter] and rejoiced, saying:
“The Supreme Enlightenment is about to de-
scend!” So he purified himself by fasting, to-
gether with the nun Pai of Tung-yiin-ssu and
several other believers. [The party] then went to
the Hu-tu estuary, where they bowed their
heads and with the utmost reverence sang the
praise of the Most Holy. At that wind and tide
were stilled; in the distance they saw two beings
floating in on the river. When they arrived,
these proved to be stone images with insctip-
tions on their backs, one reading ‘Vipasyin’
and the other ‘Kasyapa.’s [The statues] wete
carried back to be installed at T ung-hsiian-ssu.
The gentry and commoners of Wu were amazed
by the miracle, and were converted in great num-
bers. Hui-ta remained at T’ung-hsiian-ssu for
three years, all in all, carrying on his devotions
day and night without flagging.”

And further:

“Then he went on to Hui-chi [in Chekiang]
to worship the s##pa of Mou-[hsien]. That also
had been built by King Aoka, but with the pas-
sage of time [only] underbrush marked the exist-
ence of its basement. Hui-ta’s heart was noble
and the workings of his mind were disciplined;
and thus it was that he saw a divine radiance

12 “Wu-hsien” is a reference to Soochow in Kiangsu. The
Wu-sung, “Soochow Creek,” is an outlet of the “great
lake,” T’ai-hu, which empties into the Hwangpoo at
Shanghai. In retelling the story in Hs# Kao Seng Chuan,
xiv, p. 531b, Tao-hsiian locates the statues’ eventual
resting-place, T’ung-hsiian-ssu, in Soochow.

13 Respectively the first and last of the six Buddhas pre-
dating Sakyamuni in the group of Seven Buddhas.

flaming out. In consequence he set [the place]
in order, erecting a niche of stones. The flocks
of birds did not dare to settle there, and the
hunters and fishermen in the vicinity of the
temple never caught anything. Religious and
laity were moved by the news and received a
great renovation of faith. Later on the military
governor of the district, Meng I, made further
additions and improvements. Thus Hui-ta went
east and west, everywhere worshipping with the
deepest reverence and several times bringing
wonders to light. Uttetly hardworking and
truly fervent, he remained so to the end of his
days; though what became of him thereafter is
not known.”

Later accounts of the last three of Hui-ta’s ob-
jects of devotion add materially to their interest.
The Mou-hsien s##pa — which concerns us be-
cause at a later date its name and fame were
somehow transferred to a small reliquary, cov-
ered with Buddhist reliefs — has so lengthy a
history that I have transferred my treatment of
it to an appendix.™* As to the miraculously-
found statues:

(3) The story of Kao Li’s image is retold in the

10

Liang history’s section on the kingdom of Cam-
bodia. We learn there in addition that the for-
eign inscription could be understood only by a
missionary from Central India, the high priest
Gunabhadra.s Motreover:

“A monk of Wa-kuan-ssu, Hui-yiian, wanted
to make a copy of the image. The prior, Seng-
shang, feared that the color of the gold might
be damaged, and so told Yiian that he might do
so only if he were able to make the Buddha emit
a radiance surrounding His body, and face to the
west. Hui-yiian prayed with the utmost fervor,

14 See below, pp. 270ff.

15 Liang Shu, liv, p. st. Gunabhadra’s life in Kao Seng Chuan,
iii, pp. 344345, says nothing about this incident. He was
a well-known missionary from Central India, who took
the sea route east via Ceylon, reached Canton in 435, was
long occupied in making translations at the Sung capital,
and died in 468.
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and that night the statue actually turned on its
throne and did give forth a radiance that sur-
rounded its body, as it faced west. On the mor-
row, therefore, he received permission to make
his copy.

“In the Ta-tung era [of Liang, 535—545],
when the relic was extracted from the old
[Ch’ang-kan-ssu] pagoda, an order was issued
that the land alongside the temple, on which sev-
eral hundred houses stood, should be cleared so
that the temple boundaries could be extended.
Numerous buildings were erected, until the pa-
vilions and so on that surrounded the auspicious
image were the last word in magnificence. A pic-
ture of the image and various scriptural illustra-
tions were done by Chang [Seng]-yu of Wu,
who was supreme at the time in the art of pain-
tin g 2

For Chang, see my entry no. 24 under the
Liang.

Tao-hsiian, in whose corpus Kao Li’s image
is the fifth entry, also tells the anecdote about
the would-be copyist. ¢ He completes the statue’s
history as follows:

“In the reign of Emperor Wu of the Liang
[s02—549], seven angel musicians and two Bo-
dhisattvas were added to the aureole.

“Under the:Ch’en, in [558], when the troops
under Wang Lin were camped at Chiang-p’u,
and headed toward Chin-ling [i. e. Nanking],
Wu Ti ordered a move upstream.™” As the army
was setting out, the image’s body shook and

16 Chi Shen Chou SPKTL, ii, p. 4142; repeated in Fa Yiian
CL, xiii, p. 383c—384a. Tao-hsiian tells the story againini,
p. 4114, with different details and a date of 405. The prior,
refusing the request, was that night rebuked in a dream by
a giant. When Hui-yiian had made his copy he put a relic
inside its #spisa. “The reason why images from the West
emit light is usually that they contain a relic.”

17 Wang Lin’s life is recorded by biogtraphies in Pei Ch’i Shu,
xxxii, and Nan Shib, Ixiv; resumé in Giles, Biographical
Dictionary, no. 2198. A former loyalist general at the end
of the Liang, who refused to accept the Ch’en regime and
rose against it in §55. After initial successes he was routed
and driven to take refuge in the North. As a turncoat he
led Northern Ch’i armies against the Ch’en until he was

captured and executed in 573.
18 The reference here must be to the series of regional upri-
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would not be stilled; the phenomenon was veri-
fied when the Emperor was informed and had an
investigation made. Then all of a sudden, before
any weapons were crossed, Lin’s hordes scat-
tered. He himself had to make off at a gallop to
the North, and thereafter the upriver country
was pacified. To all this the movement of the
Countenance had borne witness. In the [560 to
565] era, again, when a rising occurred among
the troops in the southeast, the Emperor prayed
before the image that the murderers might be
repulsed. When his words were finished, a light
broke out over the building ; and it was not long
before Eastern Yang, Min, and Yiiech were all
quieted.r8
“The monk Hui-hsiao, who was then in
charge of Ch’ang-kan-ssu — a man as active as
the wind in conversion — erected a storeyed pa-
vilion [to house the statue]. The decorations
were the last word in originality, while the view
from the top was a supreme [experience]. At the
outset of the [583—586] era a square pedestal
was added [to the statue]. Thus from the Chin
dynasty right down through the Ch’en, mon-
archs and subjects through five regimes never
failed to turn toward it in reverence. In times of
severe drought the image would be invited into
the palace, being borne there in the imperial
litter. The Emperor would anoint it with oil;
and then while the monks were in the midst of
dealing with the problem, a downpour would
come, regularly and without fail.
sings that followed the accession of the second Ch’en
ruler in 560, growing out of Wang Lin’s earlier revolt.
The earliest rebel was a certain Liu I, at Hang-chou in
Chekiang, who had previously been valuable enough to
the Ch’en house to be given an imperial princess for his
son’s wife. Liu drew in a local wat-lord in Kiangsi, Chou
Ti. After some successes both were defeated badly, and
fled south into Fukien, where they were received and
aided by Liu’s son-in-law, the Governor of Min-chou,
Ch’en Pao-ying. In 564 an imperial general captured
Ch’en and Liu and sent them to be executed in the capital.
A year later Chou was surprised and beheaded in a
mountain hide-out, and his head was sent to Nanking,
to be exposed for three days on the main city bridge. See

Chen Sha, iii, pp. 1v—6¢; and their biographies in 7bid.,
xxxv, and in Nan Shib, 1xxx.
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“Thetre wete wild tales in circulation that the
Ch’en regime faced a crisis in its fortunes, when
in [588 the statue] turned toward the west, and
though it was set straight returned there. This
was duly reported, and the Emperor invited it
to the Hall of State, where a maigre feast and a
ritual citcumambulation were held. The image
had a precious tiara decorated with peatls that
weighed pethaps three catties, to which had
been added a cap of brocade. That night the jew-
elled tiara was found hanging from its hand,
while the cap was still on its head. At the news
the Emperor burned incense and prayed: ‘If
misfortune threatens the realm, let the tiara be
removed once more, as a sign thereof.” The tiara
was put back; and the next morning, to the dis-
may of ruler and subjects, it was found doffed
and hanging as before.

“When the Sui had overcome the Ch’en and
the whole nation once more bared its head in
reverence toward the west,’ as the image had
foretold, the founder of the new dynasty was told
about it, and ordered that it be welcomed to the
capital. There it was adored in the imperial pa-
lace, and the sovereign stood continually in at-
tendance upon it, until he issued an order that
ran: ‘We are old, and cannot bear to stand for
long at a time. It is ordered that the proper au-
thoritiesz¢ shall make a seated statue of identical
form.” The original, standing image was then
sent to Ta-hsing-shan-ssu.2* When it first arrived
there, the size of the hall did not permit it to
face south, so that it was set toward the north.
On the morrow it was found right on the
southern axis. The brethrenmarvelled, but turned

19 T, e. toward the Sui capitals, Lo-yang and Ch’ang-an.

20 T follow here the reading in Fa Yiéan CL, p. 384b. Tao-
hsiian’s text has survived with y», “right,” instead of yu,
“to have,” making what looks like a title, “the Director
of the Right” (p. 414¢).

21 A temple erected at Ch’ang-an in §82 by the first Sui
sovereign, which became the greatest monument of reli-
gious architecture carried out under that dynasty, and
remained one of the principal metropolitan establishments
under the T’ang. For further details, see Mochizuki,
Bukkyi Daijiten, pp. 3215—3216.

it back to face north. The next day again it was
on the southern axis. At that all were stricken
with shame, and confessed themselves at fault
for slighting it.

“At the present time [the image] is to be seen
very frequently in painted copies. I have assem-
bled this record by culling from various accounts.
That a number of points are not developed is
proof that I have not added any embellishments.”

(4) The story of the floating stone Buddhas is

retold with literary flourishes in a stele record
composed by the Liang prince who became
Emperor Chien Wen (t. 549—551).22 An added
detail now enhances the images’ impressiveness:
“Later there came a certain foreign monk, Shih-
fa-k’ai,»» who said that the vatious holy [books]
of his land told of there being two stone images
and [2?] s##pa of King Asoka in the East, and
promised that he who could go thither and
worship them in person would obtain remission
of countless sins and deliverance from the Three
Roads. He adored them, and then went away.”
The stele also notes that in 530 an imperial order
was issued to equip the statues with bronze
aureoles, one being nine feet high and the other
8.5 feet.

Tao-hstian, in whose cotpus the statues stand
third, quotes largely from Liu Sa-ho’s “biogta-
phy.”2+ A few interpolations heighten the mood
of marvel. The statues wete seven feet high;
their inscriptions were clearly legible, though no
reign date was given. At first they could not be
moved, but when addressed by further prayers,
rose up as if on wings. Shih-fa-k’ai reappears

22 Quoted by Omura, pp. 118—119, from the Ch’ing ency-
clopedia, T°« Shu Chi Cheng, 497, p. 14r; section on mira-
cles, Shen-i Tien, xc., “Buddhist Images.”

23 T have found no mention of “Shih-fa-k’ai’> outside of this
story. His counterpart, with some other name, is a typical
feature of the ASoka image legend.

24 Daizokys, LII, pp. 413c—414a; repeated in Fa Yian Cl,
xiii (Daizokyo, LIIL, p. 383b—c). The latter in xii, p. 379c,
summarizes the story, and then goes on to add the sequel
found in my Southern Ch’i entry 10. Other, briefer re-
ferences to the two statues are cited by Omura, p. 118.
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under the name “Fa-yiian from the West;” and
then Tao-hsiian adds: “There is another story
that tells of twelve Indian monks having brought
the images to the district, where they stood on
the water without sinking or moving. Report
having been made to the Throne, it was ordered
that they. be permitted to temain in Wu-
chiin. In recent times the Princess of Hsien-
yang, at the capital, heard of these auspicious
monuments and so sent men to T"ung-hsiian-
ssu to make drawings of them; and from the
latter copies were issued at the capital, so that
their forms might be made known.”2

Thelife of a prior of T*ung-hsiian-ssu included
in Tao-hstian’s sequel to the “Biographies,” a
certain Hui-chiin (564—630), adds a brief note to
the history of the stone pair:26

“From the Chin dynasty on through the Ch’en
they vouchsafed a great number of miracles. At
the end of the Sui, in the whitlwinds of war, the
jade and stone [treasures of the temple] were all
lost, and the holy likenesses [portrayed by] the
two statues were exposed to the assaults of the
elements.” Hui-chiin, asking himself how a
monk could find peace while the Buddhas had
no hall, dedicated himself to restoring the
monastery.

The Shibh Shuo Hsin Y4, a collection of anec-
dotes and conversations compiled by a nephew
of the first Sung rulet, one Liu I-ching (403—
444), contains two references to representations
of Sikyamuni entering Nirvana. The first tells
that “Master Yi [i. e. Yi Liang, the loyalist ge-
neral, who died in 340] once entered a pagoda,
where he saw a reclining Buddha [figure]. His
comment was:# ‘Here is one who wote himself
out leading [others] across the bridge [to salva-

25 T have been unable to locate this lady, who was presumably
a daughter of Tai Tsung. Her title may have been wrongly
transcribed; or perhaps Tao-hsiian gave her a fief from
which she was later promoted:

26 Daizokys, L, p. 535a.

27 For this text I have used the edition of the Kanezawa
Bunko, Tokyo, 1929; reference hereis to i, 1, on “Sayings™
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tion]’: a remark that became famous in his
day.”

The second reference describes for us a visit
to a temple made by the high official Ku Ho
(288—3 51)with his two small grandsons.?8 “They
saw there an image of the Buddha entering
Nirvana, while some of his disciples wept and
others did not. Ho asked the boys to explain the
difference. The nine year old Chang Hsiian said:
“Those who weep are the relatives; the others
are not.” The seven year old Ku Fu said: “That’s
not so. It is because they have lost all their emo-
tions that some do not weep. Those who do,
have not reached the same stage.””

Tao-hstian’s sequel to the “Biographies” con-
tains a life of the monk Chih-chou (556—622) of
Nan-wu-chou, who made a name for himself as
a builder and embellisher of temples.zo We learn,
for example, that on his own account he made a
sixteen-foot image of Maitreya, in lacquet, with
accessory guardians. These were probably done
under the Sui, and so do not concetn us ditectly.
More pertinent is the following. “Also he
brought back to his temple the seven shriness°
with clay figures that had been made for the
Chin dynasty Director of Works Ho Ch’ung.
With the passage of time, their holy forms had
fallen into dilapidation; he had them lacquered
over, repainted, and embellished with great
richness, so that they might open the way to
faith and make manifest the Dharma.”

Presumably the seven shrines housed the
Seven Buddhas of the Past. The biography of
Ho Ch’ung (293—347) given in the Chin history
is unusual in corroborating the ministet’s piety,
presumably because the evidence could be pre-
sented in a way unfavorable to Buddhism:s

(p. 32). Yii Liang’s biography is given in Chin Sha, Ixxiii,
pp. 1., and is summarized by Giles, no. 2526.

28 Jbid., p.3s. Ku Ho’s biography appears in Chin Sha,
Ixxxiii, pp. 1—2.

29 Daizikys, L, p. 580a—c.

30 For this phrase see Quotations, B.

31 Chin Shu, Ixxvii, pp. 3tff. Reference is on p. 4.
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“By nature he loved the writings of Sakyamuni
and took reverential care of Buddhist temples.
The charity that he bestowed upon the brother-
hood, on hundreds of occasions, squandered
millions without causing him any regrets.”

The account concludes by quoting two joking
comments by his contemporaries, one of which
refers to his zeal in “making the Buddha.”

The Kao Seng Chuan, v, contains a life of the
monk Chu Fa-k’uang, a native of Chekiang
(327—402), who devoted his career particularly
to the Lotus and Pure Land cults.32 His first head-
quarters was a cave shrine; he is remembered as
having wandered through the famous mountains
of his province in the 360’s, searching out their
beauty spots (like many of his secular contempo-
raries). Emperor Chien Wen sought his aid
against the threat posed by a maleficent planet,
which thereafter soon disappeared. Finding
many sufferers from an epidemic in his travels in
the east, he gave what aid he could by comfort
and healing spells, “going among the villages to
rescue those who were in peril. When he left the
district city to live at the Ch’ang-yiian monas-
tery, sick people in great numbets prayed to him
with beneficial results. A man who could see
demons said that when K’uang went about he
always had several tens of demon deities guard-
ing him in front and behind. At that time the
Sramapa Chu Tao-lin was making an image of
Amitiyus; and K’uang led those whose &arma
gave them the privilege, in raising a great hall
[for it]. A story tells that while they were felling
the timbers a drought came, which he dispelled
by his incantations.”

Note that this is our first reference to an image

32 Daizokys, L, p. 357a. Sakaino, in Shina Bukkys Seishi,

p. 459, suggests that both Fa-k’uang and Tao-lin, in

choosing the Buddhist pseudo-surname Chu, may have

meant to show that they were followers of the famous

Central Asian translator “Chu Fa-hu,” i.e. Dhar-

maraksa.

33 Daizokys, L1, p. 196b. Note that here the Buddha’s name

is rendered phonetically in the later standard way, as O-
mi-t’o, a usage overshadowed through most of the Six

14

of the Buddha of the Western Paradise, referred
to here (as almost always in the Six Dynasties
texts) by the translated name Wu-liang-shou,
“Immeasurable Life.”

The celebrated monk Chih-tun (314—366),
whose metaphysical prowess led him to be com-
pated with the Indian doctors Nigatjuna and
Agvaghosa, and who at the same time was on
friendly terms with all the notables of his day,
was the author of several literary flights included
in the T’ang Buddhist anthology, Kuang Hung
Ming Chi. One of these is a panegyric on an
image of Amitayus Buddha.® Chih-tun para-
phrases the familiar Paradise s##ras to describe
the beauties of that Buddha’s kingdom, where
new souls are born in spotless putity from lotuses
in the sacred lake; its jewelled palaces, its won-
drous gardens and waterways, its musical sounds
and sweet odors. “Hastening in his heart toward
that divine land, for which he dared not hope,
he therefore [had] craftsmen depict and set up
the divine symbol. [Now] he gazes up in re-
verence at the towering form; but for things
that are of Heaven’s stuff, words of praise fall
short.” s+

Presumably he was writing of an image that
he had made for one of the two temples that he
founded: either the one in Wu nicknamed Chih-
shan-ssu, or one organized after his move to “the
Stone City Mountain,” Shih-ch’eng Shan, in
Chekiang, under the name Hsi-kuang-ssu.

One of Chih-tun’s other compositions in the
anthology is a panegyric to an image of Sikya-
muni: “Majesty measured at sixteen feet, the
body adorned with a round nimbus. ...the
colotful loveliness of purple and gold.”ss

Dynasties period by the translation Wu-liang-shou. Chih-

tun’s career is recorded in Kao Seng Chuan, iii; ibid., L,

PP- 348b—349c; his name appears frequently in non-

Buddhist writings of the time (e. g. the Shib Shou Hisin
34 Iiz‘t)' .the characters rendered divine symbol” and “tower-

ing form” see Quotations, C.
35 Ibid., LI1, p. 195c.
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His selections end with a group of eleven
shorter odes of praise to various “Bodhisattvas™;
the list begins with Mafiju$ri, Maitreya, and
Vimalakirti, and then runs into obscurer names.
Here there is no reference to images.

The “Biographies” contain a life of the recluse
Yii Fa-lan, who sickened and died at Chiao-chou
(i.e. the far southeast coast) at the start of a
voyage to the West to seek new knowledge. His
disciple and fellow-traveller Yii Tao-sui met the
same fate.?¢ Chih-tun is said to have set up a
statue of the first pilgrim, and composed a eulogy
for it. For a portrait of the second done by order
of his friend Ch’th Chao, he wrote an in-
scription.

The Kao Seng Chuan tells of another hermit-
pilgrim, K’ang Fa-lang, who on his way west-
ward came on an old temple in the wilds, filthy
and almost deserted.s® He spent a week cleaning
it, and suddenly found it miraculously transfigu-
red. “After his death his image was carved out
of wood, and was worshipped morning and
night.* His eulogy was written by the mid fourth
century /itteratenr Sun Ch’0.3°

The great Tao-an was a Northerner who be-
gan religious life under the missionary “Fo-t’u-
teng” at the capital of the Later Chao regime in
Honan .+ When that dynasty broke up in 352, he
emigrated with his band of four hundred dis-
ciples to Hsiang-yang in Hupeh, seeking 2 more
peaceful environment. At this point in his career
the Kao Seng Chuan account tuns:+

“Finding that Pai-ma-ssu was too confining,
An organized another monastery which he cal-

36 Ibid., L, pp. 349c—350b.

37 Ibid., L, p. 350b. Ch’ih Chao’s life in Chin Shu, lxvii, pp.
8vfl., mentions his being a Buddhist and an intimate
friend of Chih-tun. He reappeats as a pious patron in Chin
entry 15, p. 20 below.

38 Daizokys, L, p. 347b.

39 Celebrated as a mountain-wanderer, his most successful
poem being a f# on Mount T’ien-t’ai. Life in Chin Shu, lvi,
pp. 7t—8v; summarized by Giles, no. 1801.
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led T’an-chi-ssu, making use of the mansion of
Chang Yin of Ch’ing-ho for the purpose. He was
further aided by wealthy patrons to build a five-
storeyed pagoda and construct four hundred
monks’ cells. The Governor of Liang-chou,
Yang Hung-chang, sent him 10,000 catties of
bronze to be used in making the pagoda spire
disks. An replied: “The disks are alteady com-
pleted. I should like to turn this bronze over
to cast an image. Do you approve?’ Chung was
delighted, and reverently assented. All joined
their offerings to assist in completing the Buddha
image, and so the sixteen feet of radiant body-
signs and the divine lesser marks wete cleatly
manifested. Every night the statue would emit
alight that completely illuminated the buildings;
and later on it went out by itself at night to Wan
Shan [ten /i to the northwest]. The villagers
went to gaze and to worship it, and then took it
back to the monastery. When An’s great ambi-
tion was thus fulfilled, he said: ‘I am ready to die
any night.””

Fu Chien (r. 357—358), ruler over the mush-
room northern empire of Former Ch’in, “by
personal emissary sent him an 7 foreign image
seated with legs down, seven feet tall and covered
with gold leaf; also a squatting gilded image, a
Maitreya made of strung peatls, an icon embroi-
dered in gold, and a woven icon.” +

(The otherwise identical inventory of these
gifts found in Tao-an’s biography in the Ming
Seng Chuan, v, uses a character that I render “gold
plates” instead of “gold leaf.” For the problem
involved, see the chapter on materials. )+

“Whenever there was a lecture or assembly,
the holy images would be set out. Banners and

40 See Minor Northern States entry 1.

41 In v; Daizikys, L, p. 352b.

42 For 7 see p. 2 above. Fu Chien captured him at Hsiang-
yang in 379 and “invited” him to Ch’ang-an to be the
abbot of “the Temple with the Five-storeyed [Pagoda].”
On their relationship, see Sakaino, op. ¢it., pp. 290—292;
and L. Wieger, Textes historiques, Hsien-hsien, 1923, II,
PP- 492—493.

43 See below, pp. 253f. The Ming Seng Chuan fragment is in
Meisden-shé, p. 6v.
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(11) canopies would be hung up; festoons of beads

would swing; everywhere would be incense
smoke and flowers; so that those who mounted
the steps and crossed the threshold were awe-
struck and paid the utmost in devotion. The
foreign bronze image was so archaic in form and
workmanship that most people had no great re-
spect for it. An said: “The shape and the body-
marks are excellent; the only fault is that the
form of the #spisais incongruous.‘ So he ordered
a disciple to fire and re-mould the #ssisa. At once
a light flamed up with such brilliance that it filled
the whole hall. On close inspection it was dis-
covered that inside the #gpisa there was a relic.
The brothets wete all filled with consternation;
but An said: “The statue is already a wondet-
working one, and will not be distutbed by re-
casting.””

The anthology Kuang Hung Ming Chi contains
a long, highflown panegyric on Tao-an’s image
written by his greatest disciple, Hui-yiian.+# We
read that An, after long and reverent meditation,
“finally ordered his followers to cast it as an
image. Now form and principle are distinct, yet
they pass one into the other as do steps into a
highroad. The fine and the coarse are truly dif-
ferent, yet to the enlightened they also are intet-
related. So it is that to represent a supernatural
model prepares the heart for its final crossing
[into salvation]. An iconographically-correct
form divinely imitated opens the way to an
understanding of all wisdom. It enables those
who cherish the profound, to discetn the invisi-
ble root in the disclosure of a leaf; and those
wrapped up in the near, to construct for them-
selves a rewarding destiny for many aeons to
come. Though the achievement was human, it
is like Heaven’s own art.”

The image appears as the sixth in Tao-hsiian’s

corpus. He names it an Amitayus, says that it was

44 Daizokys, LII, p. 198b. For the text beginning “Now
form and principle are distinct, see Quotations, D.

45 Thid., pp. 414c—415b; repeated in Fa Yian CL, xiii, and
briefly retold in Kuang Hung MC, xv, and in Hsé Kao SC,
xxix (7bid., LIII, p. 384b, c; LII, p. 202b; and L, p. 693a,
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completed in 375, and adds the sort of details
that we have learned to associate with him.+s The
statue on its walk to Wan Shan is now said to
have left a footprint in the rock; and we leatn
that when it was met at night, emerging for a
second time from the temple gates, the general
wonder gave its home the nickname Chin-
hsiang-ssu, the “Golden Image Temple.” At
this point an extra item of evidence is offered by
the historical summary of good deeds in Pien
Cheng Laun, iii. A certain Ch’ih Hai, Govetrnor
of Yung-chou — 1. e. the Hsiang-yang region —
whose official biography speaks of him as a
special favorite of Emperor Hsiao Wu (r. 373—
396), and deals at length with his campaigns
against the barbarian rulers of the North —
is noted as a donor with this sentence: “Mi-t’o
[Amitibha] appearing on a visit, he built the
Golden Image Temple.”+ Hete we see that
local tradition seems to have explained the
miraculous mobility of the statue by imagining
it as entered and possessed by the divinity of the
Buddha in person.

As to its subsequent history, Tao-hsiian con-
tinues:

“On the eighth day of the fourth month in
[522, i.e. the Buddha’s birthday] an imperial
order was issued to cast a gilded bronze pedestal
for it in the Chien-hsing Park, the height to be
5.9 feet and the breadth 9.8 feet. When this
adornment was completed a party was sent up-
river to welcome it and to support the Buddha’s
feet. A stele was erected to commemorate the
good deed, its text being composed by Liu
Hsiao-i and written down by Hsiao Tzu-yiin,+
which was renowned throughout the whole
realm and is still in existence today.

“In the year [574] during the Northern Chou
persecution, at the time when the Governor of
Hsiang-[yang] was the Duke of T’ai-yiian,

respectively).

46 Ibid., LII, p. sosa; Chin Shu, 1xvii, p. 101, V.
47 Lived 492—553; son of a Ch’i imperial Prince. Biographies

in Liang Shu, Xxxv, pp. 3v—4V, and in Nan Shib, xlii, p. 71;
Giles’, no. 719.
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Wang Ping,* an unbeliever, one Ch’ang-sun
Che, was Deputy Military Governor of Shang-
k’ai-fu. As soon as he heard of the wonder-
working [image] he decided to destroy it. The
men and women of the town and the secu-
larized monks and nuns, when they learned
of his intention to demolish it, filled the high-
ways with their wailing. The sight of their over-
whelming grief filled Che with spiteful anger,
and he sent off his attendants posthaste with an
order to smash [the statue] to pieces. First a
hundred men were told to pull the head off with
a rope; but for all their tugging it proved im-
movable. Che said that not enough care had
been taken, and had his foremen add another
hundred haulers. These had no more success
than before, and it was the same when three
hundred were added. Then in an overmastering
fury Che got five hundred more to pull, and at
last [the statue] toppled over. As the noise re-
echoed and the earth shook, the men were all
terrified; only Che jumped with joy as he gave
orders that it be melted down, raising his voice
to call out cheerily. Then he leaped on his horse
to tell the Governor. Before he had ridden a
hundred paces he suddenly fell to the ground
and lay there speechless, staring straight up,
paralysed. By nightfall he was dead; and then
it was the turn of the clerics and laity to call out
cheerily.

“When the image was demolished they found
an inscription under an arm-pit inside an over-
hanging fold of the garment, which read: ‘Chin,
T’ai-ylian nineteenth year, the cyclical position
being chia-wn [394], on a day of the new moon;
the bbiksy Tao-an in the western suburb of

48 A Wang Ping is named in Chos Shu, xviii, p. 3v, as the
one son of a noted officer, Wang Ssu-cheng, who was
captured by an Eastern army in 549 and ended his career
in Northern Ch’i service. The father’s biography in Pei
Shib, Ixii, names the son K’ang (the two characters are
enough alike to explain a mis-transcription); and says
that after Ssu-cheng’s capture he inherited the fief of
Duke of T’ai-yiian. A Chox Shu entry (in vi, p. 1r) for 575
notes that the Duke of T’ai-yiian, Wang K’ang, was that
year made Governor-general of Hsiang-yang. In this de-
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Hsiang-yang has cast one gilded image of
eighteen feet. The said image will be destroyed
in three sexagenary cycles, i.e. 180 years.” When
they worked out the dates, its history tallied
exactly; and so it was realized that the holy Tao-
an had in good sooth made no vain record.

“Atthe present time the original establishment
is known as Che-fa-ssu. The stone on which [the
image] trod has been cut away and may still be
seen.

“In the anarchy that broke out at the end of
the Sui that area was held firmly from the start,
the Warden of Hsiang-yang, Tou Lu-pao, main-
taining control under Wang Shih-ch®ung.+> A
certain Dharma master of Che-fa-ssu called
Hsien, who had the respect of gentry and com-
moners alike, on several occasions chided Lord
Tou and bade him throw in his lot with the
T’ang. Tou did not accede. Hsien had contacts
with the people both inside and outside the city.
The capital finally dispatched troops to Hsiang-
yang. Tou held his ramparts against three unsuc-
cesful assaults; and then, learning of Hsien’s
attitude, had him privily executed. As he was
facing death Hsien said to a disciple, Su Fu-lou:
‘T and your father saw the destruction of Master
An’s golden statue. From that time on it has been
left with no successor. When I am gone, I trust
in you to make one.’” When the [T’ang] army
stormed the city in [621] and Tou fell, he was
sorry then that he had not taken Hsien’s advice.
The monk had been slain to no purpose, and
unjustly; and [his death] had left none in
[Tou’s] domain who could speak to him with
any effect.

“After the city had been pacified, Fu-lou gave

tail, therefore, Tao-hsiian’s story is borne out by history.

49 A native of Turkestan, who won high rank under the Sui.
In the last years of the dynasty as military governor of the
capital he held out stoutly for a time against the rebels;
but eventually declared himself an independent ruler. He
was overthrown by the T’ang surge in 621. Biographies in
Pei Shib, 1xxix, pp. svfl.; Old T’ang Shu, liv, pp. 1ff.; New
T’ang Shu, lxxxv, pp. 1fl. Giles’ no. 2222. See also W.
Bingham, The Fall of Sui and the Rise of T’ang, Baltimore,
1941, p. 52 and Index.
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up his lay dress, and collected and sold the robes
and monastic paraphernalia that had belonged to
Hsien, [so that he might use the proceeds] to
make a statue. He had no idea what model he
should take, until in a2 dream he saw a Brahman
priest who drew the form for him with his finger.
Also an old man was discovered who possessed
a painting [done from the original]. Using these
as a model the image was made at the first cast-
ing, flawlessly. At the time of casting the sky
darkened and clouds spread overhead, and there
was a rain of flowers like plum-blossoms
throughout the temple.

“Fu-lou had a native ingenuity and spent his
own wealth freely; for his personal use he made
a gilded bronze figure of Maitreya ten feet or so
high. Later on he dreamed that Hsien was order-
ing him to make another Buddha image; so at
Fan-yiin-ssu he made a colossus 59 feet high, as
I have set forth elsewhere.

“Of old at the beginning of the Sui, when
[Yang] Chiin, Prince Ch’in-hsiao, was Military
Governor of Hsiang-yang,s° he heard that Master
An’s ancient image was extremely unusual in
form and workmanship, and so sent men to por-
tray it. [That copy] was made at Yen-hsing-ssu
in Ch’ang-an. On the night when it was first cast
there was also a manifestation of celestial music,
flowers, and so on. At present it is still visible
there; i.e. at our Yung-t’ai-ssu, the name of
which has [now] been changed to Wan-shan-
ssu.”

Much in Tao-hsiian’s account is questionable.
It seems likely that the statue was destroyed
early in the sixth century, rather than during the
Chou persecution (see my Liang entry no. 4).
He gives two dates of manufacture, apparently
without noticing the discrepancy; the later one,
399, is both obviously contrived and historically

50 Third son of the first Sui ruler; died in 600. Biographies
in Sui Shu, xxxxv, pp. st—61, and in Pei Shib, Ixxi, p. 8t—v.
Bingham, op. cit., p. 52.

s1 See note 43 above.

52 Sakaino, op. ¢, pp. 425ff., enlarges on this preference
for the cult of Maitreya. See also the section on Maitreya

12,

13.

14.
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impossible, for Tao-an was captured by a North-
ern army at Hsien-yang in 319 and carried off to
Fu Chien’s court where he died in 385.5* Finally,
the image is more likely to have been a Maitreya
than an Amitayus; his biography says that “he
often prayed before Maitreya with his disciples,
to be reborn in Tusita.”sz

The Pien Cheng Laun, iii, refers to Emperor
Chien Wen (t. 371—372) as a maker of images,
presumably because his commissions reached a
new order of magnitude; his predecessors are
named merely as temple builders.ss

Tao-hsiian’s tenth entry runs:s¢ “In [377] the
monk Chih Hui-hu made a sixteen-foot gilded
image of Sikyamuni at Shao-ling-ssu in Wu-
chiin, doing the casting in a cave dug on the
steep south side of the temple.” Routine wonders
accompanied its completion: particularly a white
cloud that issued from the cave’s mouth, con-
taining a white dragon several hundred feetlong,
which adored the Buddha.

We shall meet this statue again in Sung entry
12,

The Kao Seng Chuan, v, contains a life of the
monk Chu Tao-i (332—402), who was held in
high favor by Chien Wen Tiss On that Em-
peror’s death in 372 he retired to the mountains
to lead a life of austerity. A local potentate who
had built a temple west of the district city invited
him to be its prior. ““Tao-i thereupon collected
his monk’s paraphernalia and went thither,
where he made a gold plate with a thousand
images on it.”

This seems to be an early reference to the kind
of embossed relief of which numerous T’ang

in my chapter on the iconography of the Bodhisattvas,
p. 219.

53 Daizikyo, LI1, p. soz2c; repeated in Fa Yéan CL, c (ibid.,
LIII, p. 1025 b).

s4 Ibid., LI1, pp. 416c—417a.

s Jbid., L, p. 357b.
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examples remain.s¢ The work probably celebrat-
ed the “Thousand Buddhas,” an early Mahidyana
attempt to express the multiplicity of Buddhas.

With the career of the famous sculptor-painter
Tai K’uei (—395), Chinese Buddhist art scored
two new triumphs. Sculpture in especial profited
by his genius to achieve a new beauty and ex-
pressiveness; and at the same time won — at least
fora while— a new degree of social respectability.
In the traditional pattern, the craftsman had al-
ways been an inferior. K’uei, like his contempo-
raries in painting, demonstrated that a great
artist could also be a great gentleman. In painting
the lesson was never forgotten. In the more la-
borious art of sculpture the victory over caste
prejudice was a more precarious one, and K’uei’s
example benefited only his own son, Yung. No
subsequent sculptors enjoyed anything like the
same total approval. Only a few, indeed, won
recognition even as names. The vast majority,
like their craft ancestors from time immemorial,
remained anonymous.

K’uei’s biography in the Chin history expati-
ates on his varied achievements, as precocious
scholar, as writer, as artist, and particularly as
musician.’ (Knowing the prejudices of Chinese
historians, one should not be surprised to find
that nothing is said about his work for the
Church). A much-admired anecdote stresses the
effort that he made to keep his art free from any
taint of vulgarity: he is said to have broken his
beloved lute rather than take it to entertain a
prince, like any common minstrel.

The fullest account of his status as sculptor is
given in the seventh century miscellany Faz Yiian
Chu Lin, xvi, as follows:s8

“The form of the Most High wondrously ex-
ceeds all categories, [so that it is] impossible not

56 Examples in Japan have been published by Kadori H. in
an article (in Japanese, called on the French title page
“L’orfévrerie a 1’époque de Nara, 1) in TGyé-Big yutu,
III (i. e. T4yi Bijutsu, special number on the Nara period,

1), 1933, p. 14, pls. 27-31.
57 Chin Shu, xciv, pp. 141—151; Giles’ no. 1850.
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only to render the radiant form, but even to
transmit the proper formal attributes. To try to
fashion the full perfection of the Dharmakaya,
with [nothing better than] the fingers of common
humanity — the chances [of success] one might
put at one in a myriad.

“Since the Nirvana more than a thousand long
years had passed when images of Western make
reached China. [From then on], though every
casting was carried out with an attempt at like-
ness to the scriptures, and though noted masters
and cunning craftsmen ransacked their minds
and made every effort, true virility and fine art-
istry were still not wholly achieved. Now in the
Chin age there came a certain Tai K’uei. ... whose
bearing was lofty and who dwelt in seclusion in
ancient Wu. He set his heart on dwelling among
first principles, and delighted his mind by the
teachings of Sakyamuni. He was at the same
time bountifully inventive, and his skill mir-
rored that of Creation itself. He thought out a
way to shadow and echo the Dharma-form, and
to give dimensions to the Nirminakaya; and
thus when he fashioned an Amitayus with flank-
ing Bodhisattvas, the refinement of the concep-
tion was as wonderful as the workmanship was
exquisite. He had concealed himself behind a
curtain, to hear people’s comments unobserved,
and so was able to correct at once anything that
they criticized.

“He estimated measurements [to the thickness
of] a brush-point, and explored the effects of
light with his dark or pale values. In blending
inks and touching in colors, as in carving forms
and casting from models,s* he was not outdone
even by [the legendary] ‘man of Chou’ whose
planning had such finesse, or by the ‘traveller
from Sung’ who made such a perfect imitation
of a mulberry tree.0

58 Daizokys, LIII, p. 406a, b.

59 For the text through this sentence, see Quotations, E.

60 T have not identified “the man of Chou.” The “traveller
from Sung” is a character in Lieh Tgu, chapter Shuo Fu,
8; in the translation by L. Giles, Taoist Teachings from the
Book of Lieh Tzu, London, 1912, p. 108.
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“He gave [the project] so much intense study
that it took him three years to finish. From that
time to the present nothing comparable [has
been produced]; most of those who gaze on it
reverently feel as if they were in the presence of
the Truth itself.

“Before long the image was welcomed into
- Ling-pao-ssu on the north side of Mount [Hui-
chi in Chekiang], where the clerics and laity who
looked on it all developed Bodhi-hearts. Ch’ih
Chao of Kao-p’ing® heard of it and came to
make his obeisance; then taking a pinch of in-
cense he uttered this prayer: ‘If it is vouchsafed
in this life for me to gaze on the holy visage
again, so in the after-world I pray that I may
meet Maitreya.” At that from the incense in his
hand all of a sudden a fragrant smoke arose of
itself, mounting straight up until its essence
blended with the clouds; while a black miasma
that remained behind welled out as far as the
crossroads. All of those who heard and wit-
nessed this were filled with joy. The happy omen
is also recorded in the Hsdan Yen Chi, written
by the Sung Prince K’ang of Lin-ch’uan. s

“Master Tai dwelt a hundred paces or so away
from Ling-pao-ssu. One night he rose to see a
light over the temple, which blazed so brightly
that he thought a fire had broken out and ran
thither in great distress. [Others] in the neigh-
bothood who had perceived it all came running
as fast as they could — to find that the temple gate
was peacefully closed, and that it was the image
that was emitting the light. On the morrow when
the monks heard a knocking at the gate they got
up all together to see what it was; and then all
caught sight of the Buddha hall as it shone and
radiated light into the heavens. Then indeed did
they compose themselves and do reverence,
overjoyed at the supreme power of Enlighten-
ment.

61 See note 37 above.

62 See Sung note 104, and Chin entry 6.

63 Liang Shu, liv, p. 8v, in section on Ceylon.

64 Daizokys, LV, p. 92b. For the characters translated “lac-
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“Sung Wen Ti [r. 424—453] welcomed the
statue [into his palace] for worship, and kept it
always in his rear hall. Ch’i Kao Ti [r. 479—482]
erected Cheng-chiieh-ssu with the purpose of
bringing peace to its Dharma halls through the
perfections of the marvellous image, and so
transferred it thither.

“K’uei also made five portable images, after
pondering over them for ten years, which used
to be at Wa-kuan-ssu.”

An entry in the Liang history, summing up the
artistic treasures of Wa-kuan-ssu (a major Nan-
king temple, founded in the 360’s), refers to
these as “five Buddhas.”¢ It is probably the
same set that is meant by a notice in the Liang
bibliography Ch# San Tsang Chi Chi, xii, that
speaks of “the lacquer figures made by the two
Tai [i.e. K’uei and his son Yung].”é+ The Pien
Cheng Lan, iii, in citing K’uei as a benefactor of
Buddhism again calls attention to “the five lac-
quer figures that he made with his own hands, all
of which were incomparable in their bodily char-
acteristics, and continually emitted light from
their bodies.”¢s We thus see that K’uei was
credited, at least by his later admirers, with the
invention of large-scale sculpture in lacquer; and
we may imagine his figures as the remote an-
cestors of the magnificent works in hollow
kanshitsu preserved from eighth century Japan.
His motive must have been the one implied by
the word “portable”; the desite to produce a
type of statue that could be carried in processions
much more easily than those in the traditional
materials. The technique that he worked out was
presumably based on the long-accumulated Chi-
nese experience in handling lacquer for domestic
uses, at a smaller scale. I shall postpone any at-
tempt to explain the surprising reference to five
Buddhas, to the chapter on the iconography of
the Buddhas.

quer” see Quotations, F. The term and the technique it
identifies are discussed by Matsumoto B. in his Bukkyi-shi
Zakks, Osaka, 1944, pp. 315f.

65 Daizokys, LI, p. so5b.
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From Tao-hstian’s list, in which the Amitayus
stands ninth, we learn that it was made of wood.¢6
“In K’uei’s opinion the images made in Middle
Antiquity had almost all been rude and over-
simple, and in their function of inspiring wor-
ship lacked the power to stir men’s hearts. Since
he was both purein faith and highly inventive, he
was spurred to alter the carving of the August
Visage, so as to attain the utmost in truthfulness.
He pondered the problem for years on end and
finally succeeded in producing a statue in which
the excellence of Chinese figure sculpture ex-
ceeded anything previously known. The statue
is now at Chia-hsiang-ssu in Yiieh-chou (in
Chekiang).”

The mid ninth century painting history Li-tai
Ming Hua Chi, v, treats K’uei as an expert in
both arts.&” It is noted that the wooden Amitayus
was sixteen feet high, and was still at Chia-
hsiang-ssu (though the latter statement, like
other details, may simply have been copied from
Tao-hsiian without check). There is a new ref-
erence to “a bronze Buddha with two Bodhi-
sattvas cast by him, which is now at Pai-ma-ssu
in old Lo-yang; having been taken thither by Sui
Wen Ti from Hsing-huang-ssu in Southern
Ching (in Hupeh).”

The Li-tai Ming Hua Chi tells three anecdotes
that involve Tai K’uei’s work as a painter. “At
the age of ten or so, he did a painting at Wa-kuan-
ssu. On seeing it the ch’ang-shih Wang remarked:
“This lad is not just an able painter; he will end
by making a great name for himself, and I only
regret that I shall not be able to see him in his
prime.’ .. .In his middle years Tai painted (sic)
some portable figures with an extreme finesse.
On seeing them Yii Tao-hsiu said to him: “These

66 Ibid., p. 416¢; repeated in Fa Yian CL, xiii. (ibid., LI,
p. 386b). For the text, see Quotations G.

7 Keisekken ed., IV, pp. sor—s1r; Ono, pp. 157, 343.

68 Yii Tao-hsiu (i. e. Yii Hao) is the subject of a short bio-
graphy in Chin Shu, 1xxiii, p. 5t, appended to those of his
better-known father Liang and uncle I (Giles’ nos. 2526,
2524). Wu Kuang was a legendary sage of remote an-

tiquity, who demonstrated a signal indifference to politics
first under the Hsia and again (after a disappearance of

are still very commonplace in spirit, my good
sir, for you have not yet wholly rid yourself of
wotldliness.” K’uei replied: ‘No one but Wu
Kuang [the ancient hermit] could escape such
criticism, sit’,” 68
(The first story is of the sort that might well
have been invented whether or not it actually
occurred, and contains a chronological impossi-
bility. K*uei died in 395 in his 60’s ot 70’s, and so
can hardly have painted at Wa-kuan-ssu, which
was founded only in the 360’s, as a small boy. Yii
Tao-hsiu, on the other hand, was a contempo-
rary, the bookish scion of a house of warriors,
and his biography backs up the anecdote at least
by showing him in the same light. It is almost
entirely taken up with the text of a reproof that
he is said to have delivered to his impetuous
uncle.)
The third piece of information deals with the
terrible proscription of Buddhism in 845, when
countless works of art and architecture were de-
stroyed.®> Among the devoted collectors who
managed to save a few masterpieces was the
grandee Li Te-yii; he secured an exemption for
a temple that he had founded in western Che-
kiang, Kan-lu-ssu, and transferred thither a
number of frescoes by famous figure-painters of
the Six Dynasties and T’ang. These included,
from our period:
A Vimalakirti by Ku K’ai-chih (of Chin; entry
no. 28)

A Mafijuéri by Tai K’uei

A Bodhisattva by Lu T’an-wei (of Sung; entry
no. 42)

Six walls with Bodhisattvas by Hsieh Ling-
yiin (of Sung; entry no. 46)

A deity; ten walls with Bodhisattvas; and

four centuries) under the Shang. See his entry in Chung-
kuo Jen Ming TTT, p. 895c, ot in the dictionary T3’s Hai.

9 Li-tai MHC, iii, 5; Keisekken ed., IV, p. 351, v; Ono,
pp. 122, 322. Translated by W. R. B. Acker, Some T’ang
and Pre-T’ang Texts on Chinese Painting, Leyden, 1954, pp.
366382, with references to eatlier studies of the problem
by P. Pelliot in Revue des aris asiatiques, v, 1928, and viii,
1934.
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Bodhisattva and deity by Chang Seng-yu (of
Liang; entry no. 24).

The Li-tai Ming Hua Chi also lists among
works of Tai K’uei that were known to have
been preserved until the “previous dynasty” (the
Sui) a painting called w# #’sen ot wu tai Lo-han in
different editions; the former meaning probably
“Arhats of the Five Indies* (i.e. of India), and
the latter the more likely “Five Great Arhats.”7°
Here again the number five is surprising, and will
be discussed in the chapter on iconography.

The next image, another miraculously-found
“statue by King A$oka,” involves the career of
a Northern monk named Tan-i, who as a youth
is said to have been one of the most talented dis-
ciples of Tao-an. His life is told with substan-
tially the same details both in the Kao Seng Chuan,
v, and in the Ming Seng Chuan, vi, (the latter
through an excerpt preserved in the Japanese
Meisoden-shi).”* The anecdote about the image
reappears in Tao-hsiian’s corpus, with the usual
elaboration.” A good deal of chronological con-
fusion runs through these three sources, sug-
gesting that they may owe as much to legend or
propaganda as to history.

At the outset we may note that the biographies
speak of two men as special patrons of Tan-i who
belonged to widely separated generations. The
earlier, Teng Han, is named as the Grand Ward-
en of Ch’ang-sha who asked Tao-an to send him
a missionary monk to stimulate Buddhism in his
district, and in due course received Tan-i. From
other sources I have been able to find only the
fact that his reputation was made as a loyalist
general in supptressing the rebellion of Su Chiin
in 328.7 The second, Mao Ch’i, led one of the
columns that chased Fu Chien’s routed Northern

70 Ono, p. 345, notes that the reading s/ for “great” is found
in the version of Li-tai MHC teprinted in the mid 16th
century anthology Wang Shih Shu Hua Yiian. The latter
also has an edition of the eatly T’ang painting record
Chen-kuan Kung Ssu Hua Lu, by P’ei Hsiao-yiian, a work
frequently drawn on by the author of Li-tsi MHC ; and
there in 1, p. 24, the reading is #7en.

7t Daizkys, L, pp. 355¢—356a; Meisiden-shé, p. 7b.
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army in the debacle of 383, and only later be-
came Governor of Szechwan (or Shu), as he is
named in Tan-i’s biographies.”# (The Kao Seng
Chuan version contributes to the reader’s con-
fusion by speaking of Mao at the outset of Tan-
I’s careet.)

So far the discrepancy in dates is not insuper-
able. Tan-i must have been picked for his mis-
sionary duties while Tao-an was at Hsiang-yang,
i.e. some time between around 350 and 378; it
is conceivable that T’eng Han was still alive at
that time. The story suggests that our monk had
not been very long at his new post before he was
forced temporarily to evacuate the monastery
that he had founded, Ch’ang-sha-ssu, to escape
an invasion of “bandits”; i.e. Fu Chien’s ad-
vance in 383. When the crisis had passed he re-
turned and set about restoting and enlarging his
temple. One anecdote tells how he miraculously
secured a relic; another, how he persuaded the
deity of a fear-inspiring mountain to let wood-
cutters fell its trees for Buddhist use. The Ming
Seng Chuan account then runs:

“He made over the existing small pagoda into
a large one, and had a sixteen-foot, gilded image
cast. When he had made the initial agreements
with the two mastet-craftsmen involved, he held
a grand maigre feast, praying that no obstacles
should interfere with completion. Clerics and
laity, as soon as they learned of [the scheme],
wete delighted to be able to follow out his idea;
and the amount of bronze cash [?] that he re-
ceived was more than enough for every require-
ment. With what was left ovet, in fact, he had an
additional divine likeness made, that was seven
feet tall.”

Both versions of Tan-i’s life go on, appatently
in chronological sequence, to narrate the story

72 Daizokys, LI, p. 415b; repeated in Fa Yian CL, xiii
(#bid., LII1, p. 385a). My Liang entry 22 contains, in addi-
tion, a panegyric on the statue composed by Yiian Ti
(r. 552=554).

73 Chung-kuo Jen Ming TTT., p. 1522c. For Su Chiin’s revolt,
see Wieger, Textes, II, pp. 93211

74 Biography in Chin Shu, Ixxxi, pp. 8r—or.
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of the miraculous appearance of the A$okan
statue. The Kao Seng Chuan’s date, 394, is con-
sistent with the rest of the story: “the nineteenth
year of T°ai-ytian, whose cyclical characters were
chia-wn.”> The Meisoden-sho transcription gives
instead “the nineteenth year of Yung-ho,”
which would have been 363 except that that era
ended in 357. To quote from the Kao Seng Chuan :

“[Tan-i] continually bewailed the fact that his
temple stood and was well provided with monks,
but that its icons were as yet few; saying: “The
representations of the Countenance made by
King A$oka, with all the holy good fortune
[they could bring], were distributed in great
numbers in these regions. Why are we so impo-
tent that we receive nothing?’

“With especial fervor he besought a response
to his devotion. Then in [394] on the eighth day
of the second month all at once an image ap-
peared north of the city, its radiant body-signs
shining skyward. The brethren of Pai-ma-ssu
happened to be the first to go out to welcome it,
but they were unable to set it in motion. [Tan]-i
then went to adore it, saying to his followers:
“This must be a royal A$okan statue, vouchsafed
to our Ch’ang-sha-ssu !’ He directed three of his
disciples to pick it up, and it rose as if buoyed on
air. It was taken back to his temple, where clerics
and laity hastened [to see it] until the rumbling
of carriages and hotses was everywhere. Later
the Ka$miri Dhyana Master Samnghananda came
from Shu [i. e. Szechwan] to the temple and wor-
shipped it.” He found on its halo Sanskrit writ-
ing, and said: “This is a royal ASokan image;
when did it come hither?’ Those who heard him
knew then that [Tan-] i had not been mistaken.
[The latter] died in his eighty-second year. On
the day of his death the image’s round halo sud-
denly was dematetialized. No one knew what
had become of it; but clerics and laity all said

75 Unknown to me outside of this one context.

76 Biography in Chin Shu, xcviii, pp. 7vf.; abridged in Giles’
no. 846. Helped to fortify the military position of the
Eastern Chin by the reconquest of Szechwan, and by
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that this was [a sign of Tan-] i’s supernatural
powers.”

Tao-hsiian’s seventh entry begins: “In [347]
under the Chin Emperor Mu, on the night of the
eighth day of the second month, an image ap-
peared north of Ching-chou city. Its height was
7.5 feet, or 11 including the aureole and pedestal.
No one could explain where it had come from.
Earlier, however, in [346] a Cantonese trader had
been taking on cargo, and as [the work] neared
completion was bewailing his ship’s lightness.
That night they sensed that someone came
aboard. They were surprised, and made a search
without finding anyone. The ship’s load was
found to have doubled of its own accord, and no
more could be taken on, an amazing fact that
could not be explained. Along the way the ship’s
speed was so great that it outstripped all other
craft. Soon they reached Chu-kung [inside
Chiang-ling city] and made fast. That night they
sensed that someone was going ashore, and
thereafter the ship’s load lightened again. When
the image made its appearance, they realized
that [before then] its time had not yet come.”

Tao-hstian adds his usual vivid details to the
story of Tan-i’s find. One notices first of all a
marked miscrepancy in date: his miracle is set in
347, and the “Biographies’” in 394. In keeping
with the earlier year is 2 new name, introduced
to identify the representative of secular authority
who welcomes the statue, and tries in vain to
carry it off: “the then Military Governor of Hsi
Shan and Grand Ditector of Horse, Huan Wen”
—1i.e.the most celebrated marshal in the Southern
armies, whose earlier triumphs were topped in
that same year, 347, by a reconquest of Szechwan
for the Chin domain.” On the other hand, if
Tan-i was really a disciple of T20-an (314—385),
the year 394 is a far more convincing one for an
event that seems to have crowned his career.

vigorous (though not always successful) action against
the states of the North. At the end of his life (312—373)
had risen to the position of king-maker.
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(16) After getting the statue to Ch’ang-sha-ssu,

Tao-hsiian continues: “In [372] a lotus pedestal
was cast for it under Emperor Chien Wen of
the Chin. In the T’ai-ytian era of Emperor Hsiao
Wu [376—395], when the Governor was Yin
Chung-k’an,” it made a sortie one night from
the west gate of the temple. The watch thought
it 2 man; and since it failed to answer when
challenged, struck it with a sword. At the clash
of metal they discovered it was the image, which
had a mark on its breast where the sword had
struck.”

Tao-hstian tells of the arrival of Samghananda,
of his finding the inscription, and quotes his ex-
clamation: “Only in the recent past has India
lost this; how has it come so great a distance, to
descend upon this land I”

“When [Tan-i] lay ill and lay at the point of
death the statue’s halo suddenly disappeared.
His comment was: ‘A Buddha [must] display
that sign, and illness cannot affect it. The light
must have gone somewhere else, on some other
Buddha-errand.’ In ten days he died. Afterward
the monks cast another halo in imitation of it,
which is the present one.

“In the reign of Emperor Hsiao Wu of the
Sung [454—464] the image emitted a great radi-
ance, for the Buddhist Dharma at that time was
enjoying very great prosperity in the eastern
reaches of the river. At the end of the T’ai-shih
era of Emperor Ming [465—471] it suddenly shed
tears. The sovereign died, to be succeeded by
another who was wild and rash; and then came
the revolution replacing Sung by Ch’i.

77 Biography in ibid., Ixxxiv, pp. stff. A well-known figure,
highly respected by Hsiao Wu Ti, whose name was pro-
bably introduced into the story to heighten its verisimili-
tude.

Biographies in Sung Shu, 1xxiv, pp. 8vff., and in Nan Shib,
xxxvii, pp. §V{.; appears several times as a leading figure
in the account of the declining Sung dynasty given by
Wieger, Textes, I1, pp. 1138—1149. A loyalist general; in
the confusion attending the fall of the Sung, his strong-
hold Chiang-ling was seized in his absence by a rival, and
his family was massacred; upon which he hanged himself,
in 479.

78
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“The Governor of Ching-chou, Shen Yu-
chih, was at first an unbeliever, and so sought
to reduce the number of monks and nuns.”®
Ch’ang-sha-ssu alone had over a thousand
monks, so that several hundred were required
to return to lay life. The whole brotherhood
was in great agitation, old and young weep-
ing miserably. The image poured out sweat
for five days, without stopping. Word thereof
was carried to Shen, who summoned from the
temple a priest of great holiness, the Dharma
Master Hsiian-ch’ang, and asked him the reason.

“The priest replied: “The Holy Spirit is not to
be spoken of as distant; there is no hidden corner
into which it does not penetrate. [As scripture
has it], “The Buddhas of Past, Future, and Pre-
sent contemplate each other; is it not true that
at this moment the Buddha is thinking of all the
other Buddhas?” This marvel has occurred be-
cause He wishes to warn your honor against
your lack of faith.’7s

“Asked from what s##ra he had quoted, he
said: ‘From the Amitayus.” Yu-chih took the
sitra and found the passage; and was so moved
thereby that he cancelled [his otrder for] the re-
duction.

“In [soo] under the Ch’i there were two
Governors at Ching-chou, General Hsiao Ying-
chou?® and the future founder of the Liang.
At the time when Prince of Nan-k’ang, [Hsiao]
Pao-jung, raised his righteous rebellion, the
image walked right out of its hall and made
as if to descend the stairs.®* Two monks saw it
and cried out in amazement, whereupon it turned

79 Daizokys, L1, p. 415¢; Fa Ydian CL (ibid., LI11, p. 385b)
gives variant readings. The quotation is from the transla-
tion of the Sukhavati sitra made by Samghavarman in A.
D. 252: Nanjio catalogue no. 27, reprinted in Daigdkys,
XII, no. 360, p.266c. The sentence is lacking in the
Sanskrit version translated by Takakusu for the Sacred
Books of the East series (Oxford, 1894), XLIX, p. 4.

80 Biographies in Nan CHi Shu, xxxviii, pp. 2vff., and in
Nan Shib, xli, pp. 4vf.

81 Known also by the courtesy title Ho Ti; Giles’ no. 712.
See Wieger, Textes, II, pp. 1174—1176.
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back into the building. In [so1] Ying-chou died
suddenly, and Pao-jung also was ruined, while
fortune turned to the Liang founder.”

A brief explanation of the situation at Ching-
chou at this moment may be helpful to the
reader. In 500 the Prince of Liang (future founder
of the Liang dynasty) tried to win over General
Hsiao to rebellion. After some vacillation the
latter (a distant cousin of the first Ch’i emperor)
betrayed an imperial general, and sent his severed
head to the Prince of Liang. The latter set up
Hsiao Pao-jung (younger brother of the last Ch’i
emperor to rule de facto) as a puppet sovereign at
Ching-chou, to fill in the months of transition in
so1 before he himself assumed the throne. Plans
were drawn up to transform the city into a proper
capital after the model of Nanking; and General
Hsiao was given rich honots, and at his death
the honor of an imperial eulogy from his new
patron. When the propitious moment came Pao-
jung was deposed and permitted to kill himself.
The statue’s distress during this petiod of con-
fusion may have been caused by more than a
sensitivity to politics. When the rebel forces
were being organized it became necessaty, in the
words of General Hsiao’s biography,t to “bot-
row from the wealthy in order to help defray the
expenses of the army. The Ch’ang-sha-ssu monks,
whose enterprises had made them very rich, cast
their gold into a dragon of several thousand
taels’ weight and buried it in the earth.” When
their strategem was discovered they claimed that
the dragon was only of iron; but the general con-
fiscated it all the same, for his army pay-roll.

“At the end of the T’ien-chien era of the Liang
[502—519], the temple’s prior Tao-yo happened
to be sweeping the grass alongside the pagoda
with a commoner, and opened the pagoda doors,
to discover the image making a ritual circum-

82 Nan Chi Shu, xxxviii, p. 3v; Nan Shik, xli, p. st.

83 1. e. Hsiao K’uei, one of the sons of Wu Ti, whose bio-
graphies are given in Liang Shu, xxii, pp. 5vfl., and in
Nan Shib, lii, p. 4r—v. Given command over the region
that included Ching-chou in 519; died in 524 in his s1st
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ambulation of the shrine(s). Yo worshipped it in
silence and permitted nothing to be said about
the incident. When the grand opening of the hall
took place, it was found on its throne as before.

“When the Liang Prince of Po-yang was [in
command] at Ching-chou,® he frequently asked
it to enter the city when some great charitable
work was being carried out. On one occasion he
was feeling ill when he met it, and so kept his
back turned and did not rise. In a few days he
was dead.

“[The Liang] founder, when he had been at
Ching-chou in the old days, had entertained a
lively devotion [to the image], and often had
vainly sought to have it brought before him. In
the third month of [532] he sent the Pai-ma-ssu
[monk] Seng-t’ing and his secretary Ho Ssu to
make for him an offering in absentia of incense
and flowers for worship, all being addressed with
inscriptions in red. That night [the statue] emit-
ted a radiance that seemed to follow the envoys
as they left. [The ceremony] was continued on
the morrow, to resolve what objections might
remain, and repeated invitations were given it
to go with them. All the religious adored as it
was sent off to the ford across the river. On the
twenty-third day they reached Chin-ling, [the
capital]. The Emperor came out in person to
welcome it, a distance of eighteen / from the
city. Along the final stretch of road a continuous
emission of light took place, without inter-
ruption: a happy omen which so delighted
priesthood and laity that they sighed that nothing
of the kind had ever been known before. (The
image) rested three days in [the sovereign’s] hall,
being worshipped there with the utmost devo-
tion. An unstinted grand maigre feast was held
for twenty-seven days. (Finally) it was sent out
by the Ta-t'ung Gate and enteted Tung-tai-

year. His remembered career included a minor miracle of a.
different sort: the arrival through the air, in response to
his prayers, of a holy monk and a Taoist who specialized
in treating eye diseases.
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(16) ssu;3+ where on the first night it emitted a great

radiance. An imperial order was issued to erect
a hall of three bays (for it), with two porches,
northeast of the great hall of that temple. A
canopied throne made of the Seven Precious
Substances was given to enshrine the auspicious
image, and two Bodhisattva figures wete made of
gilded bronze. Hills wete built up and pools dug;
there were rare trees and curious rocks. Soaring
bridges with railings flanked the hall’s two stair-
cases. An additional gift was a pair of bronze
cauldrons, each holding 30 A# measures. The
storeyed pavilions on three sides (added) the
elegance of their turning (enclosure). In the
third month of [543] the Emperor paid a visit to
Tung-t’ai-ssu to hold a meeting for discussion.
He passed along the various halls, paying obei-
sance. It was twilight when he first reached the
Hall of the Auspicious Image. Justas he mounted
the staircase the statue emitted a great light, il-
lumining the bamboo grove until the whole
countryside was golden in color; and so it con-
tinued for half the night. When that temple
caught fire and its buildings were destroyed,
only the one hall housing the image escaped.

84 Information on this temple is assembled in Nan Chao Ssu
K’ao0, v, pp. 26v{L. It was located outside the capital on the
north side, and communicated directly with the palace,
by a special gate, to facilitate the participation of the ruler
in its devotional exercises. In the year of its completion,
527, Wu Ti for the first time formally renounced the
world to become a monk there (Wieger, op. ciz., 11,
p. 1202). Its architecture showed a truly imperial ma-
gnificence, including a nine-storeyed pagoda, six major
halls, and artificial hills. It was almost totally destroyed by
fire in 546. Plans for rebuilding aimed at 2 new pagoda to
be twelve storeys high; but all such ambitions died with
Hou Ching’s rebellion two years later. See also Liang
entry no. 16. The principal soutce for information on
Tung-tai-ssu is the T’ang compilation of records con-
cerning the events in and around Nanking during the
Southern dynasties, the Chien-Eang Shib-Iu by the mid
eighth century historian Hsii Sung: entry for 527, ch. xvii
(p. 141 in the Kan edition of 1912). “Hills were piled up,
and waterfalls were constructed to wind through the
northwest quarter, and a Cedar Hall was located in their
midst.” After the fire “nothing remained but the auspi-
cious likeness and the Cedar Hall.”

For Hou Ching, see his biographies in Liang Shu, lvi, and
in Nan Shib, 1xxx, pp. 11—11v; also Wieger, Textes, 11,
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“In [548] the image sweated profusely. In the
eleventh month of that year, the rebellion of Hou
Ching broke out.’s In [552], when the bandits
had been pacified, the Ch’ang-sha-ssu priest Fa-
ching and others welcomed the image back to
Chiang-ling, where it was restored to its otiginal
temple. Under the [puppet regime] of Postetior
Liang, in [561], the image again sweated; it was
in the second month of the following year that
Emperor Hstian, or Chung Tsung, died.?¢ In
[564] a general conflagration reached Ch’ang-
sha-ssu and the whole temple blazed on all sides,
in a glare like that of noon. Those who sought to
rescue the auspicious image had no way of mov-
ing it; but [the weight] that in the past had re-
quired a hundred men to lift, on that day rose
handily with six. In [576] Ming Ti invited the
image to the palace for a penitential service to
move the unseen powers. In [584] he died. His
successor, Hsiao Tsung, transferred the image
to his Palace of Charity and Longevity, where
again it sweated profusely. In [587] the [Pos-
terior] Liang regime fell [to the Sui conqueror].

“In [587] the Ch’ang-sha-ssu ptiest Fa-chi
once again welcomed the image home to its

pp. 1210, 1214—1220, 1222—1223. A soldier of fortune,
most of whose career was pursued in the North under the
Eastern Wei. On the death of that dynasty’s great king-
maker, Kao Huan, in 547, he made overtures to turn over
his services and his province, first tentatively to the West-
ern Wei and then successfully to the Liang. Once given a
Liang commission, he persuaded Wu Ti to break a ten
years’ long peace by invading the Eastern Wei domain.
The campaign failed; and instead of risking possible dis-
grace Hou marched straight against Nanking, taking the
Liang government completely by surprise. After a pro-
tracted and exhausting siege, his army took the capital in
549; the octogenarian Wu Ti died under duress. After an
interval of stunned confusion, the Southern loyalists
gathered enough strength to drive him out in §52. When
he was finally killed, his mutilated body was exposed in
the Nanking market-place, and was torn to pieces and
eaten by the infuriated populace.

86 Set up at Chiang-ling by the Western Wei, after their
brilliantly executed raid had taken the city in 554, under
Hsiao Ch’a, a grandson of Liang Wu Ti. Giles’ no. 697;
biographies in Chou Shu, xxxxviii, and in Pei Shib, Ixxxxiii.
Later maintained in a puppet status by the Northern Chou;
extinguished in §87 by the Sui; Wieger, op. ciz., 11, pp.
1228, 1243, 1250.
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temple. In [595] the Govemor of Ch’ien-
chou, T’ien Tsung-hsien, visited and adored it,
upon which the image emitted light. His Lord-
ship resolved to build a great hall on the north of
the central axis, to be thirteen bays wide, with
flanking halls of nine bays each on east and west.
The timber used was transported more than
5000 /7 from the upriver regions of Ching. The
felled trees were hauled down to the river and
set adrift. They floated down to Ching-chou and
came to a stop at the shore by themselves, none
getting far astray in spite of all the tumult of
wind and waves. There they were drawn ashore
and used in the building. The diameter of a pillar
was three feet, while its stone base was eight feet
across; in all antiquity nothing had surpassed
this. The great hall was panelled with scented
woods. In it was installed a canopy made of thit-
teen precious substances, and in addition it ‘was
made splendid by gold and jewels; even the roof
beams and ceiling coffers had precious blossoms
set between them. The two halls on east and
west of the miraculous image wete also panelled
with sandalwood, and had jewelled canopies and
ornamental lamps made of pure gold. As the last
wortd in vastness and beauty [all this] stood first
in the whole realm.

“In [616] the miraculous image sweated sev-
eral times, that being the year when Chu Ts’an
was ravaging the provinces.#” When he reached
the metropolis of Ching he camped in the temple
grounds. The great hall was so lofty that it over-
looked the north city wall, and his bandits clam-
bered up on top of it to shoot into the city. The
defenders suffered so much from this that they
set fire [to the building] that night with burning

87 Biographies in O/d Tang Shu, lvi, p. 6t—v, and in New
T’ang Shu, lxxxvii, pp. 3v—4t; see Bingham, Fall of Sui,
PP- 55, 64, 135. In the breakup of Sui unity took the paper
title of “Emperor of Ch’u.”

88 O/d T’ang Shu, Ivi, pp. 11~2v; New T’ang Shu, Ixxxvii, pp.
1n—2v; Bingham, op. ¢iz., pp. 65, note 31, 105, 142; Giles’
no. 703. A descendant of the Liang house, who set him-
self up at Ching-chou as “Emperor” in 618. He surren-
dered to the T’ang army to spare his city the horrors of a
siege, and was executed. Yang Tao-sheng is named as
Prince of Sung among his subordinates.

arrows. Clerics and laity within the city were
greatly distressed [at the prospect of] losing the
miraculous image; but that very night it crossed
over the city wall, unbeknownst to anyone, and
made its way to Pao-kuang-ssu; where it [was
discovered] standing outside the gate, on the
motrow, to the joy of the whole city. After the
bandits had been dispetsed, when the old em-
placement of the image was examined, it was
found that it had neither burned nor even been
touched by ashes. The hall is being rebuilt at the
present time, though not at its former scale.

“Under Hsiao Hsien of the illegitimate Liang
regime,38 in [618], theillegitimate Prince of Sung,
Yang Tao-sheng, and othets came to the temple
to worship. The image sweated profusely; all
day a rain poured from its body and head without
interruption. In the ninth month of that year the
army of Great T’ang moved downstream from
Shu. On the twentieth day a priest of the temple,
Fa-t'ung, believing that the T°ang were destined
to rule, sought for an omen by petforming a
ritual circumambulation around the image. That
night a light broke out that lit up the whole hall,
and that only gradually lost its brilliance on the
twenty-fifth day. That was the day when the
troops of the Prince of Chao-chiin entered the
city: an event that was comparable to the bless-
ings of an imperial visit, and so was marked as
auspicious by streaming light. By the moon of
mid-summer the devotion of the rulet-shepherd
won its final reward, [enthronement].

“In the sixth month of [632] thete was a great
drought. The Governor-general and Duke of
Ying-kuo, Wu [Shih]-huo,® went to welcome
the image, held a maigte feast, and performed a

89 1. e. Li Hsiao-kung, a cousin of the T°ang founder; see
Old T’ang Shu, 1x, pp. 4vfl., New T’ang Shu, xxviii, pp.
4r—5v, and Bingham, p. 110. The T’ang founder, Li Yiian,
was enthroned in June, 618.

9 A comrade-in-arms of the T’ang founder; biographies in
Old T’ang Sha, Iviii, pp. 5v—6t, and in New T’ang Shu,
ccvi, pp. 1v—2r. Died in 635 ; it was his daughter who be-
came the third T’ang Emperot’s consort and as a widow
usurped the throne. See C. P. Fitzgerald, The Empress Wa,
Melbourne, 1955, pp. xi, xii, 3.
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week-long ritual circumambulation. All of his
officers, from highest to lowest, stood in front of
the image, single-mindedly contemplating the
Buddha. In a little while, cloud emanations
spread in all directions, and sweet rain poured
down; so that year was one of great fertility. The
Governor-general gave gold wherewith to re-
gild the miraculous image, and fitted it out com-
pletely with litters, banners, flowers, decorations,
and ritual paraphernalia. It is now to be seen at
Ch’ang-sha-ssu in Chiang-ling.”

In Tao-hsiian’s sequel to the “Biographies”,
xvi, the life of priest Fa-ching of Ch’ang-sha-ssu
speaks of him as having restored some 1500 bays
of large and small buildings under the Posterior
Liang.s* “The great Ch’ang-sha-ssu is where the
holy image resides that is acclaimed as supreme
in the world, and first in China. Late in life he
fell suddenly ill. All the priests performed a
seven-day ritual circumambulation of the image.
The Sramapa Fa-t’ai dreamed that the image went
to Ching’s cell; and the lay brother Yiian-chih
saw it leave the cell and go back to the main hall,
with his own eyes. On that very day [Fa-ching]
recovered. By this we may know that the mi-
raculous image of King A$oka may be moved to
descend among men; and that no one who has
poured himself wholly into prayers has ever
lacked an answer.”

Fa Yiian Chu Lin, xiv, adds:o “In [664] the
priest Hui-yii ... went from I-chou (i.e. Sze-
chwan) to Ch’ang-sha-ssu in Ching-chou, where
the miraculous gilded-bronze image is. With the
utmost fervor he made a vow to copy the statue
in a painting for worship. He sought out a
cunning artist, Chang Ching-yen, and had him
purify himself in the proper manner. Six icons
were painted without any supernatural manifes-
tations. From the seventh, however, a five-

91 Daizokys, L, p. 556b.

92 Jbid., LIII, p. 392c.

93 This event, a landmark in the transmission of Indian and
Central Asian forms into Chinese art, is mentioned in two
other Fa Yiian CL passages, in v (p. 310b) and c (p. 1024).
The “Record” was composed by the T°ang envoy to
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colored divine radiance was emitted that gave
full illumination inside and out. Far and near all
witnessed this, and it lasted for seven days before
the light gradually faded. Clerics and laity were
astonished and overjoyed beyond the power of
words to describe. Hui-yii took his icon to
Ch’ang-an in an undecorated state, wishing to
have its flanking attendants painted, the Bodhi-
sattvas, holy monks, ritual paraphernalia, and so
on. At that time an imperial order had been is-
sued, summoning the skilled artists of the capital
to the imperial city. There under the super-
vision of scholars from the government bureaux
they were directed to make paintings of a ‘Re-
cord of Western Realms’ in sixty chapters, with
forty more of illustrations. Hui-yii was not in-
cluded, since he was not an expert; [but from
the group assembled] he arranged to have the
artist Fan Ch’ang-shou fit out his painted icon
for a hall in the capital.»* On the seventh day of
the third month, in the third watch of the night,
the figure began to emit a five-colored radiance
that shone outside the hall.” The watchman,
seeing flames (as he thought) break out above
the roof, ran off crying for help. A detail of
government officials and guards was standing
watch inside the building, while those off duty
slept in the open. Wakened by the light, they
began to throw on their clothes. All saw each
other’s bodies reddened by the glate except one
man, an unbeliever, who found that he had
turned pure black. This portent brought about
his swift repentence and conversion. The radi-
ance continued until dawn. “The officials from
the various bureaux, the soldiers, and so on, who
heard the call and saw the light all came to
watch it. All who had the expetience made up
their minds to do their utmost to keep the com-
mandments. The officials each had [a copy]

India, Wang Hsiian-ts’e. For an analysis of its contents,
see S.Lévi, “Les missions de Wang Hiuan-ts’e dans
VIinde,” Jowrnal asiatique, ix ser., XV, 1g9oo, pp.297f.
Fan Ch’ang-shou is a well-known name in the T’ang
painting histories.



17.

18.

THE DYNASTIES: CHIN

painted for private devotions. Note: clerics and
laity are so familiar with this [occurrence] that no
special record of it has been quoted here.”

The contemporary female counterpart to the
“Biographies,” the Pi~ch’iu-ni Chuan, i, contains
a brief account of a nun of the capital named
T’an-pei (324—396).¢ She stood in particularly
high favor with Emperor Mu (r. 345—361) and
his consort; in 354 the latter built a nunnery for
her, entitled Yung-an-ssu, which came to house
three hundred persons. After her death a dis-
ciple of almost equal distinction, T’an-lo, in-
herited her position by imperial order. “She
erected a four-storeyed pagoda, a lecture hall,
and dormitories; and had fashioned, it is said, a
recumbent image [of Sikyamuni entering Nit-
vana], and a hall with shrines for the Seven Bud-
dhas [of the Past].”

The Liang history records that “Ceylon...
sent its first embassy at the outset of the I-hsi era
[405—418] of the Chin, bearing a jade image and
s#tras.s The mission was ten yeats in transit. The
image was 4.2 feet in height; the color of the
jade was pure and rich; the workmanship [dis-
played in] the form was extraordinary, well-
nigh superhuman. The statue was kept duting
the Chin and Sung dynasties at Wa-kuan-ssu.
There, with the five Buddhas made by the famous
sculptor Tai K’uei and the portrait of the Bud-
dhist sage Vimalakirti done by the famous
painter Ku K’ai-chih,’ it made up a group that
was referred to as ‘the three perfect works.’

94 Daizokys, L, pp. 935¢—936a.

95 Liang Shu, liv, p. 8v.

96 See Chin entry 28.

97 Reigned in the last troubled months of the Southern Ch’i,
499—s50o. His annals in Nan CHi Sha, vii; his reign as
viewed from the Notthern standpoint in the section on
the Nanking regimes in Wei Shu, lxxxxviii, pp. 4v—5v;
details of his follies in Wieger, Textes, I, pp. 1179—1184.

98 The so-called Kao Semg Fa-hsien Chuan, teprinted in
Daizikys, L1, no. 2086 ; references are on p. 866a, b. In the
translation by S. Beal, Buddhist Records of the Western
World, London, 1906, see I, pp. Ixxx, Ixxxiii.

99 Hisi Kao SC, xxix, in Daizokyé, L, p. 692a; also found in
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Under the Ch’i, the last ruler, the “Marquis of
Tung-hun,’ [r. 499—s01] finally broke up the
jade image, first cutting off its arms and then
taking its body to fashion hairpins for his favor-
ite concubine.” 97

Several references in the travel record of the
noted pilgrim Fa-hsien, who returned to China
by sea from India and Ceylon in 413, speak of his
bearing with him “scriptures and images.” % In
contrast to this sober statement stands a fantastic
tale told by Tao-hsiian at the end of his bio-
graphy of the Sui monk Seng-ming.s

“Of old the monk Fa-hsien [was moved by
his] zeal to go to Western India, where he visited
the holy sites in succession. At one monastery
where he sought lodging all ranks came out to
welcome him. He was in poor health at the time,
and was homesick for his native food. The prior
who was his host attended to the matter by
ordering a novice to get some vegetarian food
from [Fa-hsien’s] home. The novice left, and in
a moment was back again with a bloody wound
on his foot. He told of having gone to beg food
in P’eng city [in Kiangsu] at the home of one Wu
Ts’ang-ying, and of being bitten by a dog there.
Hsien, marvelling that he had joutneyed a myriad
/i and more in the time that it would take to turn
around, realized that the monks in that monas-
tery were of no common sort.

“Later he took ship and went home. When he
reached P’eng city he paid a call on Wu Ts’ang-
ying, and learned just what had happened. There
was still blood to be seen on the whitewashed

his Chi Shen Chou SPKTL, ii, and in Fa Yian CL, xci
(respectively Daizikys, LII, p. 417a, and LIIL, p. g55c).
The tale has no basis either in Fa-hsien’s travel record or
in his biography, included in Kao SC, iii (ibid., L, p. 338).
The Fa Yian CL version ends with a note giving the
source of the story as a certain Chin Shib Tsa Lu, or
“Miscellaneous Records of Chin History.” Perhaps the
title was carelessly transcribed from memory, ot has been
miscopied. I have not been able to identify it in the biblio-
graphical sections of the Sui and T’°ang histories, which
however do list a Chin Chao Tsa Shib, “Miscellaneous In-
cidents in the Chin Dynasty,” in two chian (Sui Sha,
xxxiii, p. 5t; New Tang Sha, lviii, p. 61).
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gateway, from the dog’s bite. Hsien said: “That
is the blood of an Arhat and a holy monk. When
you saw him he was collecting food. Who would
have expected that a dog would harm him?* At
the news Ying was deeply penitent, and gave up
his mansion to be turned into a temple. He him-
self went to Yang-tu [i.e. Nanking], and sought
everywhere for s#tras and an image. While he
was being ferried across the Yang-tzu the boat
heeled far over; and all at once he saw a pair of
bones, each ten feet long, come riding the waves
right into the [capsizing] boat. By using them he
was able to float to safety and get up the bank.
The incident was reported officially, and the au-
thorities made an investigation, finding that
[the bones] were dragons’ teeth.
“Ying went upstream to the west, still hunting
-vainly for an image. He was resting briefly in a
wood when he caught sight of 2 Brahman monk
going along, carrying a statue. The man said that
he was going to Hsii-chou [i.e. P’eng] to present
it to Wu Ts’ang-ying to be worshipped. Ying
said: “Those must be the very words of the
Tathagata, for I am that disciple myself.” The
image was turned over to him and he took it
back to the capital. There an imperial order was
issued to copy it. Ten statues in all were ordered,
each with writing under the foot.rc New and
old were impossible to tell apart; but when Ying
was directed to pick [his original], the image
came down to him in a vision and said, “This is
the true form,’” just in time for him to return and
get the right one. He went back to Hsii-chou,
where divine omens [thereafter] occurred fre-
quently.
“Emperor Hsiao Wen of Northern Wei [r.
471—499] invited it into his palace city.*r The
last ruler of Northern Ch’i sent an emissaty to

100 The Chi Shen Chou SPKTL version has been handed down
with the unlikely variant “1ooo copies.”

101 As one result of the prolonged confusion and misgovern-
ment that prevailed at the Sung court from 464 on,
the governor of Hsii-chou found it prudent to surrender
himself and his district to the Wei in 467; thereby detach-
ing from the Nanking regime the whole rich northeast
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bring it back to [his capital] Yeh. After the fall of
that dynasty, during the Chou persecution, it
was buried for safe-keeping by the monks. With
the restoration of the faith under the Great Sui,
happy times came back again; and so it is now at
Ta-tz’u-ssu of Yeh-hsien in Hsiang-chou [in
Honan).”

The statue is referred to in the biography (as
in Tao-hsuan’s corpus, where it is the twelfth) as
“the image of the meditating prince from the Wu
temple in Hsii-chou.” In this title lies the only
historic interest in the preposterous story. Im-
ages so named, derived from the Buddha’s first
meditations while he was still the young Prince
Siddartha, became popular in North China at
least by the petiod of the Yiin-kang caves. The
figure type — wearing a prince’s ot Bodhisattva’s
dress, one leg up with the ankle suppozrted by the
other knee, chin resting on hand and elbow on
the raised knee — is a unusual one in the early
Buddhist repertory.rz It is not unlikely that the
Wei Emperor Hsiao Wen worshipped such a
figure in his palace; the story may have been
composed in a clumsy attempt to provide it with
an impressive background.

The name of the great Hui-yiian (333—416),
Tao-an’s most distinguished pupil and spiritual
heir, who after his master had been captured and
carried off in 379 fled southward and established
his headquarters on Mount Lu in Kiangsu, oc-
curs in several references that concern us. One is
a “King A$oka image” story of the now familiar
sort, and since it claims to begin in an earlier
generation, may be set first. According to the
Kao Seng Chuan, vi:1o3

“In the days when T’a0 K’an [259—334] was
Military Governor of Kuang-chou [the Canton

corner of its domain, in southern Shantung and northern
Kiangsu. In connection with this transfer, see also my
Sung entry 3.

102 See the section on the “Contemplative Prince” in the
chapter on the iconography of the Bodhisattvas, pp.
225 ff. below.

103 Daizokys, L, p. 358c¢.
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region], a fisherman saw a strange light on the
sea, a lovely apparition that came for ten nights
in a row. In his wonderment he told K’an, who
went thither, made a careful inspection, and
found a royal A$okan image. He had it picked
up and carried off, to the Wintry Brook Temple
at Wu-ch’ang (in Hupeh). The prior there, one
Seng-chen, once went off to Hsia-kou and that
night dreamed that his temple had caught fire;
only this one image’s building remained, ringed
around by dragon deities.’¢ On waking he
hastened home, and found that the temple had
actually burned down, except for that one hall.
“K’an later was transferred to another post;
and since the statue had shown such awe-inspir-
ing spiritual power, he sent an emissaty to take
charge of it. Several tens of men carried it to the
water and aboard, whereupon the ship capsized
and sank. The frightened agent had it righted, but
in the end the attempt was abandoned. Asa youth
K’an had been exceptional for gallantry in war,
for simplicity, and for piety; so they made a song
about him in the [middle Yang-tzu region] that
ran:
“T’ao is only a swordsman ; the statue is mark-
ed as a god.
Clouds drift over its muddy home, sunk so
deep, so deep.
What devotion could win, can never be seized
by force.’
“When the temple that [Hui]-ylian founded
was built, he entreated [the image] with a prayer-

104 T°a0’s biography is given in Chin Shu, lxvi, pp. 3rff.;
Giles’ no. 1897. A loyal general, 41 years of whose life
were spent in military service, mainly against rebels. He
was appointed Grand Watden of Wu-ch’ang by Yiian Ti
(r. 317—323), and later was transferred to be Governor
of Kuang-chou, where he put down a revolt in the coastal
region. Returning thereafter to the middle Yang-tzu, he
was given greater honors, and eventually settled his vice-
regal capital again at Wu-ch’ang. At his death he was in
military command of eight provinces and Governor for
two, with the fief of Duke of Ch’ang-sha-chiin. A stele
with his portrait was set up at Wu-ch’ang. His long
biography contains no references to Buddhism, but is full
of stories and sayings about him comparable to the song
quoted in Kao SC. Wu-ch’ang, the present (or at least the
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ful heart.’os Thereupon as if buoyed up by air it
lightened of itself, and there was no further dif-
ficulty in moving it. So we see how Yiian’s divine
influence proved the words of the song.”

The thirteenth entry in Tao-hstian’s corpus
provides this additional information:¢ “K’an
sent out a search party, and all at once a gilded
image was seen crossing the waves and heading
for the side of the boat. They examined its in-
scription and found that it was an image of the
Boddhisattva Mafijuéri, made by King Asoka.
The old story tells that when [the said monarch]
held the land under his sway, he made a prison
modelled on the demon king’s, in the sevetity of
its torments. Mafijuéri showed himself there in a
cauldron, wheteat the fire died out into clear
water, from which sprang blue lotus blossoms.
The king’s heart was so moved that on that very
day he demolished the prison.1” He made 84,000
stipas and set up the same number of images, of
which this was one.

“At the end of the Sui, when banditry broke
out and the brethren were scattered, only one old
monk, whose name has been forgotten, came to
take leave of the miraculous image. It said to
him: ‘So old a man can only stay in one place;
how then can you abandon Me?” So he obeyed,
and remained there. At the time when the bandit
Tung Tao-ch’ung was plundering Chiang-chou,
his followers came to the temple in search of loot
and seized the monk, demanding his gold. He
said: ‘T have nothing for you.‘ They tortured him

pre-Communist) capital of Hupeh, lies across the Yang-
tzu from Hankow. Hsiakou is a sub-prefecture under
Han-yang-fu, the twin of Hankow across the Han River.

105 Hui-yiian’s biography dates the establishment of his first
retreat on Mt. Lu in 386.

196 Daizikys, LII, p. 417b; tepeated in Fa Yian CL, xiii
(#bid., LIII, p. 386¢).

107 See Przysluski, Agoka, pp. 120-158, 236—241. In the ori-
ginal version told there, it is the monk Samudra who en-
tered the Hell-prison and was subjected to torment in a
cauldron. The water would not heat, though every kind of
fuel was piled on the fire beneath it. When the jailer looked
inside he found “the monk seated with crossed legs on a
lotus blossom with 1000 petals.”
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with fire, to which he replied: “There is no use
in burning me to death; but my dead body
would defile the monastery, so why not do it
outside?’

“As they were leaving, they decided to kill
him. He said: ‘In all the seventy years of my life,
I have never turned against the Buddha’s teach-
ing. Let me wait for a proper thought [to die
with], and then I shall stretch out my neck to the
sword. The bandit agreed ; and when he saw the
outstretched neck, took his sword and slashed
down. The blade turned, pietced his own heart,
and came out his back. The rest of the gang ran
off in a panic as far as [Hui]-yiian’s grave monu-
ment. The weather had so far been clear; but
now all at once a cloud like a canopy spread
blackly down, and there was thunder and light-
ning on all sides. The bandits were struck, and
nine of them were killed. The children of Chiang-
chou with their personal effects had been hidden
in great numbers on the mountain. Thereafter
the bandits did not dare to come up, while
around [the city itself] fires destroyed almost
everything.

“The image is now on top of a multi-storeyed
pavilion in Tung-lin-ssu, [the monastery founded
by Hui-yiian], on the mountain. In the Wu-te era
of T°ang [618—627] a gale from the Valley of the
Stone Gateway blew [this building] out of
plumb toward the north. Plans to straighten it
were blocked by the lack of any place to set a
windlass. The monks thereupon prayed to the
god of the mountain to blow it straight. Soon
there came a great gale out of the north, and the
pavilion stood straight again.”

The anthology Kuang Hung Ming Chi, xv, con-
tains a panegyric on an image of Mafijuét by the
Chin writer Yin Chin-an.18 The subject may
possibly have been the miraculously-found
statue, since the text speaks of King Aéoka, as a
universal ruler who made images, and says (a
little patronizingly?) that “the strangeness of a

108 Daizokys, LI1, p. 198c. I have not identified Yin Chin-an,
but attribute him to the Chin period from his position
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miracle has frequently reformed the people’s
understanding.”

Hui-yiian’s biography summarizes the beauty
of the setting on Mount Lu that he chose for his
new monastery, Tung-lin-ssu: the peaks and
waterfalls that framed it, the clear spring-water
that wound past the steps, the denseness of the
“wood for meditation.” Then we read:100

“Yiian had heard of the shadow-image of the
Buddha in India; how once the Buddha had con-
verted a malignant Niga-dragon and had left
His shadow behind at the place, the same being
in the Yiieh-chih realm in north India, south of
the city of Nagarahira, in the cave of an immortal
of olden time; by road actoss the desert, 15,850/
to the west. He had oftentimes taken delight [in
the story], and cherished the hope that he might
gaze in reverence [on the place himself]. He had
happened to meet a cletic from the West who
described for him the radiant body-signs; and so
he built a grotto, backing against the mountain
and -overlooking the stream, and worked out a
wonderful scheme by which a painter drew [the
form] in pale pigments. The colots one might
have taken for layers of air; seen from a distance
they were like a mist, [from which] the glotious
body-signs gleamed forth as if they were now
hidden and now revealed. Yiian composed an
inscription that ran...”

What follows, as in all the best panegyrics of
the time, is impossibly vague and high-flown. A
tentative rendering of the first few lines might
run something like this:

“Vast is the grand image!

The quintessence is subtle and indesctibable,

But body and soul belong to the realm of

created things.

Cast away is the shadow, left behind the form.

A radiance comes and goes among high-piled

peaks;

A brightness is fixed within the empty shelter.

among the writers quoted in the anthology.
109 Jbid., L, p. 358b.
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It lies in the shadows and is not obscured;
Placed in darkness, it is all the more lumi-
nous...”

The fourth line probably draws a parallel be-
tween the miracle of the Shadow Cave, and the
Buddha’s entry into Nirvana; claiming for the
first, therefore, the highest possible importance.

The same sort of verbiage is found in a com-
position on the shadow-images — both the origi-
nal and the Chinese copy on Mount Lu — by the
well-known Sung poet Hsieh Ling-yiin, pre-
served in the Kuang Hung Ming Chi, xv.11

A summary account of the Nagarahira legend
and its cult is given in my chapter on ““The Best
Known Indian Images.”’

Hui-yiian’s special intetest, however, lay in
fostering the cult of Amitayus or Amitabha (he
seems to have been familiar with both versions of
the Buddha’s name). His persuasiveness, and the
natural attractions of the Pure Land promise,
won him a wide and devoted following. His bio-
graphy speaks of one meeting of 123 persons
over which he presided on Mount Lu, at which a
maigre feast was held in front of the Buddha’s
image, and all publicly proclaimed their hope of
rebirth in the Western Paradise.”z A curious
scrap of further evidence is contributed by the
life of his disciple Fa-an in the Kao Seng Chuan, vi.
The latter, like several other hermits of this
heroic era, had rid his district of man-eating
tigers through the power of meditation and
preaching. As a result he was able to appropriate
110 Daizokyo, LI, p. 199b; here it is explained that Hui-yiian

heard of the original through the description given by
the pilgrim Fa-hsien. Another piece in the same anthology,
pp. 197c—198b, transcribes the same inscription as does
Hui-yiian’s biography, adding explanatory material and a
date of 412 for the completion of the imitation Shadow
Cave. Hui-yiian is said to have first learned of the grotto
from hearing of the travels of an unnamed Western monk,
and then to have had the fact verified from two other
sources, “the Dhyana Master from Chi-pin and the Vinaya
Scholar from the Southern tealm” (i. e. by the Kashmir
missionary Buddhabhadra, and presumably by the pilgrim
Pao-yiin, who went west in 397 and on his return became

a close friend of Hui-yiian). Buddhabhadra was the trans-
lator of a curious “Sitra of the Sea of Mystic Ecstasy”
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a pagan shtine in the once-infested area, and
make it over into a Buddhist temple.ms “Later he
wished to paint an icon, but needed some bronze
verdigris that he could not get. [In retelling the
story, Fa Yiian Chu Lin, xix, says that he wanted
to paint on a cliff face, and needed the pigment
for a sky color.]*+ That night he dreamed that a
man stood close in front of his bed, and said:
‘Underneath this point is a bronze bell.” On
awaking he dug and actually found two bells.
Thus he got the verdigris for his icon, and later
he gave the bronze from one bell to Master Yiian
to help him cast his Buddha.”

Hui-yiian was a true recluse, and for more than
thirty years never left his mountain (the tale that
even in saying goodbye to a friend he never
would cross the Tiger Brook was to furnish a
stock theme for painters a thousand years and
more later). He had a voluminous correspond-
ence however, as well as many visitors from the
outer world. In summarizing these contacts his
biography speaks of the letter that he received
from the semi-barbatian ruler of Later Ch’in in
the North, Yao Hsing (r. 394—416), which was
accompanied by “a present of various scriptural
illustrations [?] done in fine silk thread in
Kucha,” as well as “an image made of pearls.”1s

On Hui-yiian’s death in 416, two memorial
stelae were set up, one with an inscription by
Hsieh Ling-yiin, the other with one by the
scholar-painter Tsung Ping;”¢ and because he
had been so impressive a personality, “a portrait
of him was done for the temple.”

which dilates at great length on the Shadow Cave Story;
see below, pp. 185 ff. and 265 ff.). For the poet Hsieh Ling-
yiin, see my Sung entry 9.

111 See below, pp. 265 fL.

112 Daizokyd, L, p. 358¢c. The text refers to the Buddha first
by the familiar translation Wu-liang-shou, and then by the
phonetic O-mi-t’o. See also note 100 to the iconographic
chapter on Amitabha.

113 Jbid., p. 362b, c.

114 Jhid,, LIII, p. 428c.

115 Jbid., L, p. 360a. For Yao Hsing, see Minor Northern
Dynasties entry 10.

116 Biographies in Sung Shu, xciii, p. 21, v, and in Nan Shib,
Ixxv, pp. 2v—3r (as Tsung Shao-wen); Giles’ no. 2051;
entered as a painter in Li-tai MHC, vi.
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In the Kao SengChuan’s life of priest Seng-hung, 23.

we read:™?

“He dwelt at Wa-kuan-ssu in the capital . . .He
persuaded those persons whose karmas [pet-
mitted them to respond], to make a sixteen-foot
gilded image. They completed the casting, but
had not yet opened the mould. This was at the
end of the Chin regime, when a prohibition on
the use of bronze was enforced with extreme
strictness, offenders being liable to the death
penalty. It so happened, also, that the future foun-
der of the Sung line was Prime Minister at the
time; [and so when Hung was arrested], he was
confined in fetters at the latter’s yamen. He did
nothing there but chant the Avalokitesvara Sitra,
entrusting his life utterly to the Buddha image.
One night he dreamed that the statue he had cast
came and stroked his head, and asked whether or
not he was afraid. Hung answered: ‘T know that
I must die.” The statue told him not to grieve;
[looking at] its breast he saw there an area in the
bronze about a foot square that seemed to be
molten and boiling out. He was taken to court
where an officer was to oversee the execution ; but
the oxen ran away and the cart was smashed, so
that it had to be postponed. Then there came an
order, it is said from P’eng city,"8 that priest
Hung was not to be killed, but was to be given a
pardon. So in the end he was set free. When he
went back and opened the mould he found that
on the breast of the statue there actually was an
area that was blistered in the same way.”

Among the abbreviated notes on the contents
of the Ming Seng Chuan that are to be found at the
end of the Japanese transcript Meisiden-sha, is
one that names Seng-hung as the maker not only
of a “sixteen-foot gilded image” but also of a
“gilded Amitayus image.” ¢ No indication is
given whether the two entries refer to the same
statue or not.

17 In xiii; Daizokys, L, pp. 410c—411a.
118 The residence of the future Sung founder.
119 From xxvii; p. 171.

24.

34

The Chin history, x, records of the last ruler,
Kung Ti (r. 419—420) that “he believed deeply
in the Buddha’s doctrines. He requisitioned
100,000 cash to cast a sixteen-foot gilded image,
and then welcomed it to Wa-kuan-ssu in person,
walking in its train some tens of /.12

Tao-hsiian’s least sober footnotes to the his-
tory of Chinese Buddhism are found in the 7ao- -
hstian Lii-shih Kan-t’ung Lu, a purported series of
dialogues between the author and various divine
visitors. These typically take a question-and-an-
swer form, the monk probing for explanations
for a variety of strange phenomena, the god an-
swering with a celestial assurance. One such
passage, which for want of a more precise date
may be considered here,* begins with a question
from Tao-hsiian about “the stone image of
Prabhiitaratna Buddha at Ch’eng-tu in I-chou
[i.e. Szechwan]. In what age, pray, did the statue
emerge from the ground?”

In reply the god tells a bizarre tale. The statue
had been carved long, long ago, in the age of
Kasyapa Buddha, by a man who “imitated all
the distinguishing attributes of Prabhitaratna
Buddha’s body.” This was done at a now extinct
monastery on the West Ear River, Hsi Eth Ho,
called the Vulture Head or Vulture Mountain
Temple, which may still be traced (the god
claims) “through its remaining column bases,
and a st4pa that continually emits light.” The
statue was admired by a man from Ch’eng-tu,
who got permission to carry it back to his city by
boat. Unfortunately he happened mortally to
offend a marine deity on the return passage; and
the latter stamped so furiously on the boat that
he sank it with the image and the donor together.
Duting the Chin dynasty — by which time what
had once been a sea bottom had risen to become
a mountain — the earth over the spot began to
push upward, and finally burst open. When an

120 Chin Sha, x, p. 7v. Fot Wa-kuan-ssu see Chin entry 28.
121 Daizokys, L11, p. 436a, b.
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excavation was undertaken, they found, at a
depth of ten feet or so, a boat containing an
image and some human bones. “The skull, fore-
arm, and shin bones were huge, several times
[normal] human size; and so must have belonged
to one of the inhabitants of Jambudvipa in the
age of Kasyapa Buddha, when the life span was
20,000 years.” A Prabhiitaratna temple was
erected at the site. “Under the Chou persecution
[the statue] was temporarily hidden, but with the
restoration it was brought out again.”

This is an odd story indeed, with very little in
it to inspire belief. Tao-hsiian himself seems to
have regarded the Ch’eng-tu image with less
confidence than the others in his miraculous
group, or have learned about it later, for it is
absent from his corpus. On the other hand, we
shall meet in Sung entry 16 what just may be an
independent corroboration, of sorts: a pilgrim
passing through Ch’eng-tu around 440 is said to
have “worshipped the stone image,” and a statue
so sketchily identified must have been famous
for some unusual reason.

Our knowledge of Buddhist painting under
the Chin begins with a reference in the official
biography of a high officer, one Ts’ai Mou
(312—387).1%

“The Prince of P’eng-ch’eng, [Ssu-ma] Hung,
submitted a memorial [pointing out that] there
was 2 Buddha icon in the Lo-hsien Hall that had
been painted by the hand of the late Emperor
[Ming, r. 323—325]. Since only that same hall had
survived the destruction wrought by the bandit
[troops of the rebel Su Chiin in 328], he sug-
gested that it would be fitting if a imperial order
were issued, requiring a eulogy to be composed

122 Biography in Chin Shu, Ixxvii, reference being on p. 6t.

123 Keisekken edition, IV, p. 43r; Ono edition, pp. 142, 334.
Note also a lettet to Tao0-an from his friend Hsi Tso-ch’ih,
dated 365 (preserved in Hung MC, xxi; Daigokys, LII,
pp. 76c—~772), which contains the passage: “Only Su Tsu,
His Imperial Majesty Ming, whose virtue assuredly de-
scended upon him from Heaven, was the first to yearn
toward the Way, and with his own hand depicted the
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on the subject. The Emperor transmitted the
petition to Mou, who answered:

“The Buddha is a barbarian vulgarism, not an
institution [hallowed by] the Classics. The late
Emperor [could have been] measured against
both Heaven and Earth. His talents were many,
and many were the arts [that he practised]. Never
have I heard it said that he took any special pains
to paint an icon because of any great love for
Buddhism. When robber bands broke their way
in and the royal capital fell, the fact that that hall
alone should have survived was most assuredly
a sign that some supernatural power was guard-
ing the throne. It is not, howevet, the sort of
illustration of the Great Chin’s success and might
that one would prefer to wtite eulogies about.”

Thelate T’ang history of painting, Li-tai Ming
Hua Chi, v, contains a number of references to
Buddhist works done under the Chin (in addi-
tion to those cited above for Tai K’uei). We
learn there first of all that Emperor Ming “ex-
celled at painting Buddhist icons.” 2 In addition:

A painting by Chang Mo of the sage Vimala-
kirti is said to have survived into the T’ang
dynasty.124

Another survivor was a painting by Wei Hsieh
of the Seven Buddhas of the Saramgama Sitra.
An earlier paragraph signals out “the Seven Bud-
dhas” for special comment: Wei is said to have
won from his rival Ku K’ai-chih the compliment
that he had made them “majestic, and at the same
time had suggested that they possessed feel-
ings.”’12s

Ku K’ai-chih “on one occasion painted a Vi-

Tathagata’s countenance.” Hsi’s biography, in Chin Shu,
Ixxxii, pp. 7rff., refers to his friendship with Tao-an; he
too was captured by Fu Chien at the taking of Hsiang-
yang.

124 Keisekken, p. 43v; Ono, pp. 143, 335. The Chen-kuan
KSHL, p. 26v, calls this “a scroll with illustrations,” and
says it had belonged to the Sui imperial collection.

125 Keisekken, pp. 43v—44v; Ono, pp. 143144, 151, 335, 339.
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malakirti at Wa-kuan-ssu in a small hall on the
north.26 When the picture was completed, its
brilliance dazzled the eye for several days. “The
Record of Temples at the Capital’ says that in the
Hsing-ning era [363—365] when Wa-kuan-ssu
was first established the monks held a maigre
feast and invited the gentlemen at court ‘to make
the pagoda spire resound’ [by their generosity].
Their contributions, however, failed to exceed
100,000 cash. When Ku was asked, he straight-
way ‘struck the spire‘ by putting himself down
for a million. He had always been a poor man, so
everyone thought he was merely making a ges-
ture. Later, when the temple monks were re-
deeming their pledges, Ku said: ‘Give me a wall,
shut the doots, and leave me for a little over a
month.” When his Vimalakirti was done and he
was just about to dot in the eye pupils, he told
them: ‘From the first day’s visitors you can ask
100,000; from the second day’s, 50,000. On the
third day you may solicit in the usual way.” When
the doors were opened, the whole temple was
lit by the brilliance. The million was collected
at once, and the books were closed.”

In another context the author of the Li-7ai
Ming Hua Chi remarks parenthetically: ' “Mas-
ter Ku was the first to do a portrait of Vimala-
kirti with pure and emaciated features that plain-
ly showed his illness; making him lean on an
elbow rest, oblivious of what was being said
[around him]. Chang Mo and Chang Seng-yu
also handled the subject, but less perfectly.”

For another reference to a Vimalakirti by Ku,
see Chin entry 15.

Shih Tao-shih’s “Indian Monk” was still in
existence in the T’ang.128

126 Keisekken, pp. 46r; Ono, pp. 144fL., 335 ff. Information on
Wa-kuan-ssu is assembled in Nan Chao SK, ii, pp. 19tff.
See also Sung entries 1, 12, and my comment on the ap-
parent rivalry between the temple and the eatlier Ch’ang-
kan-ssu, p. 251. The “Record of Temples at the Capital”
must have been the now lost wotk cited in Fa Yéan CL, c
(Daizokys, LII1, p. 1022a) as being by the Liang official
Liu Ck’iu, in 20 chiian.

127 Keisekken, p. 17v; Ono, pp. 62, 294; Acker, Some T’ang
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The remaining entries are of less historical
value. The first is taken from the chapter sum-
marizing notable good deeds in Pien Cheng Lun,
iii. The other three come from Fa Yzian Chu Lin,
and perfectly exemplify the kind of edifying (and
if possible, miraculous) anecdote for which the
latter’s compiler had a special weakness.

Four high officers of the Chin are grouped as
makers of temples and images.» They are: Wang
Mei, General of the Army of Defense; Liu Liu,
General of [the Army of] the Rear; Yi Yiieh,
Governor of Chiang-chou; and Yiian K’an,
Grand Warden of Hsiin-yang.

A handsome young man named Tung Ching-
ch’ien died prematurely in 344.73° Just before his
burial a strange monk came to the house (as a
ghostly voice had prophesied the night before),
announced that he was making an eighteen-foot
image, and offered to make available a burial
plot just west of his temple. With that advantage
the deceased was able to make several posthu-
mous appeatances before his relatives, telling
them of his good fortune in being reborn in
Heaven. -

A certain Kuo Hsiian-chih, made a magistrate
in Szechwan in 408, found himself in prison.:
There, after “concentrating his mind utterly
upon the Bodhisattva Avalokite$vara, one night
as he was about to fall asleep he suddenly saw
the glory of the Bodhisattva lighting up his cell.
He gazed and adored, uttering prayers and vows;
after a long time it disappeared. In a short while
he alone received an imperial amnesty; upon
which he had an icon painted after the form that
he had seen, and set up a chapel.”

and Pre-T’ang Texts, p. 193.

128 Keisekken, p. 49t; Ono, pp. 156, 342. Chen-kuan KSHL,
p-. 24, says this had belonged to the Sui imperial collec-
tion.

129 Daizokys, LII, p. sosa. Liu’s biography in Chin Sha, Ixi,
p. 91, speaks of him as a reader of Lao-tzu. Yii appears in
Sung Sha, lii, pp. 11—21, and in Nan Shib, xxxv, p. 2t, v.

130 From lii: Daizokys, LIIL, p. 677b, c.

131 From xvii; #bid., pp. 409c—410a.
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A certain Nan-kung TZzu-ao, taken prisoner
when a border city was captured by the barbarian
troops of Western Ch’in, was sentenced to death
with several thousand inhabitants.’sz Because he
prayed whole-heartedly to Avalokite$vara, the
executioners’ swords missed him and their limbs

wete struck by a palsy. “When set free he made
a small image, wrapped it in a package with in-
cense, and wote it on his head.”

132 From xvii; ibid., p. 410a, b. For a similar practise ascribed

to the pious Japanese regent Shotoku Taishi, see p. 235
below.

SUNG
A.D. 420—478

! I he life of the fourth century monk Hui-li in

the Kao Seng Chuan, xiii, is largely concerned
with the temple that he founded outside the
southern capital in the 360’s, Wa-kuan-ssu.” The
latter’s famous images are enumerated: Tai
K’uei’s five, and a sixteen foot statue cast by his
son Yung (about which see my entry 12 below);
the jade statue from Ceylon ; and finally a miracu-
lously-found image. Of the latter we read:
“The Master of Works, Wang Mi, once was
entering the palace when he noticed a light com-
ing all of a sudden from a place ... outside the
Tung-yeh Gate. Surprised, he ordered an excava-
tion there, and found a gilded image that with
halo and pedestal was 7.2 feet high. He sent in a
report to the first Sung Emperor [t. 420—422],
who had it brought into the palace for worship.
In [423] it was sent out to Wa-kuan-ssu. Later it
was moved again, and it is now at Lung-kuang-
ssu.”’z
Tao-hsiian, listing this statue eleventh, dates
its exhumation in 405.2 “The excavators dis-

v Daizokys, L, p. 410a, b.

2 Biography in Chin Shu, 1xv, p. 61, v (the chapter being
devoted entirely to members of his family). Mi died in his
48th year in 407, having held a variety of high offices
under the Eastern Chin. His biography tells that he was
the first to appreciate the potentialities of the future Sung
founder (of course long before the lattet’s coup in 420).
For a critical comment on his appearance in this story, see
my p. 250 below. For Lung-kuang-ssu, see Nan Chao
SK, ii, p. 411, v. First called the “Green Garden Temple”

when founded by a Chin Empress. Given new patronage
and its final name under Sung Wen Ti (t. 424—454), when

covered a bronze disk of antique shape, covering
a golden image four feet [tall], complete with
halo and pedestal. This was the same royal
ASokan image [that had been discovered once
before under] Sun Hao. It was sent up to the
palace; there the Sung founder, who previously
had been rather lukewarm in his faith, on re-
ceiving it became more reverent, and waited on
it personally in joyful enlightenment.”

Most of the great metropolitan temples were
ravaged by looting and fire in the last, cata-
strophic years of the Liang dynasty. A leader in
the effort at restoration made under the Ch’en
was the monk Chu-li. His biography in Tao-
hstian’s sequel, xxix, speaks of his transferring to
a new temple in Yang-chou two famous statues
from the ruined Lung-kuang-ssu: the first “a
King Udyana image” (for which see Sung entry
23), and the other “the image of Dipamkara that
was discovered by Wang Mi.”’+ I do not know
on what grounds the latter came to be identified
with the Buddha Dipamkara, that legendary sav-

a monk much admired by the sovereign lived there, and a

dragon appeared during a summer thunder-storm and

mounted skyward in a blaze of light in front of the Buddha

hall (hence the title “Dragon’s Light Temple”). Later a

number of well-known foreign and Chinese priests made
their residence there.

3 Daizokys, LII, p. 417a; repeated in Fa Yian CL, xiii
(ibid., liii, p. 386b, c).

4 Ibid., L, p. 6953, b. A critical analysis of the whole “dis-
covery” will be found below in my chapter on “The Mir-
acles,” pp. 249fF.
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ior of the remote past who is said to have been
the first to predict to Sakyamuni (in a previous
incarnation and of course bearing a different
name) that he too would become a Buddha. His
cult image, which I believe attained popularity
only in Afghanistan, was always rare in China:
see his section in the iconographic chapter on
the Buddhas.

The mid eighth century florilegium of historical
references to events in and around Nanking un-
der the Southern dynasties, Chien-£ ang Shib-lu,
xii, in an entry for 425 records the establishment
of a “Pure Garden Convent” two / northeast of
the city.s An appended note from the now lost
Liang dynasty “Record of Pagoda Temples”
names the donor as an impetial son-in-law, one
Wang Ching-shen, on behalf of his mother,
““using the site of the mortuary chapel of Wang
T’an-chih.s In [438] Pang Shu-i donated a build-
ing site on the west, and erected halls to complete
it. There was a Seven Buddha Hall, two bays
across, with clay sculptures of a very refined sort,
seldom seen in later generations.”

One of the generals whose bravery and good
sense aided the Sung founder in his advance to-
ward the throne, and strengthened the new dy-
nasty in its critical early years, was a refugee from
the North, Wang Chung-te. His biography? tells
that in his youth, as he was fleeing southwards
from the chaos of contending barbarian states,
“he lost his way in a great swamp, and found
himself unable to go on. He lay down to sleep

5 P. 4b; see also Nan Chao SK, iii, p. 72, b, where the name
is given (with a slight change in one character) as “the
Green Garden Convent.”

6 T have been unable to trace Wang Ching-shen, except for
a brief mention in the biography of another Wang son-
in-law, entered in the Sung Shu, lxxxv, p. 5v, under his
posthumous honorific Ching-wen. The Sung founder’s
fifth daughter was first married “to Wang Ching-shen of
T’ai-yiian and then was divorced so she might marry
Ching-wen.” He must have been a refugee from the
North, and since his home was in T ai-yiian (in Shansi) he
was probably a relative of the Wang Chung-te discussed
in note 7. Wang T’an-chih had been a notable figure of the
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under the trees, when all at once he saw a lad
dressed in blue come up, riding on an ox. When
the boy caught sight of him, he asked whether he
had any food. Chung-te replied that he was fam-
ished; whereupon the boy disappeared, and then
soon came back bringing food. When Chung-te
had eaten his fill, he decided to continue his
journey. Next he came to a river raging in flood,
and halted in perplexity. Thereupon a white wolf
appeared in front of him, raised its head, and
howled repeatedly, begging Chung-te to follow
it across the water. He did so, and thus managed
to get across.” When the Sung founder declared
himself Emperort, in 420, Wang was named
Governor of Hsii-chou. “He founded a
Buddhist temple at P’eng city, and had statues
of the white wolf and the boy made to go inside
the pagoda.”

Tao-hsiian’s twenty-sixth entry runs:8 “The
Sung Governor of Hsii-chou, Wang Chung-te,
made for the ‘Sung Royal Temple,” Sung-wang-
ssu, at P’eng city, an eighteen-foot gilded image;
which in the dignity and beauty of its bodily
form was the most excellent done in the South.
When warfare broke out along the northern
border, or some calamity threatened the priest-
hood, the image would all of a sudden break
out into a sweat, to an amount that revealed the
gravity of the danger; so that the inhabitants of
the district were always attentive to its [warn-
ings].”

Hsii-chou was surrendered to the Wei by a
self-secking Sung governor in 467. With this in
mind, we pursue Tao-hsiian’s story:

later fourth century; see Giles’ no. 2231.

7 Biographies (under his actual name Wang 1) in Sung Shu,
xlvi, pp. 1v—2v, and in Nan Shih, xxv, pp. 11—21. A te-
fugee from T’ai-yiian in the North, whose father and
grandfather had served barbarian chiefs. His escape
brought him to P’eng city in the mid 390’s, where he met
and was employed by the future Sung founder. He served
as a general on two expeditions to the North, the bril-
liantly successful raid against Lo-yang and Ch’ang-an in
416, and the disastrous failure against the Wei in 430 (for
which see Wieger, Textes, II, p. 1099). He died in 438.

8 Daizokys, LII, p. 419a; repeated in Fa Yd#an CL, xiv
(ibid., LIII, pp. 388b, c).
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«Atthe outset of the Ch’i regime [in 479—480],
the image sweated several times, that being the
winter when the Wei bandits were making an
advance upon the capital. At the time several
districts in Yen-chou [Shantung] broke out in
righteous rebellion [against the Wei]. In the ad-
jacent regions to the south great numbers of men
flocked together to fight. The defense was aided
by [a party of] monks who had been driven out
[of the province]. The Wei army butchered its
way into their fortified camp; and so as to get
rid of them once and for all, a report was sent in
to the Wei ruler, falsely accusing them of aiding
the rebellion, and asking for the death penalty.
At that time so much sweat poured from the
image that it soaked the floor of the hall. The
Wei Governor of Hsii-chou, the Prince of
Liang, a diligent servant of the Dharma, went in
person to the temple and ordered a man to wipe
off [the sweat] with a silk napkin.s It kept on
pouring out unceasingly, and though several tens
of men finally joined hands and did their utmost
to wipe it dry, they could not halt it. In the end
the Prince burned incense, made an obeisance,
and taking a napkin made this prayer: “The
brotherhood of monks cannot be blamed for
having taken an oath to defend themselves. They
must not suffer. If there be any reply to my deep
sincerity, let [the sweat] cease as I wipe it.”

“When he had spoken, he wiped; and actually
it dried under his hand. The Prince repotted the
whole affair to his ruler, and an order was issued
granting a general amnesty.”

The chapter on omens in the Wei history con-
tains an entry that for once at least vindicates
Tao-hstian’s faith. In the sixth month of 495,
when the Wei Emperor had visited Hsii-chou
during his short-lived punitive campaign against

9 This was Yiian Chia, a grandson of the conqueror T"ai Wu

Ti; his biography in Wei Shu, xviii, p. §v, tells that at Hsii-

chou, where he was sent as Governor by Kao Tsu (t.

471—499) he showed himself both “stern and merciful.”

The dynastic annals for 480 and 481 mention several
local uprisings in Shantung and the moves made to

suppress them, by Yiian Chia among other generals
(ébid., vii, 1, p. 7v).
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the South, the district “reported that its eighteen-
foot bronze image had sweated [until the mois-
ture] ran along the floor.”re The eatlier story,
like most other Buddhist material, probably went
into the historian’s scrap-basket. This one con-
cerned the ruler, and so was official news.

The abbreviated notes at the end of Meisaden-
sho speak of “fifteen Buddha images” — an im-
plausible number, certainly— “each eighteen feet
tall” made by the monk Seng-ch’ang.™ It is pre-
sumably the latter who is referred to briefly in
the Kao Seng Chuan biography of the better-
known Fa-min.2 “At that time the S$ramapa
Seng-ch’ang had erected a pagoda inside the
city of Chiang-ling, and the Governor Hsieh Hui
decided to destroy it. Min learned of [his inten-
tion] and went to censure him; but Hui had made
up his mind, and would not change it.”

The date of this episode may be fixed within
narrow limits. Hsieh Hui’s biographies show
that he became the Ching-chou Governor in
423." He played an important role in court poli-
tics of the eatly 420’s, as regent and wouldbe
king-maker. When his puppet, Emperor Wen,
turned against him and his attempted coup d’état
failed, he hanged himself in 425.

The life of priest Seng-pao in the Kao Seng
Chuan, vii, tells that he was a native of the Ch’ang-
an area who as a youth had studied under
Kumarajiva, the great translator from Kucha.
“Inthe Yung-ch’u era[420—422] he journeyed to
the vibara on Yellow Mountain, north of Hisii-
[chou] ... There, during a three-week period, he
addressed himself to Samantabhadra through a
penitential fast. On the seventh day white geese
flew down and settled together in front of Sa-

10 Jbid., cxii, 1, p. 12v. Re this campaign, see Wieger, op. ¢it.,
II, pp. 1162—1165.

1t P, 17v, from xxvii.

12 Daizokys, L, p. 372a, from vii.

13 Biographies in Sung Shu, xliv (entire), and in Nan Shib,
xix, pp. 1r—2v; references in Wieger, op. ¢it., IL, pp. 1070,
1075—1076.

4 Daizokys, L, p. 369b, c.
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mantabhadra’s throne, and went away only after
the procession with incense was over. As it was
drawing dark on the twenty-first day four persons
robed in yellow moved in procession several
times around the pagoda, and then suddenly dis-
appeared.”

The appearance here of a Samantabhadra im-
age (for the story certainly implies one) eatly in
the fifth century is the more interesting since the
single figure of that Bodhisattva has been rela-
tively unusual at all times. Even in the highly
specialized iconography of the T’ang it is likely
to appear only as a pair with Mafijuéti, on an
elephant and a lion respectively, serving as at-
tendants to a central Sakyamuni. The worship of
Samantabhadra as a savior seems always to have
been overshadowed by the greater populatity of
his rival Avalokite§vara; except pethaps at this
early period, before the other’s cult had gained
momentum. We shall find two other Sung refer-
ences to Samantabhadra statues below (see en-
tries 8 and 25).

. The Sung history records that in 428 “the

King of Ceylon dispatched two white-robed
[emissaries to the Sung court, bearing a flattering
letter and] a present of an image from the Tower
of the [Buddha’s] Tooth.”1s

. The biography of a certain Hu Sou in the

Northern Wei history?s tells that at one period
in his life “he went to Shu [i. e. Szechwan], where
he won great popularity for his gallantry. At the
time a Shu monk named Fa-ch’eng had rounded
up several thousand monks to cast a sixteen-foot
gilded image. Liu I-lung [i.e. the Sung Emperor
Wen, r. 424—453] mistrusted this organization
of so many people, and was about to impose a

15 Sung Shu, xcvii, p. 4t.

16 Wei Shu, lii, pp. 3tr—4t; also in Pei Shib, xxiv, pp. 5r—6t.

17 Daizgokyd, L, p. 938a.

18 Nan Chao SK, ii, pp. 13r—15t. Founded in 361 by the then
Prince of P’eng-ch’eng (according to a Yiian dynasty
source there quoted). The lineage of the P’eng-ch’eng
house is recorded in Chin Shu, xxxvii, pp. 51—61; without
citing anyone named like the donot, however.
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heavy penalty on them. Sou learned [what was in
his mind], and hastened to the capital to describe
to him how beautiful it was; and thus won their
pardon.”

‘The Pi-ch’in-ni Chuan, ii, recounts the biography
of a nun.from Chien-fu-ssu (the first convent
established at Nanking) called Tao-ch’tung.”” In
431 “shehad a number of images made for instal-
lation at various places. For P’eng-ch’eng-ssu8
there were two gilded statues complete with
hangings and thrones. For Wa-kuan-ssu there
was a portable Maitreya, with a jewelled canopy
and festoons. For the southern branch of Chien-
hsing-ssu there were two images with various
paraphernalia, banners, and canopies.’ For [her
own] Chien-fu-ssu she had a recumbent figure
[of Sikyamuni entering Nirvina] made, with
a hall for it;?° and also a portable image of Sa-
mantabhadra, with ritual utensils that were ex-
quisitely beautiful. Again, in [438] she had a
gilded Amitabha figure made, which on the
tenth day of the fourth month emitted from its
#irpd a radiance that flooded the whole temple
with a golden color.”

Two unnamed images suggest the unique pair
of Buddhas that is so often represented on stelae
of the Northern Wei period: Sakyamuni seated
with his double, the Buddha Prabhitaratna of
long ago, within the magically-created s¢#pa of
the Lotus s##ra.

The literary remains of the poet Hsieh Ling-
yiin (385—433) include a panegyric on a “Jeta-
vana image,” which presumably was intended to
imitate the original seen by pilgrims at the Jeta-
vana Vihara in Sravasti.» Since the three verses
deal with the Buddha, Bodhisattvas, and dis-

19 Nan Chao SK, ii, pp. 101, 131, v, says founded in the
343—344 era by the then empress.

20 Jbid., ii, p. 101, Vv, says founded under K’ang Ti (. 343—
344) by Ho Ch’ung (my Chin entry 7).

21 Preserved in Kuang Hung MC, xv ( Daigokys, LI1, p. 200a).
For the pilgrim Fa-hsien’s testimony about the Jetavana,
see my section on “the Sandalwood, ‘First Image’” in the
appendix on the Best Known Indian Images, p. 261.
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ciples respectively, they may have been inspired
by 2 Mahiyina group with that sort of composi-
tion, rather than a single image.

The life of the monk Seng-liang included in
the Kao Seng Chuan, xiii,? tells that he “wanted to
make a sixteen-foot gilded image, but could not
obtain by individual begging the considerable
quantity of bronze required. He had heard, how-
ever, that in the Bronze Ravine of Hsiang-chou
[in Hunan] the shrine of the god Wu-tzu-hsiiz
possessed a great many bronze articles; but that
the place was so awesome that no man dared
approach it. This gave him an idea, and he asked
the Governor Chang Shao to lend him a
hundred strong men and ten big boats. Shao
said: “The shrine has such a supernatural power
that intruders always die. Moreover there are
Man aborigines guarding it. What can you
hope to accomplish?’ Liang replied: ‘Even if
such be the case, the donor will reap the reward
of a good deed; any calamity will fall on my own
head.” Shao thereupon furnished the men and
boats. For three days and nights they journeyed
to the site of the shrine. Liang and his coolies all
advanced together. Some twenty paces from the
shrine building they saw two bronze cauldrons,
[of a size] to hold a hundred pecks or so apiece.
Inside was a giant python, 100 feet or mote long,
that came out to bar their path. Liang stood fast,

22 Daizokyd, L, p. 411a.

23 Wu-tzu-hsii was a renegade from the Ch’u state in mid
Chou, who served the rival Wu regime as minister; he was
posthumously elevated to the rank of God of the Yangtse
River. See E. T. C. Wetner, A Dictionary of Chinese My-
thology, Shanghai, 1932, p. 577.

24 Nan ChHao SK, iii, p. 3v, in presenting data on this temple,
quotes from the biography of Yii Yiian in Nan Shib, 1xx,
p. 6v. The establishment had been founded by the Sung
Prince of Hsiang-tung, who became Ming Ti. “The Em-
peror used his former mansion to build the Hsiang Palace
Temple, at very great cost and in the most extravagant
way possible. Since [his predecessor] Hsiao Wu was cred-
ited with a seven-storeyed pagoda at Chuang-yen-ssu,
he wished to build one of ten storeys. That proving im-
possible, he divided [the project] into two pagodas of five
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holding up his crozier and chanting a prayer of
several dozen words. All at once the python
vanished, and they saw instead a man appear,
holding a bamboo tablet. The latter said that he
had heard that the Dharma Master’s pursuit of
salvation was building for him extraordinary
blessings, and now found in him a rareness that
was delightful. Thereupon he ordered the men
to carry off the shrine’s bronzes. These were so
numerous that the boats were filled before the
tenth part had been taken. At the head of the
god’s dais was a spittoon, in which a lizard some
two feet long was crawling in and out. This was
discussed, and it was agreed that since the god
had a special affection for the object Liang would
not take it.

“On departing they met a favorable combina-
tion of wind and water; so that when the hordes
of Man learned what had happened and gave
chase, they could not catch them. Once back at
the capital, the casting of the image was carried
out to completion. Only a flame aureole was
lacking; so Sung Wen Ti had a round nimbus
made of a gold plate. It was enshrined in P’eng-
ch’eng-ssu. In the T’ai-shih era [465—471] Ming
Timoved the statue to the Hsiang Palace Temple,
and it is still there.”2

The nearly identical version of the stoty told
in Fa Yiian Chu Lin, xv, adds that the statue was
of Amitayus.

storeys each. When the Grand Warden of Hsin-an, Ch’ao
Shang-chih. .. was relieved of his post and returned [to
the capital], he had an audience with the Emperor, who
said: ‘My lord has been to the Hsiang Palace Temple; is
it not a great good work that We have accomplished in
building it?’ ’
“[Yi] Yian, who was at his side, said: ‘His Majesty’s
building that temple has forced the people to sell their
sons and their wives [into slavery]. If the Buddha knows
of it, He is surely weeping with pity and grief over the
wrong committed. What sort of good work is a lofty -
pagoda?’ “The rulet, in a towering rage, had him driven
out of the hall. Yiian left with dignity and without a sign
of fear, because of the favor he had enjoyed in the past;
and in a few days, indeed, he was again called back to the
palace.”

25 Daizokys, LIII, p. 399c.
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'The Kao Seng Chuan’s life of the Northern monk
Seng-ch’tianzé tells that “early in his career,
while he was in the Yellow Dragon Land [in
Jehol] he made a sixteen-foot gilded image. On
reaching Wu, he also made a gilded image of [a
Buddha-] in-the-flesh, for installation in the east
temple on Tiger-crest Mountain ... Falling
gravely ill, he kept seeing the images that he had
made appearing on his western wall, as well as
angels coming to tend his sick-bed. His disciple
Fa-lang dreamed that he saw a dais held by sever-
al persons, who when asked theirpurpose replied:
“We are welcoming the Dharma Master Ch’tian.
The next day in good sooth the latter died.”

The biography adds that Tai K’uei’s son Yung
cut the stone for his memorial stele.?”

The type of image referred to as a Buddha-in-
the-flesh will be discussed in the iconograpic
chapter on the Buddhas.

The biography of Tai Yung (378—441) in the
Sung history?8 tells that he inherited his father’s
taste for literary composition and lute-playing,
was an excellent calligrapher, and loved to roam
in the mountains. He held a nominal military
office under the Sung and the post of Tutor to
the Heir Apparent; but his heart was always in
the mountains, and the most welcome sign of
recognition that he received from his contempo-
raries must have been the gift of a secluded villa
and garden, laid out with a completely natural
effect.

“With the Han age there began to be Buddha
images [in China], but their forms were unskil-
fully rendered. K’uei was particulatly good at
that sort of thing, and Yung inherited [his skill].
The Sung Crown Prince had a sixteen-foot
bronze image cast for Wa-kuan-ssu, which when
completed proved to be unpleasantly thin in the
face. The craftsmen were unable to remedy this,

26 In vii (ibid., L, p. 369c). See Minor Notthern States
entry §.

27 See Sung entry 12.

28 Sung Shu, xciii, pp. 1v—21; also in Nan Shib, Ixxv, p. 51, v.
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so Yung was called in to look at it. He said: “The
trouble is not that the face is too thin but that the
shoulders and upper arms are too plump.” He
had them ground down and thinned, until the
rest was satisfactory.”’2

A similar anecdote is told by Tao-hsiian with
reference to the tenth image in his corpus, the
sixteen-foot Sakyamuni that had been made in
377 by the monk Hui-hu (Chin entry 13).30 “At
the outset of the Yian-chia era [424—453],
Yung’s dislike of its archaic form [led him to]
recast it; after which the awe-inspiring body-
signs of head and face were as if real. [What he
did was] to shorten the height above the shoul-
ders by 0.6 foot and to shave off o.1 foot from
the soles of the feet.”

At the end of the account of Tai K’uei given
in Fa Yian Chu Lin, xvi, the text continues:3
“Whenever K’uei made an image he would con-
sult with [his second son, Yung]. The latter was
a friend of Chiang I of Ch’i-yang [in Kiangsu],
who once commissioned him to make an image
of Avalokite§vara. Yung made every effort,
physical and mental, in the hope of achieving
something utterly beautiful; but the body-signs
wete not quite right, and so for years on end the
work remained unfinished. Then in a dream
someone told him that Chiang I had no &arma-
relationship with Avalokite$vara, and that the
image should therefore be changed to a Bodhis-
attva Maitreya. Yung stopped work, and hurried
to write a letter telling Chiang [the news]. Before
he could post it, a letter arrived from Chiang
[himself], telling of a dream that tallied com-
pletely with his own, down to the very words.
Yung was overjoyed at the miracle; and when he
changed the statue to a Maitreya, everything
that he touched worked out wonderfully well.
He did not stop to reflect until the luminous
countenance was all at one completed in its full
29 Quoted from the biography of the Wa-kuan-ssu abbot

Hui-li in Kao SC, xiii (Daizikys, L, p. 410a).
30 Jbhid., L1, pp. 416c—417a; tepeated in Fa Yian CL, xiii

(ibid., LII1, p. 386b).
31 Jbid., p. 406b.
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petfection .. . This statue used to be at Lung-
hua-ssu in Hui-chi [in Chekiang]. The images
fashioned by the two Tai have remained peetless
through the passage of time. Their works were
so numerous, however, and were scattered in so
many temples that it would be difficult to record
them all fully.”

Tao-hstian’s thirty-sixth entry offers a miracu-
lous tale about a gilded bronze triad, sixteen feet
tall, made in the Sui dynasty after originals by
Yung, that escaped a temple fire by moving
themselves out of danger.s

Interesting iconographic novelties are re-
ported in the Kao Seng Chuan, iii, in connection
with the activity of two missionaries from “Chi-
pin” (i.e. Kashmir) who reached China in the
eatly years of Sung. The career of the earlier,
Gunavarman, runs almost like a story from the
“Arabian Nights.”ss He is said to have been of
royal stock, and to have been offered the succes-
sion to the throne of his country when he was
thirty. The wanderings that he began thereafter
took him first to the “Lion Country” (i.e. Cey-
lon), and then to “She-p’0” (i.e. Java), whete
his coming had been foretold by a dteam of the
queen mother. There he thwarted an enemy in-
vasion by the power of loving-kindness, and
healed the king of an arrow wound by a spell
(leaving the monarch so impressed that he de-
cided to abdicate and turn monk at once). When
the news of Gunavarman’s prowess spread to
neighboring lands, all sent envoys urging him to
visit them, including Wen Ti of the Sung in 424.
He chose the latter, embatking in an Indian
trading-vessel for Canton. There he stayed sev-
eral years in a mountain hermitage, under a lone,
towering crag that he dubbed — from its simi-
larity to a famous Indian original — the “Vulture
Peak.” In a neighboring temple “on the north
wall of the Jewel-moon Hall, he painted with his
own hand a figure of [Sakyamuni’s son] Rahula,

32 Daizokys, L, p. 421a; repeated in Fa Ydian CL, xiv (ibid.,
LIII, p. 390b, c).
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and the scene of the scholar-youth spreading out
his hair [on the ground before the Buddha]
Diparhkara. When finished these emitted light
every night, and continued to do so for a long
time.”

The account goes on to tell at length of his
arrival at the Sung capital in 431, of the honors
shown him there, of his lecturing and translating,
and of his death at sixty-four that same autumn.
“After his death he remained seated on his cord-
strung dais with an unchanged face, looking as
if he were in a meditative ecstasy. More than a
thousand people, clerics and laity, hastened
toither; all smelt an exceedingly fragrant odor,
and saw something shaped like a dragon or
snake, a foot or solong, emerge from the corpse’s
side and rise straight up into the sky ... At the
spot they erected a white pagoda.”

Gunavarman’s choice of subject to paint speak
for his racial origin; the one region where the
Diparhkara story was likely to be often illustrated
was Gandhira and Afghanistan. (See the section
on Dipamkara in the iconographic chapter on
the Buddhas.)

The other missionary from Kashmir, Dhat-
mamitra (356—442), took the alternative land
route eastward, passing first through Kucha.
At Tun-huang he halted long enough to “estab-
lish a monastery on a spacious site, planting a
thousand trees and opening cultivation on a
garden of a hundred m#, until with its chambers,
pavilions, and pools [the whole] was extremely
majestic.” His next stop was Liang-chou, the
then seat of the semi-barbarian but strenuously
pious regime of Northern Liang. In 424 he con-
tinued to Szechwan, and thence made his way
downstream to Nanking. The court and the
imperial family paid him the usual honors, but
he preferred to live among the mountains; and
$0 in 453 he began to cut away rock and fell tim-
ber to make a temple on the slopes of Mount

33 Tbid., L, pp. 340a—341b.
34 Ibid., pp. 342c—343a.
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Chung outside the capital, piling up meditation
chambers and halls storey upon storey.

“When Mitra first left Chi-pin he was guarded
on the way by the Devarija Kapila. On the road
to Kucha [the latter] wanted to turn back and
so showed himself, saying: ‘With your super-
natural powers and knowledge of magic you
can journey anywhere by yourself. I shall not
follow you all the way to the southland.” Having
spoken he picked up his shadow and disap-
peared; after which Mitra made his own way as
far as the capital. For this reason [the god’s]
figure was depicted on a wall of the temple. Down
to the present time he still manifests himself in
voices and shadows; and when prayers are made
purely and with sincerity they are always an-
swered.”

The late sixth century history and biblio-
graphy Li-tai San Pao Chi, x, in referring to this
story says that the type of icon of Kapila origi-
nated by Dharmamitra “has been continued
down to the present day.”ss The life of the Sui
monk Chen-kuan given in Tao-hsiian’s sequel,
xxx, tells of his paying a visit to the temple
founded by Dharmamitra, the Upper Ting-lin-
ssu, to worship the wonder-working icon of
Kapila.s¢ “He made an engraved copy of the
shadow of the Countenance, serving the image
as if it were real.”

The Japanese summary of the Ming Seng Chuan
tells us that in 432 the monk Fa-hsiang founded a
Maitreya Vihara; while in 439 the monk Tao-
chiao and a layman of the capital “together raised
a three-bay Buddha hall, providing it with
various ornamental banners ; and made a sixteen-
foot lacquer image of Maitreya, seated with legs
down, whose divine likeness in its awesome
majesty caused an expansion of faith and en-
lightenment.”s”

Another Japanese excerpt from the Ming Seng

35 Ibid., IL, p. 92c.
36 Tbid., L, p. 701c.

Chuan records the expetiences of a2 monk named
Seng-piao, from Liang-chou in Kansu. “A man
of courage and determination, he had heard of
the Buddha’s alms-bowl from Purusapura, which
is now in Kashmir, being continually adored
there by five hundred Arhats; and once, indeed,
had flown through the air to [his own] Liang-
chou with twelve Arhats in its train, staying
there six years before it returned to Kashmir. His
sorrow that he had not been able to see it [there]
led him to travel westward across the Pamirs, in
the hope that he might worship it with full de-
votion. On reaching the land of Yii-pin he found
that the road to Kashmir was cut off. The local
ruler gave him lodging there, and conceived the
idea of making a copy of the Buddha’s bowl as
a gift for him. He asked him, furthermore,
whether there was anything else he would like to
have. [The pilgrim] replied that what in foreign
lands was commonly called closest of all to the
True Form was owned by [the realm of] Ts’an-
mo-chia-lo; and he asked for that to worship.
The king accordingly ordered his skilled crafts-
men to fashion a gold-plated image with a golden
halo, a total of ten feet in height, and had a genu-
ine relic set on top of the #s#isa.

“With these [gifts] Seng-piao started back to
Liang-chou, only to discover that the Liang
regime had just been overthrown [by the North-
ern Wei in 439]. He decided to make a detour
and head for the sea. As he was passing through
Hsin-p’ing-hsien in Shu [i.e. Ch’eng-tu], priest
Tao-wang sought to detain the bowl and image
for worship. They are now [housed] at Lung-
hua-ssu there. Seng-piao entered that monastery,
wortshipped the stone image [of Prabhiitaratna?],
stayed two years, and then died; so goes the
story.” 38

For the “stone image” see Chin entry 24; for
the “gold-plated image” see the chapter on ma-
terials.

I have not been able to identify satisfactotily

37 Meisoden-shé, p. 14v, from xxvi.
38 Ibid., p. 131, from xxvi.
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either of the two place names transliterated into
Chinese. “Yii-pin” recalls the familiar “Yii-tien”
standing for Khotan.

In this general petiod may be set a story told
in the I Yian, an anthology of marvels compiled
during the Sung regime by a certain Liu Ching-
shu.3» The wife of a man named Ch’en Yii “was
a faithful devotee of ‘the Mother with the Demon
Children‘ [i.e. the goddess Hariti], and to please
her used to have woman’s music played. One
night when they were meeting as usual the strings
and reeds gave forth no sounds, and the singers
could only groan. In addition the wife dreamed
that Hariti [showed herself] agitated and in tears,
saying: ‘Some cruel men have just gotten inside
the house.”” 4

“[It turned out that] through the house-
keeper’s connivance, outsiders had been able to
set a ladder against the outer wall and climb in.
They had stripped off the goddess’ robes [as part
of] their plunder, and before leaving had chop-
ped up and burned her image.”

It is clear that the figure referred to must have
been a wooden or a lacquer one; and it is likely
that the goddess only was represented, without
children (since the tale would have been even
more shocking and memorable if it had added
that they too had been wantonly destroyed).

Fa Yian Chu Lin expatiates on the grandeur
and beauty of Ho-tung-ssu, “the temple east of
the river” at Chiang-ling, which was founded in
383 at the time of Fu Chien’s invasion to accom-
modate refugee monks from the north bank of
the Yangtse.+ It remained one of the major mo-
nastic establishments of the South throughout

39 Quoted by Kobayashi T., “The Karitei Worship and Her
Images in China,” (in Japanese) Journal of the History of
Clhinese Buddbism, (i. e. Shina Bukkys Shigaku), 11, 3, 1938,
p. 10.

4° Daizokys, LIIL, p. 598a, b. Also in Li-shib Kan-# ung Chuan,
ibid., XLV, no. 1898, p. 877c.

41 Third son of Wu Ti; biographies in Sung Sk, Ixi, pp.
or—1or, and in Nan Shih, xiii, pp. 11v—12r. These, as so
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the Six Dynasties; at the outset of the Sui it
housed some 3500 resident monks and several
thousand more transients.

“The main hall is thirteen bays long, and has
cross-beams fifty-five feet in length running bet-
ween two rows of columns only. With its brack-
ets and bearing-blocks piled up in tiets, it is the
very crown of the realm. It was built by a dis-
ciple of the Heaven-filling monk Tao-an, the
Dhyana Master [Tan]-i, and has stood from the
Chin until the T°ang without suffering damage.
The pagoda in front of the hall was erected by
[Liu] I-chi, Prince of Ch’ien under the Sung
(426—448).4 The clay images inside it were

‘made by craftsmen from the Tusita Heaven. In-

side the Buddha hall there are many gilded
bronze images with jewelled curtains[held up
by] angels, and festoons of real pearls: all these
made by the deities of the Lokapalas’ realm.”

The combination of a pagoda and clay statues
is known in a surviving monument of con-
siderably later date in Japan, at Horydji, com-
pleted in the early years of the eighth century.
Other contemporary examples in Japan are at-
tested by texts.#2 The usage was certainly bot-
rowed from the continent, and may go back to a
Chinese prototype as distant as the one described
above.

The life of the nun Hui-mu given in the Pi-
ch’in-ni Chuan, ii, says that she “was a Norther-
net... who went to live at a convent in Ying-ko
village in Liang-chiin [in Kiangsu]. In the Yiian-
chia era of Sung [424—452] she made images of
the Buddhas of the Ten Quarters.” +

This is our first clear reference to the Maha-
yana thesis of the plurality of Buddhas through-

often is the case, say nothing about his patronage of
Buddhism, dwelling instead on his incurable weakness for
wine. He was put in charge of the upper and mid Yangtse
regions in 439, and was moved to the northeast in 447
(where he died at P’eng city).

42 See article by Naito T. in 79y6 Bijutsu, XIII, 1931 (the
French title page reads “Toyo Bizyutu, Tome Quinze”),
pp. 1ff.

43 Daizokys, L, p. 938c.
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out the Universe. The “ten quarters” are a sche-
matic sum of directions: the eight major com-
pass points supplemented by up and down.

The Sung history, in the account of Buddhism
that is somewhat awkwardly inserted under
“India” in its chapter on foreign relations, con-
tains the text of a petition addressed to the
Throne in 435 by the governor of the capital
district, Hsiao Mo-chih. + His complaint is Bud-
dhist wastefulness. In the four dynasties during
which China has suffered the alien religion, its
temples and images have grown into the thou-
sands. Ostentation rather than true piety rules
the day; while mansions fall into dilapidation,
their owners boast of new Buddhist works; “the
waste of bamboo, bronze, and silk is beyond
calculation.” He asks that in future all who
wish to cast bronze images or to build pagoda-
temples should be requited to apply to the pro-
per authorities in advance, for permission.

The governor’s suggestion was followed by a
new restrictive law. The theoretical basis of his
argument was attacked thereafter by several
Buddhist partisans. The reply of one, the mi-
nister Ho Shang-chih (382—460), is preserved in
the anthology Hung Ming Chi, xi.+s His chief
argument is the social usefulness of Buddhism.
In a decadent age it is the most effective teacher
of morality; its precepts have triumphed even
over the ferocity of the barbatian tyrants of the
North. Against all this the material expense that
it entails should be negligible. There is a curious
incidental reference to “the recent miracle of the
descent of the Most High Avalokite§vara, in
which He displayed His body for evetryday folk
to see with their own eyes.”

44 Sung Shu, xcvii, p. qv.

48 Daizokys, LII, pp. 69a—70a. Ho’s biographies in Sung Shu,
Ixvi, pp. 2vfl., and in Nan Shib, xxx, pp. 1vff., tell that in
446 he chided the Emperor for wanting to set up replicas of
the three “fairy isles” in the new palace lake; for working
the laborers who were constructing the new park through
the summer heat with too little rest; and for the extra-

vagance of the imperial joutneys. He was thus as well
qualified in censure as his antagonist.
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The Kao Seng Chuan, viii, includes a biography
of the monk Hsiian-ch’ang, a native of Kansu.+
Unsettled conditions in the North forced him to
flee twice: first to the Northern Liang capital,
Liang-chou, after his family had been wiped out
by nomads; then in 445 to the South, in the
wake of the ferocious anti-Buddhist persecution
unleashed by the Northern Wei ruler. On his
way to safety he was twice neatly caught by the
Tartar cavalry, and both times saved himself by
miracles: once raising a flood, and once con-
cealing himself in a river under a leaf. He passed
through Yang-chou, was feted at the Sung ca-
pital and offered the post of Tutor to the Heir
Apparent, and finally made his way far up-river
to Szechwan. There he lodged in Ch’eng-tu at
Ta-shih-ssu:+ “and with his own hand painted
sixteen figures of deities, Vajra-bearing guard-
ians and the like.”

The number sixteen, as applied to guardian
figures, is a surprising one at this date, and will
be discussed in the chapter of summary.

The Pi-chiu-ni Chuan, iv, says of the nun
Ching-yiian (435—s506) that “as a child she had
an adult’s wisdom.+® At five or six she piled up
sand to make a s##pa and cut wood to make an
image. A whole day was not long enough for
her to burn incense and offer worship.”

It is clear that the girl must have been carrying
out her part in the spectacular contract offered
by the “Lotus S#ra,” which promises munifi-
cent repayment even to children who make s#7-
pas or images of the most common-place ma-
terials. 49 |

The next item is drawn from the 7ao-bsiian

46 Daizokys, L, p. 377, b.
47 'Ta-shih-ssu means “the great stone temple”; presumably

it housed the colossus refetted to in Chin entry 24 and
Sung entry 16.

48 Daizokys, L, p. 946¢.
49 In chapter ii; see the translation by H. Kern in the Sacred

Books of the East seties (Oxford, 1909), XXI, p. 50; and
with reference to the whole passage, my p. 184 below.
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Lii~shih Kan-t’ung Lu, a purported transcription
of information furnished Tao-hsiian by a series
of angelic visitors.s

“The auspicious image of Lung-kuang-ssu on
the south side of the [Yangtse] River is said by
some to have been brought to [China] by Ku-
mirajiva, [and by others] to have come from Fu-
nan [i. e. Cambodia]. Which, [T asked], is true?
His answer was that it was not Kumairajiva’s,
but was captured in Fu-nan in the campaign
waged there under Hsiao Wu Ti of the Sung.s

“Of old, in the third century after the Bud-
dha’s Nirvana, a great North Indian Arhat, Upa-
sena, added his miraculous powers to human
skill so as to excavate a great stone mountain
and make a place for a2 Buddha cave. From top
to bottom there were five storeys, to a height of
some three hundred feet. The Bodhisattva Mai-
treya was asked to direct the making of a chapel
with a sandal-wood image. Master Hsiian-tsang
says that [the latter] was a hundred odd feet
high; while the ‘Record of Holy Places’ gives it
eighty feet, the sole of the foot being eight feet
long, and notes also that it would emit light on
all the six regular monthly fast days. While it
was being made the Arhat transported the crafts-
men up to Heaven [to observe Maitreya’s pet-
son], completion requiring three visits.s2 The
second [storey] is for ox-head sandal-wood
images; while the third, fourth, and fifth are
for jade, gold, and bronze ones trespectively.ss
Commoners at the present time are shown only
the contents of the bottom storey, the top four
being closed. So brilliant is the light in the

50 Daizokys, LI, p. 437c; repeated in Fa Ydan CL, xiv
(ibid., LIII, pp. 395 c—3962).

S This statement is erroneous in two respects. It was not
Fu-nan (i. e. Cambodia) that was invaded under the Sung,
but the more northetly state of Lin-i (i. e. Champa). The
war took place not under Hsiao Wu Ti, but in 446 under
his predecessor, Wen Ti. See Sung Shu, xcvii, pp. 11.;
Nan Chi Sha, Wiii, pp. 3vfl.; and Liang Sha, liv, pp. 12ff.;
summary in Wieger, Textes, II, pp. 1101~1102.

52 On this statue, see the section in the Appendix on the
“Colossal Maitreya Statue,” pp. 268 ff.

53 “Ox-head sandalwood”, so-called because its source was
said to be an “Ox-head Mountain” (of disputed location),

47

cave that it makes a man’s very intestines
transparent.

“In the sixth century [after the Nirvana] there
lived an Arhat named Fo-nai-che, whose mother
had died at his birth, which took place in the
land of Fu-nan. Remembering her many acts of
love, he took from the top storey [sic] a small
sandalwood figure and devoted it to worship on
his mother’s behalf. She later was reborn at
Yang-chou, renounced the wotld to live clois-
tered at Hsin-hsing-ssu, and obtained the Third
Fruit, [non-return to mortality]. That the image
should have been secured and brought to [Chi-
na] after Hsiao Wu Ti’s campaign was also
achieved by the Arhat’s miraculous powers. The
mother is still alive at the present time, and has
visited [the sacred mountains] Lo-fu and T’ien-
t’ai as well as various places in the West. In the
old days T’an-wu-chieh visited the West twice.
His travel record in five chapters contains a
brief mention of this image.”s

The statue’s history is continued in Tao-
hsiian’s biography of the Ch’en dynasty monk
Chu-li, noted as a supervisor of temple recons-
truction and decoration, after the civil wars.ss

“Realizing the ruinous state of the land south
of the river, and the scattering of monastic com-
munities, he took up his staff and set out on a
journey to look for a preeminent site. When he
reached Chiang-tu [i. e. Yang-chou in Kiangsu]
and found Ch’ang-lo-ssu there, he was satisfied.
In [593] he erected a five-storeyed pagoda,
whose golden disks glittered as they mounted
upward, so that people came from far and near

was the most highly prized variety. As to the description
of the chapel as a whole — its excavation from solid rock
into five individually distinguished storeys — it seems
possible that Tao-hsiian’s angelic informant was plagiari-
zing from the accounts given by Fa-hsien and Hsiian-
tsang of a great temple site in South India (discrepancies
in what #hey had to say, and the generally fantastic charac-
ter of their descriptions as well, probably are due to the
fact that neither visited the site in person). See Beal, 0p.
¢it., I, pp. Ixviii-Ixix; and II, pp. 214~215.

s+ T’an-wu-chieh’s travel record has been lost; his biography
is given in Kao SC., ii ( Daizokys, L, p. 338b).

5 In xxix; ibid., p. 695a, b.
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to admire it. In [597 the future Sui Yang Ti],
then governing the river and sea- coast, put him
in charge of temple maintenance and construc-
tion. ... Now Wu Ti of the Liang had obtained
the image of King Udyina, a divine blessing
that beggered description, [and had installed it]
in Lung-kuang-ssu at [the Southern capital].
With the fall of the Ch’en the temple was burned
down. Li therefore took charge of the sacred
form as well as of the image of Dipamkara Bud-
dha that had been obtained by Wang Mi,s¢ and
transferred both to Ch’ang-lo-ssu.”

There he worshipped them devoutly, and fin-
ding the temple too cramped, began an extensive
program of rebuilding. In 614 “he used his pet-
sonal funds to have a copy made in odorous
sandalwood of the blessed image with two Bo-
dhisattvas, which when completed was installed
in the same pavilion [that he had built for the
original]. When the Sui regime collapsed in
[618] clerics and laity fled, and skeletons filled
the cross-roads and market-places like so much
dried wood. [Chu-li] swore to guard his halls
and pavilion with his own person. The temple
became the lair of foxes and rabbits; he had no
other company than the sight of his own shad-
ow, and lived on pulse and water. He endured
all this through cold and heat, and though he
was physically an old man, grew all the more
sturdy in spirit. As the plaster flaked off he
would go around burning it; and while his
hands were occupied with roofing repairs, his
mouth would chant unceasingly. At the sight of
him bandits were moved to pity, and often
would reform and aid him in his repairs.

“When the Imperial T’ang received Heaven’s
mandate, the great Dharma spread far and wide.
Monks from the olden time and the remnants of
congregations cooperated in the work of re-
construction. Though the city [of Chiang-tu]
had been burned the temple still stood. In [623]

56 See Sung entry 1.
57 Biographies in the Old I’ang Shau, lvi, pp. 3v—4t, and in
New T’ang Shu, 1xxxvii, pp. 2r—3t. Set himself up as Em-
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a bandit leader on the south of the river, Fu
Kung-shih, began to raise an army and plot a
revolt.s” A hundred temples and Taoist monas-
teries, in round numbers, were removed by him
to Kiangnan. Li twice wrote him, offering to
burn his own body in front of the pavilion if his
temple buildings might remain. [Fu] had usut-
ped a sacred title, but his instincts were all des-
tructive; and so though he received the letters
he paid no attention. Li therefore said to his dis-
ciples:

“Through innumerable acons I have accumu-
lated desires without ever being able to sacrifice
my life to thank the Dharma-grace. Now it is
my purpose to end myself before the Buddha,
for I cannot bear to see His image taken across
the river. Do you pile up dry straw so that I may
burn myself as an offering. After my annihila-
tion the image will have to cross over to the
south; but place inside it my clothing and other
possessions. Your tears shed in mourning me
will have a miraculous effect, and the Truth
must bring a general reformation.’

So saying, he bathed himself with a fragrant
liquid; sat down cross-legged facing west; and
drew to him the fire, which burned him to death
in its coals. He was then in his eightieth year;
the date was the eighth day of the second month
of [623]. When his life departed the fire went
out. His hands remained fixed in prayer until the
cremation was complete, when instantly all was
changed. When he began to burn himself in
front of the Buddha, a flock of magpies cried
out with very shrill voices in pity, and flew seven
times around him clockwise before they went
away.

“After his death the image actually was taken
away to the south, but halls, pavilion, dormi-
tories, and corridors escaped burning... and
nowadays the statue has been returned to its
proper pavilion.”

peror of a so-called Sung dynasty, maintaining his posi-
tion 13 years until he was finally caught and executed.
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For later notices of the Ch’ang-lo-ssu image,
see the section in the appendix on the Udyana
image.

One obvious discrepancy exists between Tao-
hsiian’s two accounts. In the first he records his
angelic informant’s statement that the statue ori-
ginated in the collection housed beside the co-
lossal image of Maitteya (presumably in the
little frontier kingdom of Darel, north of Gan-
dhira), and was transported to Nanking in two
stages by the magic of a Cambodian Arhat. The
other claim, that it was a King Udyana statue
secured by Liang Wu Ti, seems to involve a
further confusion. We shall find Tao-hstian tell-
ing of a copy of the Udyana image that Wu Ti’s
agents secuted in India and brought back to the
Liang capital (see entry 5 under the Liang). That
had, however, a quite different history from this,
in other temples and cities. The pious historian
seems to have confused Wu Ti’s copy with the
story rejected in his first account, which held that
the real Udyana image had been brought to the
east by Kumarajiva, via the Central Asian city of
Kucha. As we shall see below (in my entry 7
under the Minor Northern States, and the ap-
pendix on the Udyana statue) the full-fledged
Kumirajiva version holds that the image was
first captured at Kucha in 384 by a Notthern
general; then carried to Ch’ang-an in 402; and
finally seized there by a Southern army in the
raid of 417—418, and taken to Nanking to be
housed at Lung-kuang-ssu.

The chapter on religious suicides in the Kao
Seng Chuan, xii, includes the following bio-
graphy :s8

“The monk Seng-ch’ing came from a family
named Ch’en, living in An-han district in Pa-hsi
(in Szechwan). His people for generations had
belonged to the ‘five pecks of rice’ cult;s he
58 Daiziokys, L, p. 405c.

59 An erstwhile secret society, founded in the first century

A.D. in Szechwan as part of a move to give popular

Taoism the power of an otganized church. See Wieger,
History of the Religions Belicfs and Philosophical Opinions of
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alone was enlightened from birth. At the age of
thirteen he took orders and went to live at I-
hsing-ssu, where he led a life of purity and aus-
tetity in the hope of seeing the Buddha. He
began by sacrificing three fingers, and finally
vowed to sactifice his body. He gradually gave
up eating grains until he was subsisting entirely
on scented oil. Finally in [459] on the eighth
day of the second month, at Wu-tan-ssu in Shu
city, facing westward in front of the image of
Vimalakirti that he had made, he burned his
body as an offering. The Governor Chang
Yiiech came out in person to obsetve [the
act]; and the whole city poured out [to see],
clerics, laity, lodgers in the old Taoist establish-
ments, [everyone]. The clouds had been moving
close-linked [ovethead], and a cheetless drizzle
had been falling ; then all at once the skies cleat-
ed and the sunlight came through, [making
everything] look clean-washed and pute; and
something like a dragon was seen to emetge
from the ashes and mount to Heaven. This was
in his twenty-third year. The Grand Warden of
T’ien-shui [in Szechwan], P’ei Fang-ming, had
the ashes collected and a pagoda raised over
them.”

The life of the monk Tao-wen included in the
Kao Seng Chuan, vii, tells that he was a native of
Kansu and descended from the well-known
Huang-fu Mi.% As a youth he took a gentle-
man’s proper delight in lute-playing and calli-
graphy, and served his parents with all due filial
piety. Taking orders at sixteen he went to Mount
Lu to study under the great Hui-yiian; spent a
time in further study at Ch’ang-an; and then
went south again in the Yiian-chia era (424—453)
to T"an-chi-ssu in Hsiang-yang. “He was an ex-
pert on the Mahayana s##ras and also understood
mathematics.” Because the Hsiang-yang com-
the Chinese (translation by E. T. C. Werner), Hsien-hsien,
1927, pp. 377—378; also H. Maspero, Mélanges posthumes,
II, Le Taoisme, Patis, 1950, pp. 149f.

60 Daizokys, L, pp. 372b—373a. Huang-fu Mi is Giles’ no.
854.
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mandant, Chang Shao, tried to persuade him to
return to secular life (as a compliment), he left
the region. In 454 he reached the Sung capital;
in the Ta-ming era (457—464) he was made su-
petior of the monks in the capital and other cities.

In 460 “on the eighth day of the tenth month
a maigre feast was held in the Dhyéna hall of
Chung-hsing-ssu [to celebrate] the completion
of an image of Samantabhadra by the Dowager
Empress Lu Chao.® The two hundred monks
who had been invited assembled in the order of
their names until the total was reached; for at
that time the temple was newly built, and was
guarded with great strictness. All at once a
monk of most noble bearing came in belatedly
and took a seat. The whole hall gazed at him in-
tently while he engaged the master of the feast
in a conversation of several hundred words;
then as suddenly he disappeared. When search-
ers asked the watch at the gate, they were told
that no one had been seen entering or leaving.
The brothers then realized that he was a divine
being.”

The text continues with a kind of pastoral
letter by Tao-wen, describing the occurrence in
more vivid detail. He opens with a eulogy of the
Empress Dowager, who “amid the sounds and
splendors of the palace served the cause of emp-
tiness and austerity. She conceived the idea of
casting ot carving a representation of the divine
beauty; and so fashioned, by imitation, a great
image of the likeness of Samantabhadra in His
coming, pouring out her treasures [so as to in-
sute that] the celestial adornments would be pet-
fect. The maigre feast and discussion that was
held took place on the eighth day of the present
month. Since the accommodations were limited,
a list of names was settled on. [The guests] en-
tered in order and took their places, to a number
that was neither too many not too few. We were

61 Consort of Hsiao Wu Ti; lived 411—465. Her biographies,

in Sung Shu, xli, pp. gv—1o0t, and in Nan Shib, xi, p. 3t, v,

say nothing about any patronage of Buddhism.

62 In Chi Shen Chou SPKYL, iii; Daizokyd, LII, p. 434b; also
in Fa Ydian CL, xvii (ibid., LI11, p. 408c).
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half-way through the s##ra, and the light was at
its best when suddenly we noticed that a strange
monk had taken [one of] the seats. His mien was
majestic, and his aura poured forth luxuriantly.
The whole congregation was astonished; no
one could identify him. The master of the feast

-asked him: “What is Your Holiness’ name?’ He

replied: ‘My name is Hui-ming.” ‘In what mon-
astery do you dwell?” His answer was: ‘I come
from T’ien-an, Heavenly Peace.”” ... This was
taken as a great good omen, and the Dhyina
hall was made into a monastety of its own called
T’ien-an-ssu. By way of secular recognition of
the portent, furthermore, the district was raised
one step in status. There were in the end even
international repetrcussions: we read in the
Northern Wei history that the tale of the mys-
tetious visitor prompted the pious Emperor
Hsien Wen (r. 466—470) to begin his reign with
an era named T’ien-an (Wei dynasties entry 7).

Tao-hstian refers to the statue as a “Saman-
tabhadra riding.” ¢ Different texts disagree as to
whether the next character should be Asiang for
“elephant” or the almost identical hsiang for
“image”; but since Samantabhadra rides only
on the elephant the difference is immaterial.
Instead of “riding” the Kao Seng Chuan has Jai,
“coming”; here too the variation may be diste-
garded, since the classic description of Samanta-
bhadra’s coming as savior, in the “Lotus S#7a,”
dwells so impressively on his six-tusked white
elephant steed that no other form of motion can.
have been imaginable. 63

The Liang bibliogtaphy Ch» San Tsang Chi
Chi, xii, includes in a long group of occasional
pieces (now lost) a “Record of Emperor Hsiao
Wu’s Making A Gilded Image of Amitibha.” 6+
This was the husband of Empress Lu, who reign-
ed from 454 to 464. The T’ang Chin Chiin Chi

63 “Lotus” chapter xxvi; in the Kern translation, pp. 4311

See also my section on Samantabhadra in the iconogra-

phic chapter on the Bodhisattvas.
%4 Daizokys, LV, p. 92b, c.
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claims in addition that he enriched Wa-kuan-ssu
by thirty-two gilded images, making it foremost
among the “480” temples. %

The Kao Seng Chtian, x, tells of the career of an
eccentric wandering friar of Sung who was re-
membered only by his secular name, Shao Shih.s¢
“A native of Shih-k’ang [in Szechwan] he had
no fixed abode, and was as wild and unpredic-
table as an animal. Men found his big mouth,
eyebrows, and eyes repulsively ugly, but little
children loved to chase after and play with him.
Sometimes he would go into a tavern and get
drunk with the others; but by nature he loved
the Buddhist Dharma, and whenever he saw an
image he would always worship it, praising it
gladly and then weeping, bittetly. He had had
three sons and two daughters; the eldest son,
Hui-sheng, left the family [to take orders, as
did] Shih himself at the outset of the Sung. He
called himself Master Shih. In his comings and
goings he was heedless of night and day; he
travelled in succession through the vatious dis-
tricts [of Szechwan], and even visited among
the Man aborigines. Everywhere by word and
deed he tetrorized [people] into goodness. . .
When Ch’eng-tu had its image procession on
[the Buddha’s birthday], Shih would be found
among the monks, crawling along in the guise
of a lion. .. He died [in 473] at T’ung-yiin-ssu
on Mount Min. On his deathbed he told the
cleric Fa-chin to expose his cotpse, being sure to
tie his shoes to his feet. This was done, and the
corpse was taken outside of the temple. Three
days later it could not be found. All of a sudden
a man came from P’i-hsien who when he met
Chin said: “Yesterday I saw Master Shih in the
market-place, wearing only one shoe, and ctying
out that the boy shouldn’t have lost his other
shoe.” Chin was astounded, and inquired of a
novice, who replied: “When we were taking the

65 By the later ninth century author Lu Kuei-meng; included
in his anthology Li Che Ts ung-shu, and quoted by Omura,
p. 145.
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corpse out a little while ago, we couldn’t prop-
erly fasten the shoe on the right foot, so that it
got lost.””

This is our first reference to the kind of ela-
borate Buddha’s birthday procession, with mask-
ed figures and entertainers, that is described in
mote generous detail under the Northern Wei
(see my entries 3, 12, 16, 23, for that dynasty).

The monk Tao-wang, whose cateer is outlined
in the Kao Seng Chuan, vii, entered the order under
Hui-ytian on Mount Lu.s” “For several decades
he subsisted on a diet of vegetables alone. Once
when he was travelling through Liang-chou [in
Shensi] he was surrounded by a party of Tangut
bandits and lost his robe and bowl. He and
several disciples all together prayed devotedly to
Avalokite$vara; whereupon they felt something
like a cloud covering their bodies, so that the
bandits could not find them and they made their
escape.” Reaching Ch’eng-tu in Szechwan, he
set up a temple that he named after the famous
Jetavana in India. He made such a name for
himself there that the Governor reported his
virtues to the Sung Emperor, and the latter
invited him to become the abbot of a temple at
the capital; he declined, pleading ill health. “In
a pass people had frequently seen a supernatural
light shining from the cliff by night. In the Ta-
ming era [457—464], 2 devout local official in-
vited Wang to set up a temple at the place where
the light shone; so the cliff-side was carved into
an image, and buildings were set along the nar-
row ledge. Passers-by would look up with rever-
ence, and all would grow pure in heart.”

The early date of this first recorded cliff sculp-
ture in the Southwest suggests that it was in-
spired not by Yiin-kang but by the cave shrines
excavated by the Northern Liang regime in the
neighboring province of Kansu (see entry 9 un-
der the Minor Northern States).

6 Daizikys, L, pp. 392c—393a.
67 Ibid., p. 371c.



29.

LITERARY EVIDENCE FOR EARLY BUDDHIST ART IN CHINA

Tao-hsiian’s sequel to the “Biographies” con-
tains a life of the Sui monk Hui-sheng, who was
one of the eminent clerics chosen by the first Sui
ruler to administer his policy of erecting relic
pagodas throughout the realm.$® One of the
telics that he was to distribute in the South he
took to “Fa-meng-ssu in Chi-chou (in Kiangsi).
Digging to a depth of 8 feet he found one Kiangsi
plank, six old bricks, and two silver phials, from
which he obtained one relic that would float in
water, turning this way and that; also a jewel that
no one could identify, whose body contained
nine colors. All of this was reported to the
Throne.

“The temple owns an auspicious image. In
[461] one Fa—chiin dreamed that he saw a golden
countenance of rare [beauty] and heard Sanskrit
syllables sounding pure and far-away. In conse-
quence he made his way to the Three-bend River
and saw an image deep in the water, from which
a light floated on the surface. Together with the
Governor Chou Chan and others he pulled it
out. It might have weighed a thousand catties
and yet [it seemed] as light as if it had been no
more than the same amount of /ang. Its body was
6.4 feet tall, and was made of gilded bronze.
Subsequently Ch’ang-sha-chiin sent in a halo
and pedestal to the capital; Emperor Wen
ordered that they be forwarded to where the
image was, and lo! they fitted exactly, making a
total height of something over g feet. Under the
bottom edge of the Buddha’s robe was a Sanskrit
inscription in ten wotds or so. At first no one
understood it; later a Western monk read it as
follows: ‘Made by the fourth daughter of King

68 In x; 7bid., p. 507b, c.

69 Tao-hsiian has given by mistake the name of a Sung sol-
dier of fortune, who at one stage in his career fled from
the consequences of an unsuccessful tevolt to serve the
Northern chiefs Yao Hsing and Mu-jung Te. He was
invited home again by the futute Sung founder, only to
be executed later in another abortive coup (Chin Shu,
Ixxxiv; Sung Sha, xlvii; Nan Shib, xvii). On the other
hand the Liang annals for 422 (Liang Shu, iii, p. 9r) speak
of a rebellion led by one Liu Ching-kung.

70 This was the futute Emperor Yiian, who had been en-
feoffed as the Prince of Hsiang-tung in 508. I have unco-
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Asoka of Chia-wei-lo-wei [i. e. Kapilavastu]
kingdom.” It had all of a sudden disappeared
[there], and then had turned up here.

“At the end of the T’ien-chien era [§o2—519]
under the Liang it several times emitted a light
sufficient to illumine the whole hall. Wu Ti came
to invite it to his capital, upon which the occut-
rences ceased. In [541] theBuddha’s body poured
out sweat, that being the year when Liu Ching-
hsiian turned bandit and set fire to the city.®® The
temple also burned down, except for the Buddha
hall. In [544] the Buddha again sweated. The
Prince of Hsiang-tung welcomed it to Chiang-
ling, where it emitted light for three days and
then stopped.”

“In [565] under the Ch’en it was redecorated.
Thus its miracles have been remembered from
age to age, and in various places it has been
copied.

“Hui-sheng in person served and prostrated
himself before it, and pictured itina glory. Struc-
ture and spirit were virile, and it was really a well-
handled likeness; which is the reason why recent
ages have made light of it.””

The grand Sui relic distribution seems to have
resulted in a reductio ad absurdum. Every province
reported its gratitude for the imperial favor by
enumerating the marvellous occurtrences that fol-
lowed the receipt of the relic and the seatch for
a proper site in which it might be buried. There
were routine emissions of light and portents in
the sky; one site was visited by a phoenix; at
another when the relic was uncovered, the closed
doors of a mountain god’s shrine opened of
themselves, as the deity came out to adore; te-

vered no event in 544 that could explain a sweating por-

tent. Perhaps the story-tellet’s intention was merely to
indicate that the statue wished to be moved at that time to

Chiang-ling, and indicated its restlessness in the classic

7 ¥1§s unexpected outburst is probably to be explained by

another passage of Tao-hsiian’s (quoted by Omura, p.432,

without citing a specific source). “With the T’ang dy-

nasty, [Buddhist] paintings have all acquired dignity, but
are so soft and weak that [the figures] look like young

dancing girls. As a result we hear the boast that the palace
beauties are like Bodhisattvas.”
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markable objects were discovered in the earth.
The “auspicious image of Fa-meng-ssu” fits
petfectly into this setting of wholesale fraud. Its
story is a frank imitation of earlier and more
famous discoveries; the statue is not even in-
cluded by Tao-hsiian in his own corpus.

A paragraph in Fa Yian Chu Lin, xiv, runs:?
“Asalad of tender years, Wang Yen of T’ai-yiian
received the Five Commandments from a sage
Dharma Master in Chiao-chih (i.e. Tonkin), and
was ordeted to offer worship to a gilded image of
Avalokite§vara. Later he brought this back to
the capital on the Yangtse, and installed it at
Nan-chien-ssu.”? One day while sleeping he
dreamed that the image was standing by the
corner of his seat. This made so strange an im-
pression on him that he hastened to take it back
to his own residence. That same night [the
temple] lost a dozen or so statues to thieves, who
smashed them and melted them down to make
currency. In [463] in an autumn night [the
image] emitted a radiant aureole of three feet or
so, which with its dazzling reflections on the
gold was witnessed by the whole household.
Thereafter it was lodged at To-pao-ssu.”7+

Yen spent ten years at another post. Then, “on
returning to the capital, he dreamed that at the
east end of his hall there was a whole crowd of
small statues very clearly visible. On the motrow
he built a temple just like the one in his dream,
and got back [his image]; the date being the
thirteenth day of the seventh month in [479].”

The text continues by quoting the preface to
Wang’s lost Ming Hsiang Chi, which comments
on the use of icons and the need for iconographic
correctness. It mentions the fact that:

72 Daizokys, LIII, p.388c; Wang Yen is discussed by
Wright, ‘‘Biography and Hagiography,” p. 418. In my
translation of this stoty in Oriental Art, 11, 1, p. 31, I fell
into the pitfall of mistaking the sense of wang, and so
called him “the Prince of T’ai-yiian, Yen.”

73 Nan Ch'ao SK, iii, pp. 20v—21r, quotes evidence for its
location and cites several notices in connection with the

careers of Six Dynasties monks.
74 Ibid., pp. 25v—26t, does the same. The title of this temple
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“In the West there are two images, a Sikya-
muni and a Maitreya, that are as gloriously effi-
cacious as if they were real [Buddhas]; the reason
being that they possess the proper body-signs.
Nowadays we Chinese make splendid replicas, to
which the divine response has been most appar-
ent. In this very year the host of living beings, as
their degree of understanding moves them, may
rely on wood or stone to make manifest the pro-
found mystery; and their success will not neces-
sarily lie in any exceptional beauty of appearance.
For it was the sunken stone [statues of Kasyapa
and Vipa$yin], floating so deep, that led to a
widening of conversions in Min and Wu; and
the gold [image found by Wang Mi], all dirt and
slime though it was, proved able to enlarge
the good fortune of the Sung [house from]
P’eng.”7

The two Western images referred to were pro-
bably the legendary sandalwood statue made for
King Udyana, and the colossal Maitreya men-
tioned in entry 20. “Min and Wu,” standing
roughly for Fukien and Kiangsu, seem to be a
euphemism for the whole coastal region of mid-
dle China.

The bibliography Ch# San Tsang Chi Chi, xiii,
lists several pieces pertaining to the reign of
Ming Ti (465—472).76

“Text of the Prayer Uttered by Ming Ti of
Sung on First Making [a Maitreya under?] the
Dragon-tree.”

“Record of the White Jade Image made by
Lady Ch’en, Imperial Concubine of Ming Ti of
the Sung.”7

“Record of [the same lady’s] Making a Colos-

indicates that it was probably dedicated to the ancient
Buddha Prabhiitaratna, or to the “Lotus’ chapter in
which He is manifested; see my pp. 180ff. below.

75 References to my Chin entry 4 and Sung entry 1. Re the
mention of Wang Mi’s image as conferring prosperity on
the Sung house, see my p. 249 below.

76 Daizokys, LV, p. 92b, c.

77 Her biography in Sung Shu, xli, p. 131, v, contains nothing
relevant.
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sal Clay Image for Fa-lun-ssu, and a Nirvana 33.

Image for Hstian-fu-[ssu].”78

An apparently garbled entry refers to “a porta-
ble image with the demon-deities of the Eight
Classes,” with the donors named as “Sung Ming
Ti, Ch’i Wen Huang, Wen Hsiian.” These last
two were imperial Princes of the Ch’i house,
whom we shall meet again in entries §,6 and 13
under that dynasty. I cannot understand how as
boys they could have been co-donors with the
Emperor; perhaps they completed a commis-
sion which he was forced to leave unfinished.
This is at any rate our first meeting with the
“Eight Classes,” a category of fearsome guardi-
ans habitually mentioned in the Mahayana s#zras
as forming part of Sikyamuni’s audience. Their
period of popularity in art will begin much later
then this, in early T’ang.

In this same period may be set, for conven-
ience, two other, undated entries in the biblio-
graphy:

“Record of Making Maitreya Image[s?] for
His Three Meetings, by the Capital and Outly-
ing Towns.”

“Record of a Brass Image of Amitiyus Pre-
sented by the Realm of Lin-i (i.e. Champa).”

For the connection of the “Dragon Tree” and
the “three Meetings” with Maitreya, see his sec-
tion in the iconographic chapter on the Bodhis-
attvas.

In the life of the monk Fa-yiieh recounted in
the Kao Seng Chuan, xiii, we learn that “Ming Ti
of the Sung tried in four successive castings to
make an eighteen-foot gilded image; and failing,
had the height altered to fourteen feet.”7s For
the further attempts to complete this colossus,
which were successful only at the outset of the
next century, see my entry 3 under the Liang.

78 Nan Chao SK, iii, p. 19v, says that Fa-lun-ssu was founded
by the Sung minister Ho Shang-chih (Sung note 45), and
cites several other well-known individuals connected
with it. The other temple seems to have been overlooked.

79 Daizokys, L, p. 412c.

34.

74

Both the Kao Seng Chuan, xi, and the Ming Seng
Chuan, xxiii, contain short lives of 2 monk from
Tun-huang named Tao-fa, who travelled to
Ch’eng-tu on a missionary impulse, and became
the abbot of two monasteries there.8° The slight-
ly longer version preserved in the Japanese ex-
cerpt tells that “whenever he begged food or was
served at a maigre feast, he would use part of his
own portion to feed the insects and birds. He
used to sit in meditation and chant, day and night
without a halt. At night he would sttip off his
clothes before the image of Maitreya, to give the
mousquitoes something to feed on. After several
years had gone by in this way, he saw the Maitreya
emit lights of various colors. As the lights turned
white, he descended to Hell, where he saw all the
actions of the past and the people who were suf-
fering punishment for them. He was also an ex-
pert at reciting spells. He died in a trance in

[474].”

One of the Japanese notes taken on the con-
tents of the Ming Seng Chuan, xxviii, refers to the
fact that “the meditation chamber of Seng-chih
contained a sixteen-foot gilded image.”® It is
presumably this same monk who reappears in
the Kao Seng Chuan biography of Hui-tz’u, a
popular preacher and teacher whose recorded
activity ranged from the 450’s to 490.82 Tz’ u was
a resident of “the Hsieh clan’s temple”; Chih is
named as one of a group of exceptionally learned
tellow-monks who were his contemporaries
there.

Four other notes refer to unidentified monks,
who for convenience may be set here:

“A sixteen-foot image of Sakyamuni seated
with legs down, made by Hui-mu.”s:

“Five gilded images with curtains for a pulpit,
made by Hui-piao.”8+

80 Jbid., p. 399b; Meisoden-shé, p. 12v.
81 Jbid., p. 17t.

82 Daizokyi, L, p. 379b, ¢ (from viii).
83 Meisoden-shé, p. 15v (from xv).

84 Ibid., p. 16v (from xxv).
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“A five-foot, gilded image of Amitayus made
by Tao-ching.” 8

“A sixteen-foot Amitayus made by Hui-
ching.”86

The twenty-fourth entry in Tao-hsiian’s cor-
pus is explained as follows:# “In the T’ai-shih
era of the Sung [465—471] a certain Ho Ching-
shu... was in the train of the Governor of
Hsiang-chou [Hunan] as a district inspector.
Though young, he was devout; so that when
he chanced upon some sandalwood, he had
it made into an image. When completed, [the
figure] lacked a halo. He inquired systemati-
cally and with zeal, but it proved impossible to
find any more sandalwood. [One day] he was
leaning on a table, thinking about this, when half
awake he saw a monk with cassock and staff come
up to him and say:

“Sandalwood is unobtainable, and common
woods are improper; but at the back of the city
a certain family named Ho has a paulownia shield
that it would be proper to use. Although they are
very careful of it, you will get it if you ask eat-
nestly enough.”

“On rousing he inquired of his attendants and
found that the case was actually as he had heard.
He sought earnestly to buy. Mr. Ho said:

“‘TI do have a shield that I am extremely at-
tached to; and being worried lest people ask for
it I have never shown it to anyone. How can the
government have learned about it? Did you
merely ask in the market?’

“Ching-shu told him what had happened. Mr.
Ho was surprised and delighted, and gave it to
make the halo.

85 Ibid., p. 17t (from xxvii).

86 Jbid., p. 17t (from xxviii).

87 Daizokys, LII, p. 418c.

88 Jbid., L. p. 411b, c.

89 In Kumarajiva’s Chinese translation of the “Lotus” (ibid.,
IX, no. 262, p. 34b), this counts as chapter xii. In the
Sanskrit vetsion used by Ketn it is the later half of xi,
“Apparition of a S#ipa,” as it is also in the earlier Chinese
rendering by Dharmaraksa (ibid., IX, no. 263, p. 105b). It
has been frequently claimed that “the Devadatta chapter”

37

55

“Later on Ching-shu became Prefect of
Hsiang. While on duty one night he dreamed
that the image said: ‘A rat is gnawing at my foot.*
On the morrow he hastened home to look at the
statue, and found that it was so.”

The life of the monk Fa-hsien included in the
Kao Seng Chuan, xiii, tells that:88 “He had heard
how Master Meng had travelled in the West,
witnessing marvels everywhere; so he too took
a vow to disregard his own person and go to see
the holy places. In [475] he set out from the cap-
ital, heading westward through the regions of
Pa and Shu. His route left from south of the
river, passed through the lands of the [nomad]
Jui-jui, and finally reached Khotan. He wished to
continue across the Onion Range [i.e. the Pa-
mirs], but found that the wooden causeways
[through the gorges] had been demolished. So
he finally turned back from Khotan, having ob-
tained one Buddha’s tooth, fifteen grains of rel-
ics, a charm of Avalokite§vara to lessen retribu-
tion [for sins], and the ‘Chapter on Devadatta.’8s
Also he secured and carried home a gold-embos-
sed image from Kucha.”

“Master Meng” is a reference to the pilgrim
Chih-meng, who left Ch’ang-an in 404 and jout-
neyed to the places associated with the Buddha’s
life.o0

Tao-hsiian’s sequel contains the life of a monk
Seng-lang, who took part in the grand distribu-
tion of relics under the Sui. “In the Jen-shou
era[601—604], when the relic pagodas were being
set up, he received an imperial order to take a
relic to Fan-chou [in Kwantung], i.e. to what is

as such was lacking in Kumitajiva’s original version, and
was first translated and incotporated in the current
“Lotus” text by Fa-hsien himself in the 483—494 period
(see Mochizuki, Bukkys Daijiten, p. 4804b). The point is
of interest in the development of Buddhist beliefs, since
Devadatta had enacted in Hinayana tradition a tole rathet
like that of Judas; while the new “Lotus” doctrine stresses
the fact that even he will in time become a Buddha.

90 Biography in Kao SC, iii (Daizxokys, L, p. 343b, c).

o1 In x (ibid., pp. 507c—508a).
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now called Kuang-chou, and to the present Jewel
Pagoda of Kuo-shih-ssu on the Vulture Peak. . .
West of the temple, on the side facing Shui-chen
Shan, he excavated under the brush and thorn
trees to a depth of six feet, and found three stone
coffers. Two of these contained a single bronze
coffer apiece, holding two silver images and two
silver angels. The other held a silver phial en-
closing a gold one, but had no relic. An inscrip-
tion read: “This pagoda was raised under the

Sung in [473].”

A section on monastery miracles in Fa Yan
Chu Lin, xxxix, tells of the erection in 474 at
Nanking of a temple with a pagoda under the
name Chien-yiian-ssu, the donor being the same
Lady Ch’en whom we have met in entry 28.5
“The relic emitted light nightly. At the rear of
the great hall were painted the two figures of
Kapila Devarija and the Lokapala Vai$ravana.
Whenever a monk behaved impropetly or a
serving-boy was irreverent, [these gods] would
always display some marvel of shadow or echo
to bring them back to respect and awe. When
[someone came] in deep sincerity and penitence
to expose his heart in supplication, there would
always be a sound of finger-snapping in the air.
Sometimes they would make the rounds, stand-
ing guard.”

This is our first reference to the Guardian
King of the North. It is conceivable that he was
painted with his companion on the rear surface
of the wall behind the main image, so as to face
the rear door, and stand guard against the espe-
cially malign influences that might threaten from
the North; i.e. in the position of the threatening
Vajra-bearer at the rear of the eight century
Hokked6 of Td6daiji, at Nara in Japan.

The Kao Seng Chuan’s life of the monk Hui-chi
(412—496) dwells on the qualities of character
and scholarship that made him much sought after

92 Jbid,, LI, p. 594b.
93 In viii (ibid., L, p. 3792).
9 P.1st. 95 Nan Chi Sha, i, p. 6v.
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in his day.ss After declining a second imperial in-
vitation, tendered in the 473—474 era, “he went
to the Tortoise Mountain in Hui-i [in Kiangsu],
and founded the Treasure-grove Vihara. With
his own hands he piled up clods and stones, and
he directed [the work] in person. With girders to
bridge the chasms, his construction followed
most faithfully the configuration of the moun-
tain. At first he raised three storeys, with carpen-
ters who were clumsy and small-minded. Later
this was damaged in an earthquake, and after-
watd he added to its adotnment, until finally it
was the ultimate in loveliness. Chi had once
dreamed that he saw Samantabhadra inviting
him to become a monk; so when his temple was
completed, he had images made for it of Saman-
tabhadra and His six-tusked white elephant.”

The now-lost Ming Seng Chuan, xi, as sum-
marized in the Japanese Meisoden-sho, tells that in
477 one Seng-yeh built a “Temple of the Merci-
ful One,” TZ’u-shih-ssu, and that another priest,
Hui-yen, had a Maitreya image made for it.o

The Southern Ch’i history records that in the
spring of 478 the minister Hsiao Tao-ch’eng (who
was soon to usutp the throne as the founder of
the Ch’i line) submitted a petition asking for
stricter sumptuary laws.»s He asked particularly
that the people’s use of gold and silver be sharply
cut down, and that they be prohibited from mak-
ing gilded bronze images without express pet-
mission.

The following notices of Sung Buddhist paint-
ings are drawn from the Li-fai Ming Hua Chi :

By Lu T’an-wei: an “Ananda and Vimalakirti
.. . presetved until the [T°ang].” 26 See also Chin

entry 14.

By Lu Sui: a “standing Sakyamuni .. .still
extant.” 97
96 Keisekken, V, p. 1v; Ono, pp. 176, 346.

97 Keisekken, p. 1v; Ono, pp. 176, 347; Chen-kuan KSHL,
p. 25¢.
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By Ku Pao-kuang: “Indian monks . ..still
extant.” 98

By Yiian Ch’ien: “Angels”; “High Priests of
the Eastern Chin’’; and a scroll in more than a
hundred scenes, illustrating the Vimalakirti
story; all of these “preserved until the [Sui].” 9

By Hsieh Ling-yiin: see Chin entry 14.

The indefatigable seventh century monk Tao-
shih, who assembled the enormous Fa Ydan Chu
Lin, is credited with another florilegium in thirty
chapters, the Chu Ching Yao Chi, designed to
illustrate by quotations from the scriptures and
edifying tales the character and results of good
and evil actions. In a section on the proper treat-
ment of monks we find the note:o

“Toward the end of the T"ai-shih era of Sung
[465—471], the monks Fa-yiian of Cheng-sheng-
ssu and Fa-ching of Cheng-hsi-ssu began the
practise of painting holy monks, shown in sepa-
rate seated likenesses.”

I conclude with a group of anecdotes whose
historical value seems to be minimal.

Tao-hsuan’s seventeenth entry concerns a
gilded image of Maifijuéri, made in 425.7* One
day it disappeared from its owner’s private chap-
el, and was gone for five years, in spite of his sor-
rowful entreaties. Then, just as mysteriously, it
came back again for him to worship.

The eighteenth entty tells of a peasant who in

98 In the same texts, pp. 2t; 177, 347; and 25t (which says
it was in two scrolls, and had been part of the Sui imperial
collection).

99 In the same texts, pp. 4v; 182, 350; and 23r (which says

the Vimalakirti had been in the Liang imperial collec-

tion).

Daizokys, LIV, no. 2123, p. 42a, b. Nan Chao SK, iii,

p- 357, tells of Cheng-sheng-ssu that it was formerly a

private mansion, and was turned over to Buddhist use,

with Fa-yiian as prior, in 471. The other temple, if my
notes are correct, is not listed. I owe the reference from

Tao-shih’s work to Wen Fong of Princeton University.

The biographies of the two monks named, which contri-

bute nothing more to Tao-shih’s note, are in Kao SC,
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435 found that whenever he burned his fields a
certain patch of grass would not catch afire. 1oz
Finally he dug there, and “obtained a bronze
seated image some o.3 feet high. Investigation
proved that the site had never been inhabited, so
noone could decide how it came to be thete.”

The nineteenth entry tells of a2 nun who had
visions after severe fasting.’es While stationed at
Ch’ang-an she had seen a red-and-white light in
her own convent, and later 2 monk had found a
gilded Maitreya image o.1 feet high in the same
spot. At Chiang-ling in 437 she saw a purple light
rising from a tree; and later, when the ptior
started to build 2 meditation hall under the tree,
they looked up and saw among the branches
another miniature gilded image.

Tao-hstian’s twenty-first entry tells of 2 hawk-
ing party in 438 that saw a hawk and pheasant
fall together.1o+ Looking for the birds, in a mead-
ow that was being burned over, they came upon
an area that had not caught fire; and there dis-
covered a gilded figure of a seated Bodhisattva,
o.1 feet high including the base, of most cunning
workmanship. The local authorities assumed
that it had been stolen, but could locate no owner,
and so in the end presented it to the Throne.

Tao-hsiian’s twenty-second entry tells that a
Prince K’ang of the Sung line while stationed at
Ching-chou built a three-bay hall to adore satras
and images, and had the walls painted with a
number of Bodhisattva figures.'>s When he was

p. xiii; Daizokyd, L, pp. 416c—417c.

101 Jhid., LII, p. 418a.

102 Jbid., p. 418b.

103 Jbid., p. 418b. The nun’s biography is in the Pi-ch’iu-ni
Chuan, ii; ibid., L, pp. 937c—~938a.

104 Jbid., LIL, p. 418b; repeated in Fa Yian CL, xiv (ibid.,
LIII, p. 388a).

105 The Prince posthumously named K’ang was Liu I-ching
(403—444), a nephew of the Sung founder. Biographies in
Sung Shu, 1i, pp. 7tfl., and in Nan Shib, xiii, pp. 3rff.; the
official estimate of his character complains that “late in
life his patronage of Buddhist monks reached a level of
ruinous extravagance.” See also Chin entry 6; and for
Prince Wen, Sung note 41.
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replaced by Prince Wen, a son of Wu Ti, the
building was secularized. “Everything was plas-
tered over; but no sooner had this dried than it
peeled off, leaving the painted forms fresh and
clear. Again they were plastered, with the same
result. The Prince was an unbeliever, and
thought all this accidental, so he had the walls
more heavily plastered; but even then one could
still pick out the painted figures dimly, like
smoke. The Prince then gave orders to demolish
the walls and rebuild them entirely. Not long
afterward he fell ill, and whenever he tried to
sleep would see the figures crowding close-
packed in front of his eyes. At that he gave up
the whole idea, and moved elsewhere.”

Tao-hsiian’s twenty-third entry concerns a de-
vout maiden who in the second quarter of the
century made up her mind to become a nun, and
continually made offerings to a miniature gilded
image.™¢ Her parents made plans to marry her;
she flung herself down sobbing, vowing to die
rather than submit. The image thereupon emit-
ted a golden light that filled the whole village;
and the startled parents surrendered.

Fa Ydian Chu Lin, 1xxix, tells a story of a gang

106 Daizokys, LII, p. 418¢c; tepeated in Fa Yian CL, xiv
(ibid., LII1, p. 388a, b).

IR

of villagers who duting a severe famine in the
460’s methodically stole miniature bronze Bud-
dhas from the temples in their neighborhood,
“until their loot filled four bags ; whereupon they
took them home and melted them down to make
currency.”1? An investigator from the capital
discovered that supernatural vengeance had been
visited on them; they died howling, and their
bodies were found to be scorched and split as if
they had been burned to death.

The Kao Seng Chuan, xiii, contains a life of a
certain monk of Ch’ang-kan-ssu, T’an-ying,
who suffered from an apparently incurable skin
eruption.’o8 He used to pray day and night to an
image of Avalokite$vara in his cell to take away
his ailment. Once he saw a snake crawl out from
behind the statue,up the wall into the ceiling;
and shortly thereafter a little mouse fell from the
same place, covered with the snake’s spittle and
apparently dead. When watched closely, it turned
out to be still alive, however, and the sight gave
the monk an idea: he took some of the venom to
spread on his own sores, and found that they
healed forthwith. “Then he understood that both
the snake and the mouse were the results of his
prayers.”

107 Jbid., p. 874b, c.
108 Tbid., L, pp. 415c—416a.

SOUTHERN CH’I
A.D. 479—501

he summary of Buddhist good works given

in Pien Cheng Lun, iii, claims that the Ch’i
founder (r. 478—482) “copied the ‘Lotus S#tra’
with his own hand, and chanted the Praj#ipaira-
mitd in person. For the eighth day of the fourth
month [i.e. the Buddha’s birthday] he would al-
ways have a gilded image cast.”:

! Daizokyo, LI1, p. s03a; tepeated in Fa Yéan CL., c (ibid.,
LIII, p. 1025b).

2,
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Tao-hstian’s twenty-fifth entry says that “in
the Chien-yiian era of Ch’i [479—482] there used
to be a stone image from Fu-nan [i.e. Cambodia]
at the “Vai§ali Monastery’ in [Canton].> How it
had come there is unknown. It was most unusual
in form; and seven, eight, or even ten men would
be required to lift it.” One day the temple’s

2 Ibid., L1, p. 418c; repeated in Fa Ysian CL., iv (ibid., LIII,
p. 388b).
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thatched roofs caught fire and the statue was
endangered. A group of nuns stood by, at their
wits’ end. At last three or four tried to move it;
whereupon it rose up as if of its own accord, and
was moved out of the fire’s path. Later, on the
recommendation of the Governor of Kuang-
chou, “it was removed to the capital. At present
it is answering [prayers] at the old Chiang-
chou-ssu.”

. The Southern Ch’i history recotds that in 484
“the King of the realm of Fu-nan, Jayavarman,
sent as envoy an Indian holy man, the monk
Nagasena, with a letter to the Throne, and as
gifts a seated Nagarija image in gold openwork
and a statue of white sandalwood.”3
Contact with Fu-nan at this time brought the
south Chinese regime a degree closer to India.
The kingdom,doubitless first established through
the enterprise of Indian immigrants (in the first
century A. D.?); seems to have been politically
and culturally reorganized in the fifth by a sec-
ond wave of conquest. The new invaders prob-
ably came from the southeast coast of India; their
kings’ names were formed with the standard suf-
fix -varman, like those of the monarchs who were
to rule later at Mamallapuram, and the writing
used in their numerous inscriptions looks like an
archaic form of the Pallava alphabet later familiar
throughout south India. Embassies from this
new dynasty — the Kaundinya? — were first sent
to the Sung court in 434. The Jayavarman men-
tioned here opened relations with the Southern
Ch’i, and continued them with the Liang until
his death in 513; after which intercoutrse was
maintained with even greater frequency by his
successor Rudravarman until 539.
Whereas the Chinese records make it clear
that the state cult of Lin-i, or Champa, was a form

3 Nan Chi Sha, lviii, p. s5t; continued in Liang Shu, liv, p. 2v.
On this country’s history and culture, see P. Pelliot, “Le
toyaume de Fou-nan,” Bulletin de Pécole frangaise dexctréme
Orient, 111, 1903, pp. 2484, and especially, p. 259. His
translation of this passage has “elephant of white sandal-
wood” where I have “image” (the two Asiang characters

59

of Jainism, they identify the chief deity of Fu-nan
as Siva. The Ch’i account (calling the god Ma-
heévara, in the fashion standard in Buddhist litet-
ature) speaks of his maintaining contact with the
ruler and realm through a sacred mountain, Mo-
tan. The text goes on to eulogize the virtues of
“the Bodhisattva”; not, I think, by abrupt tran-
sition to a tival cult, but because Siva had prob-
ably been accepted for the time being in the Cam-
bodian Buddhist pantheon as a Bodhisvattva,
with attributes similar in many ways to those of
his Buddhist a/fer ego Avalokite§vara. The vet-
sion given in the Liang history says in addition:

“They make the god’s image of bronze, with
two faces and four hands, or with four faces and
eight hands; each hand holding something, like
a baby, or a bird or animal, ot the sun or moon.”

The Kao Seng Chuan, xi, contains a life of a
monk named Hui-ming who is said to have been
of Sogdian stock, his ancestors having emigrated
to Eastern Wu.+ “In the Chien-ytian era he and
another framapa ascended MountRed-city, Ch’ih-
ch’eng Shan [in Chekiang] to a grotto where they
discovered the uncorrupted corpse of Master Yu.
His meditation hut was overrun by brush, how-
ever, and no one was following his lofty ex-
ample. So they hired workmen to clear the site
and set up new buildings, and had statues made
of a recumbent Buddha and of Master Yu [him-
self]. Subsequently [Hui-ming] settled down
there to meditate and chant, for the rest of his
life [remaining] like a dried-up stick.”

“Master Yu” was the celebrated hermit from
Tun-huang known as Chu T°an-yu; he is said to
have died on the mountain in the 376—396 era of
Eastern Chin, after which his corpse remained in
the pose of meditation.s

involved differ only in lacking or having the “man” radi-
cal, and are often confused by copyists). See also L. P.
Briggs, The Ancient Khmer Empire, Transactions of the Ame-
rican Philosophical Society, n. s. xli, 1951, Philadelphia, pp.
24fF.

4 Daizokys, L, p. 400b.

s Ibid., pp. 395¢—396a.
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One of the sons of the second Ch’i ruler, Hsiao
Tzu-liang, known as Prince Wen-hsiian of
Ching-ling (460—494) was a fervent Buddhist.6
Under his name a treatise on ascetic practises has
been preserved in Kuang Hung Ming Chi, xxvii:
the twenty-ninth paragraph includes this state-
ment:?

“In erecting various pagoda-shrines, with
their halls and precious spires; in colored paint-
ings and wooden images, or in gold, silver,
bronze, and stone, whereby the body-signs are
transmitted and the Dharmakaya is displayed —
in good works of this sort I now find complete
happiness.”

The bibliography Ch’# San T5’ang Chi Chi, xii,
lists under the Prince’s name records of three
makings, as follows:8

“[Maitreya’s] Assembly under the Dragon
Tree.”

“Portable Image with the Demon-deities of
the Eight Classes™ (? see Sung entry 31).

“Golden [S#tra 7] Treasury on a Seven-treas-
ure Dais.”

Kuang Hung Ming Chi, xvi, also contains a
composition by the celebrated contemporary his-
torian and litterateur Shen Yo (441—513), 2
“Record of the Inscription on the Buddha’s
Halo,” which concerns a Sakyamuni image
made by the Prince at the time of his grandfa-
ther’s death in 482.9 The language is as usual
obscure and highly allusive, but contains pas-
sages of interest for us.

“Now the First Principle is truly immaterial,
and all the rules of moulding cannot convey it.

6 Biographies in Nan Chi Shu, x1, pp. 1ff., and in Nan Shib,
xliv, pp. 2vfl. Two articles (in Japanese) by Ami Y. deal
with his literary interests: “On the Literary Activity of
Hsiao Tzu-liang, Prince of Ching-ling, during the Southern
Ch’i,” in Tohigaku Ronsha, 11, March 1954, pp. 116ff.; and
“On Eight Literary Men who made Friends with Ching-
ling Wang,” in Ochanomizu Studies in Arts and Culture, IV,
Dec. 1953, pp. 1fl. Incidents that testify to his piety as a
Buddhist are his having tried to persuade his father, Wu Ti,
to give up hawking, and his introducing monks into the
palace to chant during the Emperor’s last illness.

7 Daizokys, LII, pp. 306£f., especially section 29, p. 320b.

6o

[Yet] the phenomena of Karma follow on de-
finite causes; and if there were no forms, there
would be nothing to affect them. So the sun’s
brilliance and the moon’s color shine down out-
side the Heavens; their brightness is shed every-
where, on every foot of Earth. .. [The text con-
tinues to eulogize the Emperor and to call atten-
tion to the son’s grief]. So in this fourth year of
the Imperial Ch’i...his [grand] son in all re-
verence has had an image of Sakyamuni fash-
ioned. Its revered beauty comes from Heaven’s
art, not from human making. Its color tallies
with the shadow left [in the Naga’s cave?]; its
perfection exceeds that of the sandalwood [im-
age].”o

A piece by Shen Yo in the anthology Kuang
Hung Ming Chi, xvi, refers to “a stone Maitreya
that the Crown Prince had made.”r This was
presumably his friend and patron, Prince Wen-
hui; i.e. Hsiao Ch’ang-mao (458—493), the eldest
son of Wu Ti. The Prince’s biography™ notes
that “he and the Prince of Ching-ling, Tzu-
liang, were both lovers of Buddhism. He set up
a hospital to care for the poor. His temperament
was extremely aimiable, but by nature he was
thoroughly extravagant. In his palace the major
buildings were all decorated with carvings more
beautiful than the Emperot’s own.” The account
goes on to describe his great park, full of towets
and pagodas, and landscaped with a rare cun-
ning. “He had his state robes woven of pea-
cock’s feathers.” He died shortly before his
father and was given the courtesy title of Wen

8 Ihid., LV, p. 92b, c. P. 93a lists notices of several other
kinds of donations.

9 Ibid., LII, p. z11b, c. Shen Yo, the first of the prince’s
eight literary friends (note 6 above), as also the author
of the Chin, Sung, and Ch’i histories. His biographies are
contained in Liang Shu, xiii, pp. 2vfl., and in Nan Shib,
xlvii, pp. 11ff; also Giles’ no. 1702.

10 For the text of the first two sentences, see Quotations H.
The similes used in the last sentence refer to two of “the
best known Indian images” discussed in the Appendix.

1 Daizokys, LII, p. 212b.

12 Nan Chi Shu, xxi, pp. 11L.; also in Nan Shik, xliv, pp. 1¢ff.
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Ti. Under that name the Ch# San Tsang Chi Chi,
xii, has several entries:®

“Record of Ch’i Wen Ti’s Making a Painted
Sandalwood Image.”

“Record of Ch’i Wen Ti’s Making an Eigh-
teen-foot Stone Image on White Mountain, and
an Image on the Hill of Meditation.”

His name also is included in the obscure title
that I have translated in entry 31 under the
Sung.

“White Mountain,” Pai Shan, rises some
thirty /7 east of Nanking, and on the north runs
into the She Shan range, which as we shall see in
entry 11 below was the site of extensive excava-
tions for cave shrines at the end of Ch’i and
beginning of Liang. The Crown Prince’s name
appears among the donors to that project; pet-
haps both of the mountain statues referred to
here were in some way associated with it.

. The preface to another panegyric by Shen Yo

preserved in Kuang Hung Ming Chi, xvi, on “a
Woven Image,” notes that in 486 Lady Ch’en,
mother of the third imperial grandson, had the
abbess of Lo-lin-ssu make a woven icon of
Amitayus.+

The Kao Seng Chuan, x, tells of a monk named
Fa-kuei,’s attached to the “Orange-grove
Temple” at the capital, who “took up a collec-
tion to make a sandalwood image, and when it
was completed held a great maigre feast.” On
the morrow he was seen taking his noon-day
meal at three places simultaneously, as eye-wit-
nesses later agreed. The day after he died peace-
fully in his cell. “His corpse was exceedingly
fragrant, and his hand remained pliable, with
two fingers extended. The brothers realized that
he had attained the Second Fruit [of salvation)].

13 Daizokys, LV, p. 92b, c.

14 Ibid., L11, p. 212b, c.

15 Ibhid., L, p. 393b, c.

16 Nan Chi Sha, xviii, p. 9r. Also recorded, in an entry for
487, in Li-tai SPC., iii (Daizokys, 1L, p. 44a).

17 Same references as in note 16, the Li-fai SPC entry being
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At the time he still had the status of a novice,
but the supernatural manifestations [that began
to take place] were very curious. They were
finally called to the attention of Wu Ti [t. 483 to
493], who made a visit in person to entertain the
monks and offer worship. Princes Wen-hui and
Wen-hsiian also went to the cell to prostrate
themselves and make arrangements for burial.
The populace came in great crowds to see, and
made repeated offerings. From the proceedings
a pagoda was erected at the ‘Orange-grove
Temple,’ the year being [489].”

The Southern Ch’i history, xviii, in a chapter
on “Good Omens™¢ records that in 489 “Yiieh-
chou [in Kwangtung] submitted to the Throne a
white pearl o.3 feet long, that in its natural form
was an image of the Buddha in contemplation.
The All-highest forwarded it to Ch’an-ling-ssu,
to be placed under the central mast [of the
pagoda].”

The same chapter records that in 489 “the
Director of Documents in Chekiang, Chu Ling-
jang, found a supernatural stone that it took ten
men to lift, but that floated in water at a depth
of three feet. Shih Tsu [i. e. Wu Ti] in pet-
son had it dropped into the Heavenly Gulf Lake
[in the palace park] as a test. It was carved into
a Buddha image.”r

Fa Yiian Chu Lin, xii, improves the stoty con-
siderably by asserting that the Chu who found
the stone was a descendant of the Chu Ying who
brought the two floating stone Buddhas ashore
in 313.7® “It so happened that His Imperial Maj-
esty Wu of the Ch’i had just erected Ch’an-ling-
[ssu], with a seven-storey pagoda of great beauty
and splendor.’* Now this good omen had occut-
ted not far away, in full accord with [the happy

for 486.

8 Daizokys, LIII, p. 379c.

9 Nan Chao SK, iv, p. 6v, assembles references, including a
mention of the claim that the temple was stripped of its
treasures to decorate the bower of the last Ch’i ruler’s
favorite concubine.
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condition] of the times. The court advisers took
counsel and decided that it would be fitting to
make of it a perfect offering, imitating and mak-
ing manifest the Dharmakaya. So the stone
sculptor Lei Pei and others were commanded to
make a Sikyamuni image, whose seated height
would be 3.5 feet, or including pedestal and
nimbus, 6.5 feet. They exhausted all the ingenuity
of cutting and polishing, and reached the limits
of cunning in gilding and decoration.”

Another composition by Shen Yo preserved
in Kuang Hung Ming Chi, xvi, is devoted to the
“auspicious stone image.”?° In a vein of fulsome
flattery the author praises the Ch’i regime, whose
benign influence reaches from the uttermost
depths of the earth to the azure sky, under which
“Heaven halts not its good omens, nor does
Earth hold back its signs of felicity.” A happy
phrase is repeated: the image in stone should be
“better than depicting the wondrous form in
sandalwood, or representing the shadow left
behind in the Jetavana.”

The Southern Ch’i history, describing the last
days of Wu Ti’s reign in 493, tells that on his
deathbed he gave orders for the disposal of his
personal effects and for the method of his bur-
ial. Included is the injunction:

“Do not destroy or get rid of my jade image in
the Hsien-yang hall, my various Buddhas, and
my offering paraphernalia. As I have directed
elsewhere, they are to be worshipped and offered
to whole-heartedly.”

(Interestingly enough the ordets continue to
prohibit men from leaving their families to be-
come monks before the age of sixty, and from
giving their mansions to be turned into temples.)

The summary of Buddhist good works given
in Pien Cheng Lan, iii, says of Ming Ti (r. 494 to

20 Daizokys, LI, pp. 211¢c~212a.

2t Nan Chi Shu, iii, p. 8v.

22 Daizokys, L1L, p. s03a; repeated in Fa Yian CL, c(ibid.,
LIII, p. 1025b). Wieger, Textes, II, p. 1169, comments on
this ruler’s superstitious gullibility.
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498) that he “copied out an entire Tripitaka;
had images made of the Thousand Buddhas;
chanted the Prajidparamita; always clove to the
‘Lotus’; and built Kuei-i-ssu.”2

Northeast of Nanking there tises a roughly
pyramidal mountain called She Shan or Ch’i-
hsia Shan; the site both of a still-celebrated
temple, Ch’i-hsia-ssu, and of an extensive series
of cave shrines (now mostly ruinous, or disfi-
gured by repairs).2 A few references from the
latter half of Southern Ch’i deal with the dona-
tion of statues to this latter project, which it is
safe to assume was initiated in imitation of the
Northern Wei excavations at Yiin-kang. The
most detailed evidence is provided by two stelae,
one of the Ch’en dynasty and the other dated
676.2+ The earlier, composed by a high Ch’en of-
ficial, Chiang Tsung-ch’ih, is known only
through quotation in a local gazetteer of 1693,
the She Shan Chib, by Wang Che-hung. The
T’ang memorial is preserved at the site.

Both stelae make the project originate with a
scholar recluse of the later fifth century, Ming
Seng-shao; a person held in high esteem by both
the Sung and the Ch’i coutts, who combined a
thorough discipline in the Confucian classics
with a great enthusiasm for Buddhism.? To his
simple retreat on Mount She he welcomed a
priest from the “Yellow Dragon Land” in the
far north, Fa-tu, whose specialty was the cult of
Amitayus. The Ch’en stele says that in 489 he
surrendered his villa to Buddhist use as a
temple. He had once dreamed of 2 Buddha au-
reole on the cliff-side, and so decided to esta-
blish a cave-shrine there; but died too soon. His
second son, Chung-chang, catried out his wish
by excavating a cave on the rock face of the wes-
tern peak, and joined with Fa-tu in catving a
Buddha Amitayus with two Bodhisattvas there.
23 Description from Tokiwa D. and Sekino T., Shina Bukkys

Shiseki, Tokyd, 1927, IV, pp. 1.

24 Ibid., pp. 3—12; also in Nan Chao SK, iv, pp. gvf.

25 Biographies in Nan Chi Shu, liv, pp. 1v—2r, and in Nan
Shib, 1, pp. 3v—4t.
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The Buddha, seated, was 31.5 feet tall, and the
throne 4 feet more. The two Bodhisattvas were
each 30.3 feet tall. The Ch’i Heir Apparent with
the other Princes of the blood (including our
Wen-hsiian) and lesser grandees gave genet-
ously to complete the good work; and the huge
rock was polished away to make “a million myt-
iads of magically multiplied Buddhas.” In s11
the Liang Grand Marshal, Prince Ching-hui of
Lin-ch’ian (473—526), the younger brother of
Wu Ti,?¢ poured out his personal wealth to add
to the embellishment.

The T’ang stele tells a somewhat different
story. There the pioneer monk, the founder of
Ch’i-hsia-ssu, is the Dharma Master Seng-pien.
The villa-owner is made to die in 484; after
which his son, following the example of King
Udyina, had an image of Sakyamuni carved. The
Sramapa Fa-tu added to the work, making ten or
more caves with holy images; and in 516 the
Prince of Lin-ch’tian had an image of Amitayus
carved that from ground to tip of aureole was
so feet tall.

Fa-tu’s biography in the Kao Seng Chuan,viii,
unfortunately tells nothing about his part in
opening the cave-shrines.” Instead it concen-
trates on his bravery in establishing Buddhist
worship in so forbidding a spot; most of the text
deals with his meetings with a fearsome tutelary
deity, whom he tames and persuades to give up
enjoying blood sacrifices. It is noteworthy, of
course, that he came from the far north, and so
very likely saw the Yiin-kang caves for himself
before he came to Nanking.

The Japanese archaeologists Tokiwa and Seki-
no describe a “Great Buddha Cave” at the site
that contains a very badly restored statue of
Amitayus about twenty-four shaks high, squat-
ting on a six-shakx throne. With an allowance for
the difference in measures used (the shakx is very
close to the English foot), the dimensions check

26 Biographies in Liang Shu, xxii, pp. 1rff., and in Nan Shib,
li, pp. 7tff.
27 Daiziokys, L, p. 380b.
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well enough with those given in the Ch’en stele
to suggest that this is what remains of image
carved by Ming’s second son. At the same time,
we shall find that the biography of the foremost
Liang specialist in colossi, priest Seng-yu, attri-
butes to him the designing of “the great image
on She Shan” (see Liang entry no. 3). Appar-
ently no trace of a second colossus remains; so it
is most natural to assume that Seng-yu acted for
the Liang Grand Marshal in completing a statue
that had been blocked out in the 490’s (as we
shall see, the other two Liang commissions on
which his fame was based wete of this same
sort). The theory leaves us with no trace of the
Sikyamuni spoken of in the T’ang stele; pre-
sumably the statement is in etror.

The Pi-ch’in-ni Chuan, iii, contains a biography
of the nun Chih-sheng (427—492), who in her
last years enjoyed the special esteem of the
Emperor.2® In turn “she gave up her robes and
bowl in order to make a stone Buddha at the
temple on She Shan, for the sake of seven rulers
of the Sung and Ch’i houses.”” (It is conceivable
that the text is imprecise at this point, and that
she actually made a Buddha for each of the
seven, after the pattern of dedication established
at the outset of the Yiin-kang excavations; for
which see entry no. 6 under the Northern Wei).

The life of the monk Seng-hu in the Kao Seng
Chuan, xiii, tells that he “went to dwell on Mount
Stone-city, Shih-ch’eng Shan, at Yin-yo-ssu.2e
North of the temple there was a blue cliff that
rose straight up several hundreds of feet, and
had right at its center something shaped like a
Buddha’s aureole. On top it was heavily wood-
ed, with overhanging branches that cast a deep
shadow. Whenever Hu walked toward this cliff
he would suddenly see a light shining and hear
the sound of musical instruments and voices
chanting hymns. In consequence he took an in-

28 Ibid., pp. 942c—943a.
29 Ibid., p. 412a, b; repeated in Fa Yian CL, xvi (ibid., LIII,
p. 407b, c).
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cense burner and uttered a vow to open up the
mountain and carve a hundred-foot stone Bud-
dha, in reverent imitation of the thousand-foot
form of Maitreya [in India]. He notified all those
persons whose &armas permitted them to look
together toward [Maitreya’s] Three Meetings;
and in the Chien-wu era of Ch’i [494—497] sum-
moned together clerics and laity. Carving and
excavation were begun, but years passed and
only the face was completed; by which time Hu
had fallen ill and died. On his death-bed he made
this prayer: “What I am doing I have never ex-
pected to finish in one lifetime. May my vow be
fulfilled within a second body.” Later a certain
monk Seng-shu took up the task that remained
and continued it, but his resources did not pet-
mit him to achieve completion.”

Since this rock-cut colossus was finished only

30 Keisekken, V, p. 6r; Ono, pp. 191, 353.
31 Keisekken, p. 6v; Ono, pp. 192, 353.
32 Keisekken, p. 8v; Ono, pp. 195—196, 356; Chen-kuan KSHL,
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in 516, with a radically altered design, the re-
mainder of its story will be found as entry no. 4
under the Liang.

The following entries, on Buddhist painters
under the Southern Ch’i, are taken from the Li-
tai Ming Hua Chi, vii:

Tsung Ts’e did paintings for the Buddha’s
Shadow Terrace of Yung-nieh-ssu.3°

A son of the painter Yao T’an-tu, who became
a monk under the religious name Hui-chiieh, did
a design for the Jewel Terrace of Pai-ma-ssu that
was preserved until the T’ang.s

Mao Hui-hsiu’s paintings of “a Westetn
Monk” and “Siakyamuni with His Ten Disci-
ples” were both preserved until the T’ang.

p. 22v, says both of these paintings had been part of the
Sui imperial collection.

LIANG

A.D. 502—557

ccording to the Liang history, in 503 “the

King of the realm of Fu-nan, Kaundinya

Jayavarman, sent as envoy the Sramapa Mandala
with a gift of a Buddha image of coral.”’

A Fa Yiian Chu Lin, xiv, paragraph runs:?
“After the Liang founder had ascended the
throne, he venerated Buddhism and repressed
Taoism. Often he would invite high priests for
discussions of abstruse philosophical points. In
addition he made two life-sized gold and silver
images, which he served morning and night in

Y Liang Shu, liv, p. 4t.; Pelliot, “Le Fou-nan,” p. 269.
2 Daizokys, LII1, pp. 389b—390a.
3 Biographies in Liang Shu, xlv, entire, and in Nan Shib,

Ixiii, pp. 1tfl.; Giles’ no. 2217; Wieger, Textes, 11, pp.
1222—-1223, 1228. One of the two most sucessful Liang

the Hall of Piled-up Clouds, Ch’ung-yiin-tien.
For fifty years and more, winter and summer, he
would stand on stone six times a day without
fail, until the marks of his ten toes showed the
place where he had trod. Finally he exhausted
his store of blessings ; but though the throne was
seized by Hou Ching, the statues wete still there
to be worshipped.

“Then the Grand Marshal Wang Seng-pien
slew Hou Ching and rescued the imperial city.s
When Yiian Ti moved [his seat] to Chiang-ling
and Chiang-nan was left masterless, however,

generals who overthrew the rebel regime of Hou Ching.

In the end, when his ambitions clashed with those of his

rival, the future founder of the Ch’en, he was defeated and
killed in 555.
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Pien made overtures to [Northern] Ch’i, and
gave his support to the Marquis of Cheng-yang,
Hsiao Yian-ming, as Emperor.+ At that period
the region left of the river had not yet settled
down, and matters of life and death were settled
by force. Pien sent his son-in-law, Tu K’an, to
act as Warden of the Palace.s K’an was by nature
fierce and thick-headed, and could not imagine
the consequences [that his acts would entail].
He wanted to demolish the two images to make
ingots, so he began by ordering several dozen
men to mount to the Pavilion of the Three Bles-
sings, San-hsiu-ko, and chisel off the Buddhas’
uspisas. The hammering and cutting had just
begun when the two statues together turned
their heads to watch. The men’s arms fell as if
they were dropping off, and could not be raised
again; and they were struck as dumb as if they
were dead drunk. This happened also to Tu
K’an. After a long while they recovered con-
sciousness; and then they were belabored until
their whole bodies broke out into blue blisters.
All they could see were Vajra-bearing guardians
[and?] fearsome creatures rushing to beat them.
They screamed with pain; their bodies were
roasted and cooked everywhere; pus and blood
ran down together over their broken skin and
bared bones, until they died. This was a recent
occurrence, well known to clerics and laity alike.

“When Wu Ti of the Ch’en died [in 559], his
nephew [Ch’en] Ch’ien who succeeded him
wanted to arrange for the burial and to have an
imperial hearse made. Now the dynasty had
only recently been established and thete was no
spare time to make arrangements. Of old Liang

4 Biographies in Nan Shib, li, pp. svfL., and in Pei CHi Shu,
xxxiii, p. 1t,v; Giles’ no. 723. A nephew of Liang Wu Ti,
whose uneventful life as a provincial governor came to a
melodramatic climax when the renegade Hou Ching per-
suaded the Emperor to undertake a campaign against the
Eastern Wei in 547. Put in command of a Liang division,
the Prince was captured in the ignominious defeat that
followed. The Northern court used him, thereafter, as a
pawn: first exploiting his influence with Wu Ti to halt the
inconvenient war; and then (after Hou Ching’s coup d’état
and other, succeeding disasters had brought the South to a

Wu Ti had erected the Hall of Piled-up Clouds,
containing scriptures and images all adorned
with precious jewels enough to dazzle and capti-
vate all lands. It so happened that both hall and
images were still extant under the Ch’en. Ch’ien
decided to take the jewelled pendants from the
canopy over the Piled-up Clouds Buddhas, to
embellish the funeral procession. When enough
men had been collected they began to advance
together from all sides. All at once they saw a
cloud-nucleus coagulate and flow around the
Buddha hall; while elsewhere the sunlight was
pouring down without a shadow. Everyone was
amazed, and hastened to come and watch. All of
a sudden a great rainstorm broke, drenching
everything while thunder and lightning struck.
The obscurity expanded upward to the hall ac-
rotetia; a fire burned in the cloud, with flashes
and flames that flowed up and down and across
each other. In a trice the luminous image of the
hall became visible, with its two towering sta-
tues, its Divine Monarchs of the Four Classes,
and even the jewelled thrones, rising all together
into the air, and with smoke and fire all about
them instantly passing into the far distance. The
whole city had poured out to witness this, and
all who saw returned forthwith to faith. After
the storm had passed and the old site was in-
spected, they found nothing left but pillar bases.
After a month or more a traveller from the sea-
coast turned up, who said that on the day in
question he had seen the luminous image of the
hall with its statues flying through the air over
the sea. At the present time people looking out
to see sometimes see them still.”

state of anarchy) sending him back to Nanking with an
escort to be installed as a puppet ruler, in 555. This last
move was accepted, perforce, by Wang Seng-pien, the
Nanking governor. When the Ch’en founder in turn took
Nanking and slew Wang, the same year, the Prince was
demoted and died soon after.

Biographies in Liang Shu, x1vi, p. 3t, and in Nan Shib, Ixiv,
pp. 3v—4t. As a Wang partisan frequently clashed with
Ch’en forces. A great wine-lover, always drunk by night-
fall; in that condition was caught by Ch’en soldiers, who
killed him.

[
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My entry no. 32 under the Sung, taken from
the life of the monk Fa-yiieh in the Kao Seng
Chuan, xiii, runs: “Ming Ti of the Sung tried in
four successive castings to make an eighteen-
foot gilded image; and failing, had the height
altered to fourteen feet.” The rest of the story
follows :¢

“Yiieh therefore associated himself with a
Sramagpa of Pai-ma-ssu named Chih-ching, and
the two joined their £srmas in the desire to res-
tore it to an eighteen-foot image of Amitayus.
They announced their decision and began to col-
lect gold and bronze. The Ch’i regime was then
approaching its last days and morale was low, so
once again the enterprise had to be postponed.
At the outset of the Liang the project was made
the subject of an official report and an order was
issued permitting it [to continue]. Aid was also
given in fashioning the nimbus and pedestal;
materials and technical skill were supplied as
needed; and at last it was cast on the third day
of the fifth month of [509], at Hsiao Chuang-yen-
ssu.’

“The craftsmen’s original estimate was that
the Buddha’s body would require 40,000 catties
of bronze; but when the smelting and pouring
wetre done [the metal] failed to reach as high as
the chest. The common people sent in an incal-
culable amount of bronze, which was thrown
into the melting-pot, to be melted down and
cast. Still the inside of the mould was not filled,
and the situation proved unchanged. Thereupon
a report was hastened to the Throne, and an im-
petial order was issued to furnish 3,000 catties
of votive bronze. They were just beginning to
weigh it out and despatch it from the capital
when ox-carts came into sight at the foundry,
catrying out the imperial order and bringing
bronze to add to the smelter. Theteupon the
bellows flew, [the metal] was melted down, and
in a single casting all was filled. Almost at once
the men and carts all disappeared. It was truly a

$ Daizokys, L, p. 412¢.
7 Nan Chao SK, v, pp. 5v—6t, assembles information. Its site
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miracle that at the very moment when bronze
was being issued at the capital, as people came to
realize, more arrived from some other source.

“The artists jumped with joy, while clerics
and laity chanted praises. When the mould was
opened it was found that the amount [of bronze]
reached a height of more than nineteen feet, and
yet there was no etror in the radiant body-signs.
Two large coins, which had never melted, were
still visible on the hem of the robe, to everyone’s
surprise. Considering that the first estimate of
40,000 catties of bronze turned out to leave so
much to be done, one would have thought that
when 3000 more were added the lack would not
yet have been filled. But such prodigies of good
fortune come mysteriously from the heart’s de-
sires; and one can see that [all this was due to]
the mystic universality of the divine Principle,
and was hardly a human affair at all.

“When the clay model for the image was first:
finished, the monk Tao-chao used to adore it
and do penitence every night. All at once he saw
a dazzling clearness in the workshop, and after
observing it carefully for a long time realized
that it was a miracle of divine light. Three days
after the casting was done, before the mould was
opened, a certain Dhyina Master Tao-tu, a
noble and pure-minded priest, who had given
up his robe of seven squates to aid in meeting
the expense, was watching from a distance while
the head was opened, and suddenly saw two
monks who were kneeling and opening the stat-
ue’s hair. When he went closer to look at them,
they all at once disappeared.

“At that period both [the initiators of the
project], Yiieh and Ching, had passed on; so by
imperial order the supervision of the sculptural
work was handed over to Seng-yu of Ting-lin-
ssu.

“That same year on the twenty-sixth day of
the ninth month the image was moved to Kuang-

had held a Chin Prince’s ancestral shrine, and in 507 was
bought to turn into a temple.
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chai-ssu.® All that month there had been no rain
and it was very dusty; but the night before the
transfer it clouded over and a thin rain fell that
wet things down. Seng-yu was passing by the
statue’s [shelter], thinking about the weather,
when he saw from a distance that flames were
moving up and down on its sides, like lamps or
candles; also he heard a voice raised in peni-
tence and worship. Opening the door he looked
around carefully, but everything was closed and
still. The temple warden witnessed these same
things. On that same night some merchants
travelling on the Huai [River] all heard what
sounded like the voices of several hundred men
working hurriedly under the great boat [bridge]
to get it in order [for the image’s passing?].?
Then they realized that this must be the concern
of some supernatural agency, rather than the
work of men.

“Later the nimbus and pedestal were also
cast, and there occutred the further good omen
of a scented breeze. Southward of the Pamirs
and the Yangtse this was supreme among all
gilded images.”

A slightly different version of the story ap-
pears in Tao-hsiian’s corpus, where the statue is
the twenty-ninth entry.1 “At the outset of the
T’ien-chien era [so2—j519] the Liang founder
established Kuang-chai-ssu at what had pre-
viously been his mansion. He had an eighteen-
foot gilded image fashioned [for it]. When the
model was completed it was not even a fraction
of an inch in error; but just before the casting
they suspected that the bronze was insufficient.
At first they wanted to ask aid from the All-

highest; then all at once they saw an emissary

coming with fifteen cart-loads of bronze, saying

that they had been despatched by imperial decree

to the temple. When this was melted down a

single casting was sufficient. [The result] was

8 Ibid., pp. 6rfl.; Chien-Kang SL, xvii, p. gb, entry for 507,
when the quondam mansion of the Liang founder was
remodelled to make a temple.

9 This must have been the “cavalry boat bridge’” mentioned
in one of the Nan Ch’ao SK entries, as furnishing the only

unequalled in the whole realm, except that they
felt that the height was too great. When they
measured, it turned out to be twenty-two feet.
A report was sent in to the Throne, saying that
the casting had been completed without altering
the original design, and describing fully how the
bronze that had been donated later had been
used; and also telling that on a second examina-
tion the height proved to be four feet greater.
The imperial answer was:

‘Since We sent no bronze at the time, it is not
clear how all this could have happened unless
one interprets it as the Absolute responding to
our needs, an unmistakable sign of a divine mir-
acle. Let a blossoming pedestal be carved and
inscribed with this wonderful record.’

“The whole matter was explained by engrav-
ing under the feet. [The statue] is still in exis-
tence.”

“Seng-yu of Ting-lin-ssu” to whom the direc-
tion of the casting was entrusted after it had
become a state responsibility, must have been
one of the most energetic and talented clerics of
the age. The Kao Seng Chuan, xi, shows that he
was first of all a specialist in monastic disci-
pline; in that capacity he was often invited to
lecture by the devout Prince Wen-hsiian of the
Ch’i, before audiences of seven or eight hun-
dred.” He was the author or compiler of several
important books, including two that I have fre-
quently cited, the anthology Hung Ming Chi and
the bibliography ChH# San Tsang Chi Chi. His
reputation reached a climax under the first Liang
Emperot, who followed his advice on all major
problems involving the clergy. A practical bent
made him active in the restoration of run-down
temples, and in another direction led him to in-
vent a more efficient type of book-case for cleri-
cal libraries. Furthermore, “he was naturally in-
ventive, and was able to estimate by eye what he

means of access to the temple from the capital.

10 Daizokys, L11, p. 419c; repeated in Fa Yian CL, xiv (ibid.,
LIII, p. 389a, b).

1t Jbid., L, p. 402c.
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had planned. Since your common artisan is de-
pendent on rules and dimensions if he is not to
err, [when the time came to fashion] the colossi
of Kuang-chai-[ssu] and She Shan, and the stone
Buddha of Yen-hsien, Yu was invited to make
the plans and to provide drawn cartoons for
them to follow.”

For “the stone Buddha of Yen-hsien,” see the
entry immediately following. For the colossus
of She Shen, see Southern Ch’i entry no. 13.

My entry no. 14 under the Southern Ch’i told
how monk Seng-hu found at Yin-yo-ssu on
“Mount Stone-city” in Chekiang a cliff .with
markings that suggested a Buddha’s aureole;
how he took a vow to carve a hundred-foot stone
Buddha there, collected contributors in the 490s,
and began the work of rock-cutting ; and finally
how his death, and a successotr’s lack of re-
sources, kept the project from completion. The
account in the Kao Seng Chuan, xiii, continues:

“We come now to the year [507] under the
Liang, when a certain Lu Hsien of Wu-chiin,
who had been magistrate of Shih-feng [in Che-
kiang], had been relieved of his duties and was
on his way home. He was spending a night on
the Yen River that happened to be windy, rainy,
and very dark. Hsien was dozing, ill-at-ease,
when all of a sudden he dreamed that he saw
three clerics come up and say to him:

‘Good sir, you are a true believer and upright,
and naturally of a retiring nature. Know that His
Highness of Chien-an is suffering, and has not
yet been healed. If he can see that the stone Bud-
dha that Seng-hu made in Yen-hsien is com-
pleted, he will certainly regain his health. The
uttermost Principle is not unreal, and must be
allowed to develop.’

“Hsien returned home, and for a year more or
less forgot what he had dreamed. Then as he was
going out his gate he saw a priest who said: ‘A
guest who listens to a sermon should follow
what was said. The matter of the Prince of
12 Jbid., p. 412a, b.
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Chien-an that was enjoined on you last year —
do you still remember it, ot not?’

“Hsien nervously answered that he had for-
gotten. The churchman smiled and said: “Then
you must think of it again.’ At that he went
away. Hsien realized that he was no common
petson, and so pursued him for a hundred paces
of 50, in a desperate hurry to find out; when all
at once he disappeared. Then Hsien’s mind
cleared, and he understood; and remembering
all that he had dreamed before, he realized that
this must have been the third of the clerics he had
seen on the Yen River.

“He hastened in consequence to inform the
Prince, who in turn told the All-highest. An im-
petial order despatched the Vinaya Master Seng-
yu to take charge of the image project. The
Prince’s profound faith increased and his joy
knew no bounds. He stripped himself of all his
gold ware, vowing to use it to complete the
work.

“On the day before Seng-yu arrived a priest
of the temple, one Hui-ch’eng, dreamed that he
saw a great deity dressed all in black, standing
with outspread wings very imptessively in the
place where the niche was to be, and deliberating<ns1:XMLFault xmlns:ns1="http://cxf.apache.org/bindings/xformat"><ns1:faultstring xmlns:ns1="http://cxf.apache.org/bindings/xformat">java.lang.OutOfMemoryError: Java heap space</ns1:faultstring></ns1:XMLFault>