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Paficavarsika Assemblies in Liang

Wudi’s Buddhist Palace Chapel

JINHUA CHEN
University of British Columbia

x TAO Yan ##7 (464-549), better known as Liang Wudi £
# or Emperor Wu of the Liang Dynasty (r. 502-549), was
an exceptionally competent ruler; yet his image remains complex
and controversial. Scholars of Chinese Buddhism are particularly
intrigued by his relationship with Buddhism; he was celebrated as
no less than a Chinese King Asoka.! Quite surprising, indeed even
ironic, is that scholars interested in this aspect of Wudi’s rule have
overlooked an area where political and monastic forces cooperated

The author wishes to thank James Benn, Antonino Forte, Toru Funayama, Mary Ngai,
Rosanna Sze, and an anonymous reviewer for their comments. Parts of research incorpo-
rated here were generously supported by Social Sciences and Humanities Research Council,
Canada (SSHRC), and Canada Research Chair program.

! On Wudi’s relationship with Buddhism, see Mori Mikisaburo Zx = =#F, Ryo no Butei:
Bukkyo ocho no higeki B DR (LB EFHDIER (Kyoto: Heirakuji Shoten, 1956); Suwa
Gijun’s #EfZEM several articles collected in Chagoku Nanchs Bukkyoshi no kenkyn " [E BA{A
BB OB (Kyoto: Hozokan, 1997), pp. 11-228; Andreas Janousch, The Reform of Imperial
Ritual during the Reign of Emperor Wu of the Liang Dynasty (502-549) (Ph.D. diss., Cambridge
University, 2000), parts of which appear in “The Emperor as Bodhisattva: The Bodhisattva
Ordination and Ritual Assemblies of Emperor Wu of the Liang Dynasty,” in State and Court
Ritual in China, edited by Joseph P. McDermott (Cambridge: Cambridge University Press,
1999), pp. 112-49. For studies in Chinese, see mainly Zhou Yiliang (Chou Yi-liang) &—
B, “Lun Liang Wudi jiqi shidai” 3R R M HEKR, in Zhonghua xueshu lunwen ji: Zhonghua
shuju chengli gishi zhounian jinian WHEEBMFRCE: PEERRT L HEELS (Beijing:
Zhonghua shuju, 1981), pp. 123-54, esp. pp. 140-45; and Yan Shangwen BRi¥ X, Liang
Wudi 7 (Taibei: Dongda tushu gongsi, 1999).
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44 JINHUA CHEN

with each other most directly and intensively—I refer to the insti-
tution most commonly known as neidaochang #3835 . Translating the
Sanskrit bodhimanda, the place beneath the bodhi-tree where Sakya—
muni achieved enlightenment, daochang %% (“ritual precinct” or,
more broadly, “field of practice”) denotes a location in which
Buddhist observances were carried out; and specifically, a Buddhist
temple, monastery, or convent. Since the prefix nez § commonly
means “pertaining to the Palatine City (gongcheng ZH§),” the term
neidaochang would then refer to an area or building within the impe-
rial palaces.

The Buddhist palace chapel provided a means of direct access to
the center of imperial power; here Buddhist monks or their female
counterparts could interact with members not only of different levels
of secular authority, but also of other religious communities. It could
be a separate building that was perceived and employed as an actual
temple, or simply a part of the imperial palace reserved for certain
religious purposes. The chapel itself played multiple roles. It could
function as a translation office, as a venue for state-sponsored obser-
vances, or the place where bodhisattva-precepts were administered
to emperors and their quasi-families, that is, the empresses, impe-
rial concubines, princes, and princesses. It might serve as the cen-
tral office of the highest level of the national monastic leadership,
or a shrine where the Buddha’s relics could be brought for venera-
tion. On occasion it could even be a theater for performances that,
though religious in theme, were primarily for the entertainment of
the emperors, their entourage, and court officials.?

Although the ne¢idaochang institution has received sustained and
widespread scholarly attention,” several aspects of its history have
been left unexplored. One perennially vexing question is its origin.
Most scholars still follow Chou Yi-liang, who believes that a fully-
fledged Buddhist palace chapel did not come into existence until
Empress Wu (regency 684-690, r. 690-705).* However, new evi-
dence, both textual and epigraphic, shows that the imperial park of

2 Chen Jinhua, “The Tang Buddhist Palace Chapels,” Journal of Chinese Religions 32 (2004):
102.

% Some of these major studies are listed in Chen, “The Tang Dynasty Buddhist Palace
Chapels,” 102 n. 3.

* Chou Yi-liang, “Tantrism in China,” HJAS 8 (1944-45): 309-11.
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LIANG WUDI’S BUDDHIST ASSEMBLIES 45

the Later Qin (384-417) and Northern Liang (397-439) had a Bud-
dhist chapel—referred to as gongs: &3 (palace temple), which func-
tioned mainly as a translation office and that in 382 Emperor Xiaowu
# of the Eastern Jin (r. 371-396) built within his palace a Buddhist
temple (jingshe ¥%&) and invited some §ramanas to live there.® Too
little is now known about these gongsi and jingshe within the palace
complexes of the Jin, Later Qin, and Northern Liang to determine
whether actual Buddhist chapels were involved and, if so, how well
and how long they functioned. Nonetheless, at least one of “Buddhist
emperor” Liang Wudi’s palaces contained a Buddhist establishment
that we might consider a chapel.

Skirting the tricky issue of the origin of the Buddhist palace chapel
in medieval China, this paper will focus on major religious events
staged in Wudji’s palace chapel. These activities centered on a series
of monthly gatherings made up of lectures (some delivered by Liang
Wudi himself), which were occasionally accompanied by vegetarian
feasts. Both the dharma-lectures and vegetarian feasts were—at least
in theory—open to the public, regardless of gender, ethnicity, age,
social status, or religious affiliation. They represented, therefore,
the Chinese version of the paficavarsika (Ch. Wuzhe fahui i€ or
Wuzhe dahui 5§ K& ; “dharma-assemblies without discrimination or
hindrance”). They involved a form of relic veneration, attracted
waves of lavish and enthusiastic donations, were punctuated by acts
of self-immolation, and were believed to have been blessed by a
number of miraculous and propitious signs. Being more than purely
religious activities, they also show how medieval Chinese rulers used
public performance to win and manipulate public opinion. They
therefore should be of interest to social and political historians.

The subject of the relic veneration that constituted a centerpiece
of Liang Wudi’s paficavarsika assemblies was a huge corpus of Bud-
dhist literature—the Prajfiaparamaita sitra, considered to be a dharma-
relic, in contrast to the physical relics left behind by the Buddha.
On these occasions, the chanting of and lecturing on Buddhist
scriptures were intended not so much to enlighten as to focus and

> Jin shu B2 (Beijing: Zhongshu shuju, 1975), 9.231; Fozu tongji B4, Taishs shinshu
daizokyo KIEFERKHAE, compiled by Takakusu Junjiro EffilERER, Watanabe Kaigyoku
IEBYEM, et al., 100 vols. (Taisho issaikyd kankokai, 1924-1932) [hereafter T7], 49:
36.341a-b.
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46 JINHUA CHEN

heighten the religious fervor of the crowd. A majority of those in
attendance, being illiterate or poorly educated, did not understand,
or care to understand, the contents of these often abstruse lectures.
What mattered was the psychological environment created by scrip-
ture-chanting and the accompanying rituals, which helped to bring
about the other two fundamental elements of a paficavarsika assem-
bly—Ilavish donations and the appearance of miraculous and pro-
pitious signs. The former was a natural expression of the audience’s
increasingly fervent emotion and the latter, by and large, a result
of their religious ecstasy. Research into this aspect of Liang Wudi’s
paficavarsika assemblies will illuminate the psychology of medieval
religious experience, which has been little studied in the context of
East Asia.

The people participating in the dharma-assemblies held at Wudi’s
Buddhist palace chapel and its neighboring precincts gave away not
only money or property, but also parts of their bodies. On these
occasions, self-immolation, which they understood as a special form
of donation, was closely related to certain charitable and financial
institutions operating within the samgha. But offerings of the body
in the context of these assemblies were also a key element in bring-
ing down miraculous and propitious signs from the heavens,
although in truth such signs were probably no more than the product
of mass hallucination in an emotionally charged atmosphere (this
does not exclude, of course, the possibility that Wudi and his sup-
porters may also have manufactured them).®

Wudi’s Buddhist palace chapel was a platform for staging rituals
that had multiple religious, political, economical functions, signifi-
cantly affecting contemporary religious and political life. Even so,
the picture is incomplete. The paficavarsika assemblies regularly per-

6 Medieval people speak of making miracles with smoke, mirrors, and images. The
Avatamsaka master Fazang J£# (643-712), for example, was once engaged in a magic per-
formance aimed at scaring away the rebellious Khitan army. See Chen Jinhua, “More Than
a Philosopher: Fazang (643-712) as a Politician and Miracle-worker,” History of Religion 42.4
(May 2003): 338-41. See also my unpublished manuscript, History and His Stories: A
Biographical and Hagiographical Study of Fazang (643-712), Chapter 8. On the possibility that
on this occasion Fazang resorted to a special device constructed of mirrors, see Eugene Wang,
Shaping the Lotus Sutra: Buddhist Visual Culture in Medieval China (Seattle: University of
Washington Press, 2005), p. 259.
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LIANG WUDI’S BUDDHIST ASSEMBLIES 47

formed in the palace chapel created a politico-religious paradigm
that later generations repeatedly emulated. Arguably the most emi-
nent practitioner of this paradigm is Empress Wu, China’s only
female monarch. Not only did she model her palace chapels on Liang
Wudyi’s, but her religious ideology was also inspired by his conduct
of the paficavarsika assemblies. This paper will also re-assess the influ-
ence of Liang Wudi’s policies toward Buddhism on the contempo-
rary political world.

THE CHONGYUN HALL

If we understand neidaochang in the sense of a place within the
imperial palace regularly employed for Buddhist observances, such
a site can be located in Liang Wudi’s imperial park, the Hualinyuan
#HE. It was a hall called Chongyun EZ, the venue for a lecture
that Liang Wudi delivered on a chapter of the Mahaprajiiaparamita
satra. The Hualin Park and the Chongyun Hall are described in Lu
Yungong’s fEZE/y (511-547) preface to a series of imperial Buddhist
lectures:’

Thus, on the twelfth day of the third month of Datong 7 (April 23, 541) [His
Majesty] lectured on a golden-character copy of the Bore boluomi sanhui jing ¥&45 1%
FEE = B8 at the Chongyun Hall of the Hualin Park. The Hualin Park had been
the place for entertainment and banquets for the imperial family since the gov-
ernment moved to the “left of the river” [in 317]. . .. After the Supreme Person
took the throne, ... he gave away this heavenly park and established a ritual-
precinct (daochang). In convening monks and nuns together, [the emperor] had the
rituals “established in an august atmosphere” (zhuangyan JF#). The awe-inspiring
Divine Edifice gathers up the shade of green peaks, and the Multistoried Pavilion
towers majestically over the Cinnabar Walls. In breadth and brilliance it exceeds
even the [Garden of] Amravana; in bringing peace and delight to body and mind,
it parallels the Nandanavana.®

7 «Yujiang Bore jing xu” HEEKERF, or “Xu yujiang Bore xu” RHEEEF, pre-
served in Guang Hongming ji FESABAEE, T 52: 19.235b-36b, where the author is identified as
Lu Yun [ (231b), probably a mistake for Lu Yungong, who served as historiographer for
Whudi. See his biography in Liang shu 33 (Beijing: Zhonghua shuju, 1973), 50.724-26. This
title echoes the way in which the author refers to himself at the end of the preface as a court
historiographer (f§22 %1 #8); see “Yujiang Bore jing xu,” 7 52: 19.236b.

8 «“Yujiang Bore jing xu,” T 52: 19.235c8-17. Nandanavana is one of the four gardens of
Indra’s paradise, to the north of his central city.
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48 JINHUA CHEN

As stated here, the Hualin Park, a part of the Palatine city,’
contained a daochang, where the emperor gathered monks for the
solemn performance of Buddhist rituals. The keyword daochang
reveals that Wudi actually constructed at least one building, the
Chongyun Hall—referred to here as “Divine Edifice” (shenyu #5%)
and “Multistoried Pavilion” (chongge EPi)—that should be recog-
nized as part of a neidaochang. The fact that Lu Yungong likens this
building to Amravana and Nandanavana strengthens one’s impres-
sion of its religious nature and functions.

The passage leaves many questions unanswered. Why is the
Chongyun Hall described as a “divine edifice” (shenyu), which, lit-
erally understood, would mean that it enshrined the image(s) of a
deity or deities? Why was this called a “multistoried pavilion”
(chongge)? Can anything more be learned about the structure of this
building and its layout? Finally, in addition to housing dharma-
lectures such as those delivered by Liang Wudi, what were its other
functions, if any? These questions can only be answered by a thor-
ough investigation of the history of this unusual building.

The Structure and Layout of the Chongyun Hall
Both secular and monastic sources affirm that the Chongyun Hall
was constructed on the orders of Wudi.!' According to a record in

® In a map in which Zhu Xie 4f# has reconstructed the Liang capital, the Hualin Park
is situated outside the Palatine City (taicheng ZEH%). See Zhu, Jinling guji tu kao &8 BEE
# (Shanghai: Shangwu yinshuguan, 1936), p. 104, reproduced in Liu Shufen #{%¥, Liuchao
de chengshi yu shehui 7NEARIIRTTTEL$L € (Taibei: Taiwan xuesheng shuju, 1992), p. 68. This
is contradicted by the Jingding Jiankang zhi B EEREE, compiled by Zhou Yinghe FRES
(1213-1280) and the sources on which it was based, according to all of which the Chongyun
Hall, located within the Hualin Park, lay within the precincts of the Palatine City (see n.
11).

10 Both monastic and secular sources attest to the existence of three more halls within the
Hualin Park that also had associations with Buddhism: (1) Baoyun Hall 2 (an impres-
sive Buddhist Library), (2) Dengjue Hall Z& B (also known as Wu’ai Hall SERZ), where
Wudi received his bodhisattva-precepts in 517, (3) Huaguang Hall #¥E (in some sources
miswritten as Guanghua Hall £#E), in which (probably also in 517) Wudi issued his
famous prohibition of the consumption of meat and alcohol within the samgha and which
was abolished sometime between 520 and 527 so that its materials were donated to Caotang
si B4 3. On these halls, see Chen Jinhua, “Buddhist Establishments within Liang Wudi’s
(r. 502-549) Imperial Park,” in Engaged Buddhism, Its History, Doctrines and Practices: Essays in
Memory of Master Yinshun (1906-2005), eds. Hsu Mu-chu FFAKHE et al. (Hua-lien: Ciji Daxue
chubanshe, 2005), forthcoming.

" For secular sources, see, for example, Zhou Yinghe, Jingding Jiankang zhi, Yingyin
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LIANG WUDI’'S BUDDHIST ASSEMBLIES 49

the Sui shu F& of a prophecy made by the monk Baozhi %3
(418-514), this happened sometime between April 23, 502, when
Wudi founded the dynasty, and July 5, 504, when he delivered a
lecture in the Chongyun Hall."?

The Chongyun Hall was actually a part of a multistoried build-
ing, as is unambiguously asserted by the Liuchao gongyuan ji N&8E
#tiit, which is attributed to Xu Song ##& (?-756+):

The Tongtianguan EX# (Observatory for Communicating with the Heavens)
was built on the eastern peak of Mount Jingyang 5. In front of the observatory
was erected a building composed of pavilions that were stacked (chonglou FEHE),
with the upper part called Chongyun Hall, and the lower part called Guangyan
Hall J$&#. Facing the steps of the hall were twin towers, Chaori 81H (Morning
Sun) on the left and Xiyue # B (Night Moon) on the right, both of unparalleled

beauty and ornateness. !>

Mount Jingyang was an artificial mound constructed within the
Hualin Park in 446 by Song Wendi (r. 424-453)."* In commenting
on the Guangyan Hall on another occasion, Zhou Yinghe writes:

Guangyan Hall: located at the southern foot of the Eastern Peak of Mount Jingyang,
which was six 7 to the northeast of the subprefecture [Shangyuan FJjr%].

Investigation and Verification (kaozheng %3%): The Liang [government] erected
the Cengchengguan JE## (Observatory of the Multi-leveled Castle)"® within the
Palatine City (Taicheng Z£3), which was renovated and repaired dynasty after
dynasty. A multistoried pavilion was added, with the upper part called Chongyun
Hall and the lower part Guangyan Hall.'®

Obviously, what Zhou Yinghe calls the Cengchengguan is the

Wenyuange Siku quanshu edition (Tabei: Taiwan shangwu yinshuguan, 1983-1986) [here-
after SKQS], 21.13a, where Zhou Yinghe clearly states that the Guangyan[-Chongyun] Hall
was built within the Liang dynasty’s Palatine city. For the monastic sources, see Xu Gaoseng
zhuan $E & {818, T 50: 30.469b, where a Buddhist monk who commanded Wudi’s high respect
is quoted as saying that the emperor built the Chongyun Hall.

2 Sui shu (Beijing: Zhonghua shuju, 1977), 22.636-37. Daoxuan seems to confirm that the
hall was built before 512 in his Xu gaoseng zhuan, T 50: 6.469b.

'3 The Liuchao gongyuan ji itself is not extant. The passage quoted here is preserved in_Jingding
Jiankang zhi, 21.16a.

1 Zizhi tonggian BIRHEE (Beijing: Zhonghua shuju, 1976), 124.3927; Song shu KZ (Beijing:
Zhonghua shuju, 1974) 5.94; Nan shi B§5 (Beijing: Zhonghua shuju, 1975), 2.50. In the
same year, a lake called “Xuanwu” %R (Dark Warrior) was also dug behind (to the north
of ) the Palatine City.

5 Cengcheng B is a legendary towering castle at the top of Mount Kunlun B, so
named since it was thought to consist of nine levels (jiuceng JUE).

16 Jingding Jiankang zhi, 21.14a. Emphases added. See also Tuiping yulan KEHE (SKQS
edition), 175.10a, where Cengchengguan is miswritten as Luchengguan & {#H.
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50 JINHUA CHEN

Tongtianguan mentioned by Xu Song. But, according to Zhou, the
Guangyan Hall (by which he means the whole complex of the
Chongyun-Guangyan Hall) lay at the southern foot of the Eastern
Peak of Mount Jingyang, rather than on the peak itself, as stated
in the Liuchao gongyuan ji.

This information on the Chongyun-Guangyan Hall and the twin
pavilions of Chaori and Xiyue is partially verified by a much ear-
lier source, the Yud: zh: ##iE by Gu Yewang BE¥HTE (518-581).
Although this work was already lost at the turn of the Song and
Yuan dynasties, some passages are preserved in different texts. One
passage, quoted in the Jiankang shilu BREE Sk completed in 756 by
Xu Song, confirms that Wudi built a multistoried pavilion, the
upper part of which was called Chongyun Hall, and the lower part
Xingguang Y (obviously an error for Guangyan) Hall. This pas-
sage also mentions the twin pavilions Chaori and Xiyue, although
it does not specify their location or their relationship with the
Chongyun-Guangyan complex.'’

That the Chongyun-Guangyan complex stood at the southern foot
of the eastern peak of Mount Jingyang is corroborated by Lu
Yungong’s preface, which describes Guangyan Hall as “gathering
up the shade of the green peak” (#4322 F&). This makes it clear
that the complex was located at the foot, rather than on the top, of
a mountain. As the Chongyun-Guangyan complex was in front of
the Tongtianguan, the latter must have also been at the southern
foot of the same peak.

The Yud:i ji shows that Wudi was probably responsible only for
renovating, rather than constructing, the Cengchengguan, which
was already a component of the imperial park of Qi Wudi (r.
482-493). The Cengchengguan had also come to be called
“Chuanzhenlou” %Z$t# (Mansion of Needlework) due to an inter-
esting practice that Qi Wudi was said to have promoted among his
palace maidens. On the night of the seventh day of the seventh lunar
month, he ordered them to do their needlework in the pavilion in
the hope of improving their sewing skills.'® Other sources date the

17 See Jiankang shilu EEEE $% (completed 756), collated and annotated by Zhang Chenshi
R (Beijing: Zhonghua shuju, 1986), 12.444.

'8 These Yudi ji passages about the Cengchengguan-Chuanzhenlou are quoted in Liuchao
shiji leibian NEREPMERR (SKQS edition), 1.57b; Jingding Jiankang zhi, 22.45a.
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LIANG WUDI’'S BUDDHIST ASSEMBLIES 51

existence of a building bearing the name of Tongtianguan within
the Hualin Park as far back as the Yuanjia era (424-453) or even
to the reign of Xiaowudi of the Eastern Jin (r. 373-376).'° It remains
unclear whether Liang Wudi’s Tongtianguan/Cengchengguan was
identical to the Tongtianguan of the Jin, Liu Song, and Xiao Qi,
although it is clear that these were also within the Hualin Park and
had an astrological function. Given that the Cengchengguan of the
Liu Song was later abandoned, the establishment known by the
same name under the Xiao Qi must have been rebuilt (or, at
least, renovated) on the ruins of the Liu Song building. Wudr’s
Cengchengguan/Tongtianguan may in turn have been reconstructed
and expanded on the foundations of the building inherited from the
Xiao Qi.

An armillary sphere (huntian y: X&) that was installed in front
of the Chongyun Hall should be considered in connection with the
Tongtianguan, a tower through which one was allegedly able to
communicate with heaven.?’ This astronomical device likely stood
right in front of the building alternatively known as Cengchengguan,
Chuanzhenlou, or Tongtianguan, which was, in each case, an astro-
logical edifice. In addition to proving the geographical proximity
between the Chongyun-Guangyan complex and the Tongtianguan,
an armillary sphere in front of the Chongyun Hall also suggests that
the Chongyun-Guangyan complex and the Tongtianguan probably
stood face to face, rather than with one (Tongtianguan) standing
behind the other (the complex).

The Chongyun-Guangyan complex was an intricate structure,
with over twenty doors so “multiplicitous and elaborate” that they
confused even long-serving palace maidens, and its convoluted
passageways were described by contemporaries as “a thousand
labyrinths.”*! Within the Chongyun Hall was installed a special
pavilion, called the Sanxiu Pavilion ={kB§, which enshrined two
statues of the Buddha, made of gold and silver respectively and of
the same height as Wudi. This special piece of architecture likely
constituted the topmost part of the Chongyun-Guangyan Hall,

' For the former, see Jiankang gongque bao BEFEE MR, quoted in Yuhai £ (SKQS edi-
tion), 166.18b; for the latter, see Jinling gushi &REHE, quoted in Jingding Jiankang zhi, 22.43b.

% Sui shu, 19.517-18.

2 Xu gaoseng zhuan, T 50: 6.470b.
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52 JINHUA CHEN

because the word ge B usually denotes the upper part of a build-
ing.? It was in this pavilion that Wudi allegedly inscribed a votive
text on the occasion of announcing his conversion from Daoism to
Buddhism on May 7, 504 (Tianjian 3/4/8), the Buddha’s birthday.?

The Religious Functions of Chongyun Hall

At the Chongyun Hall Liang Wudi granted audiences to eminent
monks, including the semi-legendary figure Mahasattva Fu (Fu
Dashi k=, 497-569), Sengda {3 (475-556), Tanluan 2% (476-
542), and Baozhi. Sometime after February 26, 534, when Wudi
preached on the Sanhui jing =%#% (Sutra of Three Wisdoms) at the
Chongyun Hall, he ordered Mahasattva Fu to sit alone on a slightly
elevated couch (ta #) and discuss Buddhist teachings with him.?*
Between 521 and 532,” Sengda, a disciple of Lenamoti #)fkfEi2
(Ratnamati, d. ca. 513) and Huiguang £ (before 491-after 560),

2 Ji Shenzhou sanbao gantong lu BEFRM =B R, T 52: 2.420a; Xu gaoseng zhuan, T 50:
29.693b-c; Fayuan zhuli {E3EERFR, T 53: 14.389b-c.

% Fayuan zhulin, T 53: 55.7072; Guang Hongming ji, T 52: 4.112a; Ji gujin fodao lunheng &
W4 B R, 7 52: 1.370b; Fozu tongji, T 49: 37.348c; Bianzheng lun $31F 3%, T 52: 8.549b;
Fozu lidai tongzai ML IR{CEE, T 49: 9.544c; Shishi jigu lie FEFCAE G, T 49: 2.79%c, 795a.
The authenticity of the votive text has been challenged. See Ota Teizo A&, “Ryd Butei
no shadd hobutsu ni tsuite utagau” REF OIE (NI DWTEED, Yaki Kydju shoju kinen:
Bukkyo shisoshi ronshu ¥EYRBUIRMEFC&: (ABUEMERERE, ed. Yuki Kydju Shoju Kinen
Ronbunsht Kankokai #3507 AL & SR TITT & (Daizo Shuppan, 1964), pp. 417-32.

* Xu Ling #E (507-583), “Dongyang Shuanglinsi Fu Dashi bei” HBE &bk @A L,
Han Wei Liuchao baisanjia ji VEBR/SEHE =FKE (SKQS edition), 103B.32b-33c. See also
Han’guk Pulgyo chonss BB E, 6 vols., compiled by Tongguk tachakkyo pulchén kan-
haeng wiwdnhoe nae Han’guk Pulgyo chdnsd pydnch’an wiwdn BB KSR HMTIITRE S
PERER B EEREZLRE (Seoul: Tongguk tachakkyo ch’ulp’anbu, 1979-1984) (hereafter
HPC), 4: 655b~56a, in which the title of the epitaph is given slightly differently as “Liang
Donyangjun Shuanglinsi Fu Dashi bei” 25 AR #kF {8 K Lf#. The Shanhui Dashi yulu
E K1:388% has a different version of this story. Sometime in early 535, Wudi visited the
Chongyun Hall of the Hualin Park. He invited “people of the four assemblies” (sizhong It
JX; i.e., monks, nuns, laymen, and laywomen) to the hall, where he preached on the Sanhui
Jing. A huge number of high-ranking officials attended the assembly. A special edict was
issued to prepare a separate couch for Fu Dashi, who was to be attended by four court atten-
dants. See Shanhui Dashi yulu, in Wan xuzang jing HiE#AL (Taibei: Xin wenfeng chuban
gongsi, 1968-1970) [hereafter XZJ], 120:1.4b3-8. Xu Ling’s version is quoted (with some
modifications) in a number of later sources, including Fozu tongji, which, following the Shanhui
Dashi yulu, dates it to Datong 1. See Fozu tongji, T 49: 22.244c; repeated in 37.350c.

% We know these dates because Sengda was then lodged at Tongtai si [F]#3F, which was
built in 521, and he was first treated by Yin Jun, who died in 532 (see n. 27). For the date
of the construction of Tongtai si, see Lidai sanbao ji FRAC=EH, T 49: 11.99c.
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left the north for the Liang capital of Jiankang #fE (present-day
Nanjing) to visit Wudi, whose commitment to Buddhism he ad-
mired.” He was led by Wudi’s son-in-law Yin Jun 5 (or B8,
484-532)” to an audience at the Chongyun Hall. It is said that
Wudi kept talking with him for seven consecutive nights and that
the week-long interaction culminated in the conferment of the
bodhisattva-precepts on the emperor. Sengda was then lodged at
Tongtai si FE#F. Ten days later, he was summoned to the
Chongyun Hall to lecture on the Buddhist teachings. He stayed in
Jiankang for a year before returning to the north.?

Some time between 527 and 528, Tanluan, who was then eagerly
pursuing Daoist methods of nourishing life in hopes of recovering
his health, went to the south in search of the great Daoist priest Tao
Hongjing Fg5h5 (456-536). He asked for an audience with Wudi,
who received him at the Chongyun Hall. Although Wudi took him
at first for a practitioner of Daoism, he eventually came to recog-
nize and appreciate Tanluan’s deep understanding of Buddhism,
especially the teachings on the Buddha-nature. With Wudji’s assis-
tance, Tanluan succeeded in locating Tao Hongjing, who gave him
ten scrolls of Daoist texts, “scriptures of immortality” (xzanjing (I%).
On returning to the north, he ran into Putiliuzhi #igi%#& (Bodhiruci,
fl. 508-535), who finally convinced him of the superiority of Bud-
dhism over Daoist teachings.”

The Chongyun Hall served not only as a meeting place for Wudi
and the Buddhist monks he respected, but also as a lecture-hall for
the emperor, who was an avid preacher on Buddhism, especially on
the Prgjfiaparamita sutra. Official histories note that he often preached
Buddhist texts at the Chongyun Hall and Tongtai si. Erudite
Buddhist scholars and lay believers alike attended his lectures in

% On Sengda, see Jinhua Chen, Monks and Monarchs, Kinship and Kingship: Tangian in Sui
Buddhism and Politics (Kyoto: Italian School of East Asian Studies, 2002), p. 28.

% Yin Jun’s biographies (Liang shu, 27.407; Nan shi, 60.1488) give his personal name as
85, rather than #J. He married Wudi’s daughter, Princess Yongxing 78, who later had an
affair with her own uncle, Wudi’s younger brother Xiao Hong #%= (?-526). Yin Jun was a
capable administrator and a famed author of Buddhist treatises. He associated with Buddhist
monks, wrote a funeral epitaph for one monk, and sponsored the lectures of another. See Xu
gaoseng zhuan, T 50: 6.467b, 21.609b.

% Xu gaoseng zhuan, T 50: 16.553a.

» Ibid., 6.470a-c.
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54 JINHUA CHEN

tens of thousands.?® Monastic sources substantiate this: Falin 38k
(572-640) tells us that the emperor gathered one thousand Buddhist
monks for Buddhist lectures at the Chongyun Hall,* and Daoxuan
#E (596-667) further corroborates that the lectures there were
delivered on a monthly basis.*?

Both monastic and secular sources provide specific examples of
Wudi’s Chongyun lectures, which can be listed chronologically as
follows:

1. On July 5, 504, as Wudi lectured on Buddhist texts, the monk
Baozhi made a prediction that was later borne out in the destruc-
tion of the Liang at the hands of Hou Jing & (503?—552).33

2. The same source also reports that Baozhi made another predic-
tion in a “Great Assembly” (dahui k) held on May 20, 511.%*
This dharma-assembly probably took place in the Chongyun
Hall and was supervised by Wudi.

3. Hongyan #t{g (504-564) attended one of Wudi’s Chongyun lec-
tures as a young man,” when Xiao Gang ### (503-551), one
of Hongyan’s admirers, was already heir apparent. Given that
Hongyan was born in 504, this lecture was probably held
between June 27, 531, the date of Xiao Gang’s appointment as
the new heir apparent,® and 534, when Hongyan turned thirty.

4. As mentioned above, sometime between February 18 and
March 19, 535, Wudi lectured here on the Sanhus jing.

5. Chen Zhijing %Z2# (519-579) participated in a dharma-

30 Nan shi, 7.223; Liang shu, 3.9 (quoted in Fozu tongji, T 49: 9.552a); cf. Zhou shu J&ZE
(Bejing: Zhonghua shuju, 1976), 41.737.

31 Bianzheng lun, T 52: 3.503a, says, “[Wudi] gathered one thousand monks belonging to
the lecturing assembly at the Chongyun Hall.”

2 In Xu gaoseng zhuan, T 50: 15.548b, he writes, “[Wudi] gathered one thousand monks at
the Chongyun Hall, who formed a lecturing assembly. Lectures on Buddhist teachings were
held every month, to the wide spread of the dharma transformation.”

3% Sui shu, 22.636. The compilers of the Sui shu explain that this verse prophesied the demise
of the Liang at the hands of Hou Jing. The date of Hou Jing’s birth is not provided in sec-
ular sources. The date given here is based on a saying in the biography of Baozhi in the
Shenseng zhuan f{E{# that Xiao Gang was born on the same day, month, and year as Hou
Jing. See Shenseng zhuan, T 49: 4.970c. The date of Xiao Gang’s birth is December 2, 503.
See Liang Shu, 4.103.

3 Sui shu, 22.636-37. His verse predicted the rise and downfall of Hou Jing.

* Xu Gaoseng zhuan, T 50: 7.476c.

% Zizhi tongjian, 55.4809.
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assembly at the Chongyun Hall at the age of eighteen (in 536)
and was greatly appreciated by Wudi, who personally burned
the incense at the assembly.*

6. In 539, a dharma-assembly convened at the Chongyun Hall
by Wudi and his court officials, was attended by an envoy
from the Eastern Wei.?

7. On April 23, 541, Wudi preached on the Sanhui jing at the
Chongyun Hall to a huge congregation.*

8. In 547, while delivering a lecture at the Chongyun-Guangyan
Hall, Wudi announced that he would dedicate the rest of his
life to serving the Buddha (sheshen #£5).*

9. At an unspecified time: after attending Wudi’s lecture on the
Sanhui jing at the Chongyun Hall, Xiao Zihui # 7 (dates
unknown) composed a rhapsody on the lecture, to the great
enjoyment of Wudi.*

The Chongyun Hall was also the site at which the emperor per-
formed Buddhist rituals under extraordinary circumstances. During
an epidemic that ravaged the capital in the summer of 546, Wudi
held at the hall a vegetarian feast aimed at alleviating the people’s
suffering (jiuku zhai $3%%%), and offered his own life to heaven in
exchange for theirs.*? Another official history mentions a ceremony
of “pure offering” (jinggong ##ftt) performed in the hall.*

The hall sometimes also served as the venue for conferring bodhi-
sattva-precepts on members of the imperial family. According to at
least one extant record, Xiao Gang received the precepts at this
hall.** Such ceremonies could have been a part of the lecture series
that Wudi convened and supervised.

%7 See Ceng Zhijing’s biography in Chen shu 3 (Beijing: Zhonghua shuju, 1972), 34.461;
cf. Nan shi, 72.1788.

%8 Youpang zazu BERBHEML, collated and annotated by Fang Nansheng @i (Beijing:
Zhonghua shuju, 1981), 3:38; discussed below.

% «Yujiang Bore jing xu,” T 52: 19.235b.

%0 Nan shi, 7.224-25; discussed below.

1 See his biography in Liang shu, 35.516; cf. Nan shi, 42.1076.

2 See Nan shi, 7.206; cf. Fozu tongji, 37.350b, in which Zhipan &#% (?-1269+) gives the
year of this event.

*3 Nan shi, 51.1282.

# See Yu Jianwu BifE & (487-551?), “He Taizi Chongyundian shoujie” Fl K TEERZ
7%, in Han Wei Liuchao baisanjiaji, 99.23b. Two lines in the poem—*“The pavilion with multiple
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Another religious function for Chongyun Hall may have been to
provide a long-term residence for the monk Baozhi (and his atten-
dants). In his biography of Hongyan, Daoxuan mentions that after
being impressed by Hongyan’s performance during a lecture at the
Chongyun Hall, Wudi had Baozhi installed in a “rear hall” and treated
him respectfully.*’ Baozhi very likely died here in 514 or early 515:

In the winter of Tianjian 13 (514), Baozhi, in the rear hall of the Palatine City,*
told his attendants, “The bodhisattva is about to leave.” Less than ten days later,
he died without showing any symptoms of illness. His body remained soft and
smelt fragrant, while his complexion was joyful. Right before passing away, he lit
a candle and passed it to Wu Qing 52# (?-514+), the keeper of the “rear pavil-
ion” who reported this [to the emperor]. Sighing, the emperor said, “The Great
Master is not going to stay! Does he use this candle (zhu /&) to indicate that he has
something to entrust (zhu &)Y to me?”*

Given that Huijiao’s B (497-554) Gaoseng zhuan was compiled
around 530, a mere sixteen years after Baozhi’s death, his account
of Baozhi’s death may be taken as close to the truth. Baozhi’s funeral
epitaph, which Lu Chui FE{& (470-526), a friend of Wudi, wrote
either in or shortly after 514, states that Baozhi “died in a Buddha-
‘hall at the Hualin Park.”* A comparison of Huijiao’s and Lu Chui’s
accounts shows that a rear hall of an imperial hall (dian g) within

roofs is, unexpectedly, as beautiful as a picture / adorned with clouds, it looks even more
real” GEPARIANE, B ZHDE)—emphasize the pavilion (the Sanxiuge) and the name of
the hall (Chongyun). A poem, “Jianwen meng Hualin jie” fi X ZRZEMA (Guang Hongming
Jt, T'52: 30.353b), clearly added by a later editor, has been attributed to Xiao Gang. The
content of the poem supports this attribution; for example, the line, “hereby I suspended the
gold seal from my waist” HT/EM &, shows the poet speaking as the heir apparent. Xiao
Gang must have written this poem upon receiving the bodhisattva-precepts, an event which
was also celebrated by Yu Jianwu.

® Xu gaoseng zhuan, T 50: 7.476¢.

* For taicheng as Wudi’s Palatine City and its connections with palatine cities of former
dynasties with Jiankang as their capital, see Zhu, Jinling guji tu kao, pp. 108-16, 122-24.
Since this “rear hall” was located in the Hualin Park, this record implies that the Hualin
Park was also within the Palatine City.

* Wudi puns on the homophones zhu {8 and zhu & (V8).

8 Gaoseng zhuan, T 50: 10.394c. The same story, along with the Gaoseng zhuan biography of
Baozhi, is reproduced in Fayuan zhulin, 31.520a. Cf. Baozhi’s biography in Nan shi, 76.1901.

® «Zhigong dashi muzhiming” FRINAMZEFES,, HPC 4: 669b. Lu Chui’s biographies in
Liang shu, 27.401-2. Lu Chui and Xiao Yan were among the eight most talented men of let-
ters mentored by Prince Jingling #F# (Xiao Ziliang # ¥, 460-494). See Liang shu, 1.2.
Huijiao (Gaozeng zhuan, T 50: 10.394c26-27) corroborates that Lu Chui wrote the epitaph
for Baozhi at the request of Liang Wudi. Lu Chui was the grandfather of Lu Yungong.
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the Palatine City was also known as a “Buddha-hall” in the Hualin
Park. Was this the Chongyun Hall? Given that the Sanxiu Pavilion,
housing as it did two Buddha statues, could certainly be called a
“Buddha-hall,” and that Baozhi frequently participated in the as-
semblies at the Chongyun Hall, this is not unlikely.*

It should be noted, however, that the Chongyun Hall was not
dedicated to Buddhism exclusively. Occasionally it was the venue
for Wudi’s lectures on the Laoz:. Although I have so far identified
only one record of the Chongyun Hall being used for such a pur-
pose, I am inclined to believe that this is not an isolated case.’' This
function of Wudi’s Buddhist palace chapel may have anticipated the
special conferences, the Discussions and Determination of the Three
Teachings (Confucianism, Daoism, and Buddhism) (sanjiao lunheng
=#G%), held annually in Buddhist palace chapels on imperial
birthdays during the Tang.

The Fall of a Hall: Two Tales about the Chongyun Hall

Although established in order to emulate some of the most cele-
brated sacred sites in Indian Buddhism, the Chongyun Hall’s posi-
tion as an institution within the center of secular power meant that
it could not but take on various political roles in the rapidly chang-
ing politic of the Six Dynasties. Two accounts narrated by Daoxuan
of the Sanxiu Pavilion, and especially of the pair of Buddha statues
enshrined in it, show just how closely this special monastic institu-
tion was implicated in the machinery of the political and military
state. The first tale details the treatment of the two statues in the
wake of the Hou Jing revolt that ravaged Southern China; the sec-
ond how the statues flew away when the Chongyun Hall (including
the Sanxiu pavilion) was burnt down.

% Baozhi passed away at the Chongyun Pavilion, where he must have continued to live for
quite some time, judging by the fact that, before he died, he asked his attendant to move
some bodhisattva-statues out of his room. Other sources also suggest that Baozhi was actu-
ally a resident at the Hualin Park, although they do not tell us whether he had always resided
at the Chongyun Hall and, if not, where he stayed before coming to the pavilion and when
he moved there. See, for example, Baozhi’s biography in Nan shi, 76.1900-1901, where we
read that Wudi invited Baozhi into the Hualin Park; and Fozu tongji (T 49: 36.347b), which
states that Wudi had him lodged at the Hualin Park.

' Nan shi, 71.1753.

52 Chen, “The Tang Buddhist Palace Chapels,” pp. 137-39, 141-43, 145-47.
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58 JINHUA CHEN

Sanxiu Pavilion and the Hou Jing Revolt. For nearly fifty years, Wudi
worshiped the two statues in the Sanxiu Pavilion, until shortly before
he died in 549 at the hands of Hou Jing. Day and night, winter or
summer, he stood on a stone slab to pay homage to the statues,
until his ten toes left their traces in the stone. Although Hou Jing
starved Wudi to death and laid waste to the Liang capital, he car-
ried on the veneration of the two Buddha-images, as the following
episode suggests.”® Shortly after Hou Jing put Wudi’s third son Xiao
Gang on the throne as a puppet emperor ( Jianwendi, r. 549-551),
the two paid homage to the Buddha-statues at the Chongyun Hall,
pledging trust and loyalty to each other.**

Wang Sengbian F{g## (?-555), the Defender-in-chief who wrested
power after killing Hou Jing in 552, had no such respect for Wudi’s
legacy. Wang Sengbian colluded with the Northern Qi in setting up
Xiao Yuanming #i#i (?-556), the Marquis of Zhenyang HEE%,
as the new emperor (r. 500). Wang Sengbian sent Du Kan 4%
(?-556), his son-in-law, to guard the gate of the imperial palace.
Cruel and ignorant, Du Kan was blind to the consequences of his
behavior for his future lives:

Intent on destroying the two statues to make spearheads, [he] first ordered several
dozen people to mount the Sanxiu Pavilion and behead the Buddha[-statues]. As
the people commissioned [by Du] raised their awls and chisels, the two statues sud-
denly turned around and stared at them. They felt their arms drop of their own
accord and were unable to move them. Struck dumb, they became as if drunk.
The same happened to Du Kan, and he did not regain consciousness for a long
while. When he did, his men were being beaten, their whole bodies swollen black
and blue, as vagjra-wielding warriors (Vajrapanibalin) and other terrifying beings
rushed upon them. Groaning in pain, lacerated all over, covered with pus and
blood, their skin ripped open and their bones exposed, they died. This was a recent
event, and is known to both religious and lay people.”

5% Hou Jing was known to be an enthusiastic supporter of Buddhism, as is well documented
by monastic sources. Lingyu EE# (518-605), who was to distinguish himself as an extremely
influential monk under the Northern Qi and Sui dynasties, was ordained on Hou Jing’s
recommendation in 539 (Xu gaoseng zhuan, T 50: 9.495c). Respecting the monk Tanyin &
[&, a disciple of the Vinaya master Huiguang, as a “divine immortal” (shenxian ), Hou
Jing built for him at least two monasteries (Xu gaoseng zhuan, T 50: 21.608c). He also built
two monasteries for Sengda (Xu gaoseng zhuan, T 50: 16.553a). In 551, Hou Jing invited
Paramartha (Zhendi B3, 499-569) to stay in the Liang Palatine City, although Hou Jing
later laid waste to it (Xu gaoseng zhuan, T 50: 1.429c).

5% Nan shi, 80.2010; cf. Zizhi tongjian, 163.5057.

5 Ji Shenzhou sanbao gantong lu, T 52: 2.420a (cf. Fayun zhulin, T 53: 14.389b); Xu Gaoseng
zhuan, T 50: 29.693b.
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This episode happened during a period of social and political chaos,
when the ruthless Hou Jing was a key player.”® Historians have
marked the year 547 as a watershed in Chinese history. Ironically,
just when Wudi was adopting a new (somewhat Daoist-sounding)
reign-name—Taiqing k& (“Ultimate Clarity”)—conditions through-
out China were deteriorating. In 547, the Western Wei general Hou
Jing offered his loyal services to the Liang government. His offer
was met with contempt by the officials of the Liang, all of whom,
except for Zhu Yi k% (483-549), strongly urged Wudi to reject the
offer on the grounds that Hou Jing, though a competent general,
was unreliable. Their suspicion was not unfounded. Originally serv-
ing under the Northern Wei, Hou Jing gave his allegiance to the
Eastern Wei when the Northern Wei was divided into Eastern and
Western Wei in 534. In 547, he surrendered to the Western Wei,
but then immediately went over to the Liang, the common enemy
of the Western and Eastern Wei. Wudi, increasingly under the spell
of his ambition to reunify China, embraced the renegade in the hope
that Hou Jing would provide the military talent for the accomplish-
ment of his grand plan. This was a fatal mistake. Hou Jing at first
helped Wudi by attacking the Eastern Wei army; but to Wudi’s
great disappointment, the Eastern Wei forces, led by Murong
Shaozong F#&#F (501-549), rapidly defeated Hou Jing at Woyang
#F% in present-day Anhui. Wudi was forced to negotiate a truce
with the Eastern Wei. Fearful of being made a scapegoat, Hou Jing
rebelled in 548. Within a few months he had occupied Jiankang,
putting his former lord at his mercy.

Not all of the Liang forces were defeated. Xiao Yi ##2 (508-554)
(a son of Wudi), for one, successfully held Jiangling {Lf#, where he
banded together a number of generals loyal to the Liang, headed
by Wang Sengbian and Chen Baxian Big5 (503-559), the future
founder of the Chen dynasty. In 552, Xiao Yi ordered them to attack
Hou Jing, who, after successively deposing Emperor Jianwen and
Prince Yuzhang ##% (Xiao Dong ## [?-552]), with whom he
replaced Emperor Jianwen in 551, had taken the throne himself.

% On Hou Jing, see Yoshikawa Tadao & JI[FK, Ko Kei no ran shimatsu ki: Nancho kizoku
shakai no meiun R DELIAEK —FHEEHH2OME (Chuo Koronsha, 1974); Scott
Pearce, “Who, and What, was Hou Jing?” Early Medieval China 6 (2000): 49-73; and Li
Wansheng ZEE 4, Hou Jing zhi luan yu Beichao zhengju R 2 BLEILEABUS (Beijing:
Zhongguo shehui chubanshe, 2003).
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After eliminating Hou Jing, Xiao Yi proclaimed himself the new
Liang emperor, Yuandi, in Jiangling. Only two years later, in 554,
he was toppled and killed by the Western Wei army, with the assis-
tance of another Liang prince, Xiao Cha % (519-562). With
Jiangling under the occupation of the Western Wei, a puppet gov-
ernment was set up under Xiao Cha. Known as the Later Liang #
Z (555-587), this regime lasted for thirty-two years under the pro-
tection successively of the Western Wei, Northern Zhou, and Sui.

Wang Sengbian and Chen Baxian escorted Yuandi’s ninth son,
Xiao Fangzhi # %% (541-557), to Jiankang, where they planned to
enthrone him as the new Liang emperor. At this juncture, the
Northern Qi (which had replaced the Eastern Wei in the eastern
part of North China in 550), eager to set up their own puppet regime
in the south, sent back their hostage Xiao Yuanming as a rival
claimant to the Liang throne.®” The Qi succeeded in coercing and
bribing Wang Sengbian to join their conspiracy. But in 555, Chen
Baxian attacked and killed Wang Sengbian and, deposing the
Emperor Mingdi (Xiao Yuanming), proclaimed Xiao Fangzhi as
the new emperor Jingdi (r. 555-557).

Hearing the news, Du Kan rebelled against Chen. Du Kan’s
father (Du Yi #t%¢) and uncle (Du Ze #tAi [?-553]) were both dis-
tinguished generals under Wudi. During the Taiqing era (547-550),
Du Kan and his uncles pledged their loyalty to Xiao Yi. He accu-
mulated brilliant military honors in a series of campaigns under
Wang Sengbian, including those against Hou Jing. At the time of
Wang’s death, Du Kan was the governor of Wuxing 2, which
subsequently became the base of his separatist force. However, he
was soon defeated by Chen Baxian, along with other rival forces.
Eventually, Chen forced Jingdi to abdicate and founded his own
dynasty in 557.

Placing Daoxuan’s account of the desecration of the Sanxiu
Pavilion and its statues by Du Kan in the context of the political
and military upheaval in the Liang-Chen transition, we find that
some parts of his account are supported by the official histories.

% Xiao Yuanming was a son of Wudi’s eldest brother Xiao Yi ##% (?-500). He was
detained in the north after being captured by the Eastern Wei during the ill-fated Woyang
campaign.
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These include: Wang Sengbian’s role in defeating Hou Jing and
regaining Jiankang, the overthrow of Liang Yuandi in Jiangling,
Wang Sengbian’s collusion with the Northern Qi, and eventually
Du Kan’s relationship with Wang Sengbian. That said, we should
not fail to note that Daoxuan has Du Kan die in a way quite dif-
ferent from that described in the secular sources.

The historical sources, including Du Kan’s biographies, give
divergent accounts of the end of his life, although all date his exe-
cution to 556.°® The discrepancies among these sources are duly
noted by Sima Guang 7% (1019-1086), who further refers the
reader to yet another version of Du Kan’s death in a much earlier
source, the Xi Wei dianliie PaEi8LE&, which turns out to be the most
dramatic of all. Du Kan surrendered to Chen Qian % (?-566),
the nephew of Chen Baxian who was to succeed him as the second
Chen emperor (Wendi, r. 559-566). One of Chen Qian’s subordi-
nates, Zhou Tiehu A% (509-557), then sacrificed Du Kan as an
offering to the deified Xiang Yu ¥} (232-202 B.C.) on February
7, 556, which, according to later secular sources, was four days after
his execution.”

Thus, in or before Daoxuan’s time, several different accounts of
Du Kan’s death were already in circulation. Daoxuan merely pre-
sents another version that seems to be related to one of these secular
accounts. But, whereas in the X: We: dianliie account, Du Kan is
sacrificed to the spirit of Xiang Yu, a tragic hero, Daoxuan has Du
Kan fall victim to his own ignorance and sacrilege.®

The destruction of the Chongyun Hall. Although Chen Qian, Du Kan’s
real killer, does not appear in this account by Daoxuan, he stands
out in a second account by Daoxuan about the same statues stored
in the Sanxiu Pavilion. After the death of Wudi, Chen Qian succeeded

58 Liang shu, 6.145, 46.645; Nan shi, 8.248, 9.263, 64.1559; Chen shu, 1.9.

%9 Zizhi tongjian, 166.5141.

% According to Daoxuan, Du Kan committed his fatal act of sacrilege shortly after Wang
Sengbian successfully recaptured Jiankang from Hou Jing on April 28, 552 (Zizh: tongjian,
164.5080-81). According to the secular sources reviewed, Du Kan was not killed until 556.
His uncle Du Ze, also a subordinate of Wang Sengbian, was responsible for rescuing some
halls (including the Chongyun Hall) and other government buildings from conflagration when
cohorts of Hou Jing set fire to the Palatine City after Hou Jing fled the capital. See Nan shi,
80.2014.
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62 JINHUA CHEN

him as Wendi. In the newly founded state, there was not enough
time to prepare all the necessary funerary offerings, which included
an imperial sedan. Wendi ordered his men to collect the jeweled
canopies of the Buddha statues and all the jade and pearls used to
decorate the statues in the Chongyun Hall.*® A miracle then
occurred:

Clouds [suddenly] gathered, roiling about the Buddha-hall, while everywhere else
the sun shone bright. Hearing of this extraordinary phenomenon, the artisans came
out to watch. Shortly afterwards, the rain started to pelt down, with thunderbolts
flashing and roaring. The smoke rose from the roof and fire blazed in the clouds.
The flames spread from high to low. At the same time, in the shadow of the
Chongyun Hall, the two statues stood facing each other and, together with the
divine kings of the four directions and all the canopies and trappings, simultane-
ously rose up and, supported by the smoke and fire, disappeared into the distance.
The onlookers were enough to fill the whole capital; and the deepest faith [in
Buddhism] was generating in every one of them. After the rain cleared, when peo-
ple turned to look at the old site [of the hall], only the bases of pillars were left.

Over one month later, someone from Dongzhou /M said, “On the day [when
the Chongyun Hall and Pavilion were burned down] we saw, in the shadow of the
hall, the statues rising up into the air and flying out over the sea.” Now and then,
people gazing out over the ocean can see them.®

This account implies that the numinous statues, refusing to be
put to desecration, chose to fly from this mundane world and ascend
to the heavens. Secular sources corroborate the fact that the hall was
burnt down on August 28, 559, a mere twenty days after Chen
Baxian died.®® When this conflagration broke out, Hou Andu {#%
# (520-563), a renowned general under Chen Baxian and Chen
Qian who had played a crucial role in enthroning the latter, entered
the hall carrying a sword. This greatly annoyed Wendi, who became
increasingly suspicious of his loyalty, until he ordered Hou Andu

61 According to Zhipan (Fozu tongji, T49: 37.352b), this plan was proposed by Chen Wendi’s
court officials.

52 Shijia fangzhi FEMM &K, T 51: 2.972c. This was obviously a favorite story of Daoxuan,
who repeats it, in differing amounts of detail, in three of his other works, including Guang
Hongming ji, T 52: 15.203a; Xu Gaoseng zhuan, T 50: 29.693b (in the greatest detail); and Ji
Shenzhou sanbao gantong lu, T 52: 2.420a.

63 Chen shu, 3.47; Nan shi, 9.276. The Sui shu (22.621) corroborates that the Chongyun Hall
was burnt in Yongding 3. There appears to have been a fire at the hall one year earlier.
Other dynastic histories record that on May 8, 558, purple smoke shot up into the sky from
the roof of the eastern part of Chongyun Hall (Chen shu, 2.37; Nan shi, 9.273).
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to commit suicide in the summer of 563.%* Thus the Chongyun Hall
was indeed destroyed shortly after the death of Chen Baxian,
although probably not under the circumstances described by
Daoxuan. However, these records suggest that the Buddhist in-
stitutions originally housed in the hall continued to exist and
probably also to function under the reign of Chen Baxian. Sup-
porting this conjecture is the fact that, in the summer of Yongding
3 (559), shortly before his death, Chen Baxian summoned the
famous Buddhist scholar Baoqiong #H#¥ (504-584) into the
Chongyun Hall complex (Chongyun diange EZEM) to lecture on
the Mahaprajiaparamita satra.®® This lecture must have taken place
sometime between the beginning of summer of 559 and Chen
Baxian’s death on August 6, 559.

As part of the Buddhist institution within Wudi’s imperial park,
the Sanxiu Pavilion and the twin statues enshrined in it are partic-
ularly noteworthy in being inextricably entwined with the fates of
almost all the key players in the chaotic world of the Liang and
Chen, from Wudi and Hou Jing through Wang Sengbian and Du
Kan down to Chen Baxian (Chen Wudi), Chen Qjan (Chen Wendi),
and Hou Andu. With the single exception of Chen Qian, the down-
fall and death of all of these men were witnessed by the pavilion
and the statues.

THE CHONGYUN DHARMA-ASSEMBLIES

If we accept Daoxuan’s assertion that Wudi convened the
Chongyun lectures on a monthly basis, Wudi must have given many
lectures throughout his long reign (502-549). Although eight of these
lectures are mentioned in Buddhist and secular sources, only two
(one in 541 and the other in 547) are treated at some length. These
provide revealing glimpses into the religious and political life of the
time.

64 Chen shu, 8.147; Nan shi, 66.1612; Zizhi tongjian, 169.5232. These sources do not specify
if this conflagration was the one that destroyed the Chongyun Hall or the less devastating
fire of the previous year. However, since the context suggests that the Chen ruler at the time
was Wendi, rather than Wudi, it could not have been the first one, which occurred under
the reign of Wudi.

8 Xu gaoseng zhuan, T 50: 7.479a.
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The Chongyun Assembly of 541

Lu Yungong’s preface on the assembly of 541 begins with a long
discussion on theoretic issues and then turns to the causes for and
circumstances behind this series of lectures by Wudi. Wudi began
to write commentaries on the PaficavimSatisahasrikaprajnaparamiia Suira
from 512. From then on, he lectured on the stéra in person. He also
decided, because of the abstruseness and profundity of one chapter
(Skt. parivarta; Ch. pin &) called Sanhui =% (Three Wisdoms), to
isolate it as an independent text.®® The Mahaprajnaparamita sutra that
Wudi commented on was very likely the version translated by
Kumarajiva (344-413/350-409) as the Moke bore boluom: jing EEZTRR
E R ER (in 27 juan), the seventieth parivarta of which was the Mohe
bore boluomi jing sanhui pin BEFRRERBER=2Y4. Huiling 4%
(?-541+), the Great Chief of the Samgha (da sengzheng K41E) at the
time, entreated Wudi on behalf of the Buddhist community of
Jiankang to lecture on the Sanhui jing.*’” Wudi granted the request
and on April 23, 541, started to lecture on the gold-character ver-
sion of the Sanhu: jing at the Chongyun Hall.

Next, Lu Yungong introduces Xiao Gang, who, he claims, equals
Siddhartha in wisdom and exceeds him in virtue. Abandoning the
ordinary entertainments of an heir apparent, he chose diligently to
pursue the Way, in which he was joined by Prince Xuancheng &
WRE (i.e., Xiao Daqi # k2%, 523—551),68 and other members of the
royal family. They all attended the lecture series, during which
Wudi,

% A one-fascicle text titled Sanhui jing =E#E is still extant (T 768), translated by an
unknown person probably during the Northern Liang period (397-439). The translation as
it stands now looks like a compilation of pieces culled from other scriptures. Given that this
text is primarily about practice, it is probably not the one preached about by Wudi, who was
most interested in abstract prajaa concepts. The note by Xiao Zixian proves that the text that
Wudi used for his lectures was actually a chapter of the Mahaprajiaparamita sutra.

57 The monastic position of Grand Rector under the Liang dynasty is discussed by Antonino
Forte in “Daistjo K{EIE (Grand Rector of the Samgha),” in Hobdgirin: dictionnatre encyclopédique
du bouddhisme d’apres les sources chinoises et japonaises, compiled by Paul Demiéville, Anna Seidel,
Hubert Durt, et al. (Tokyo: Maison Franco-Japonaise, 1929-), 8:1057ff.

% Xiao Daqi, the Prince of Xuancheng Commandery Ef#B T, was the sixth son of Xiao
Gang, then Wudi’s heir apparent. He was enfoeffed to Xuancheng Commandery in 531
(Liang shu, 8.172). Two years after becoming heir apparent in 549, he was killed by Hou
Jing.
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donning a set of robes for pure dwelling ( jingju #J&) (i.e., dharma-robes), ascended
the seat of Sumeru. With eight kinds of wondrous tones, [His Majesty] spoke flu-
ently. [People from] the ten directions came to attend the lectures, each attaining
understanding in accordance with his level [of comprehension]. The profound
meanings that flowed out [of his lecture] were hard to inexhaust; the joyful elo-
quence of his disquisitions, sharpened by questions and counter-questions,
appeared ever new. As for the aged and prestigious scholar-monks, stuck in one-
sided opinions and single-mindedly promoting disparate theories, they failed to
comprehend true meaning of the text of the satras. [His Majesty] converted the
small intent of [their Hinayana] intentions to accord with the [Mahayana’s] great
scope; [they] looked up to [His Majesty] and asked [him] questions. Thus [His
Majesty] wielded the blade of wisdom and freed them from the snares of doubt.
By showing them where they had gone astray, he brought them back to the right
track. For each and every one, doubts melted like ice in springtime, and joyfully
they all bowed [to His Majesty’s instructions]. As a lotus flower opens and the cres-
cent moon waxes, so their understanding grew.*

According to Lu Yungong, in addition to the heir apparent, princes,
marquises, and imperial relatives, this assembly was also attended
by the Director of the Department of State Affairs (shangshuling 1%
#47) He Jingrong (M7 (?-549), military and civil officials, the
“barbarian” (i.e., Eastern Wei) chief envoy Cui Changqian #£#
(514-541)"° along with his associate Yang Xiuzhi gtk (509-582),!
and one thousand three hundred and sixty envoys of various mis-
sions from foreign regions—all of whom had traversed great dis-
tances to come to this dharma-assembly. These foreigners, “yearn-
ing to receive the kingly instruction, have raced here in chariots,
and jumped for joy on hearing that [the sermons by Wudi] brought
down the heavenly flowers. Touching their heads and faces [on the
ground], [they] prostrated their whole bodies before him. They
exclaimed their praises from below [the throne].”’* At the same time,

% “Yujiang Bore jing xu,” T 52: 19.235¢c-36a.

0 Ibid., 19.236a. A member of the prestigious Cui % clan of Qinghe J&{f], Cui Min &
BX (21 Changgian) was a nephew of the high-ranking Eastern Wei official Cui Xiu &K
(472-523), who has an official biography in the Wei shu 33 (Beijing: Zhonghua shuju,
1974), 69.1525-27.

"I Yang Xiuzhi (z¢ Zilie F31) (509-582) served under the Eastern Wei and the Northern
Qi. As a confidant of the Prime Minister Gao Huan & #k (496-547), he became an impor-
tant court official after the Northern Qi was established. When the Northern Qj was annexed
by the Northern Zhou in 572, he gave his allegiance to the latter.

72 «Yyjiang Bore jing xu,” T 52: 19.236a6~8. Huanghua 21t here may be read in two senses:
“royal instruction” and “kingly transformation.”
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Woudi also invited one thousand outstanding scholar-monks to gather
at Tongtai si to discuss the Buddhist teaching at night.

The presence of Cui Changqian and Yang Xiuzhi as the envoy
and vice-envoy of the Eastern Wei to the Liang at this time is cor-
roborated by secular sources. On November 17, 540, Wudi’s envoy
arrived in the Eastern Wei capital. On January 24, 541, Emperor
Xiaojing (r. 534-550) of the Eastern Wei delegated Cui Changgian
as an envoy to the Liang.”” He arrived in Jiankang on May 17,
541,”* twenty-four days after Wudi started to lecture on April 23,
541. According to Lu Yungong, the lecture series lasted for twenty-
three days.”” Thus Cui Changqian and his delegation arrived in
Jiankang just in time to attend the closing ceremony of the lecture
series.

Among those attending the assembly was an obscure Buddhist
monk from the north called Falong %, allegedly almost one hun-
dred years old and of outstanding learning and prestige. Lu
Yungong claims that, even before Huiling formally entreated Liang
Wudi to lecture on the Sanhui jing, Falong had already learned
through mysterious channels that there was to be such a lecture
series. Excited by this prospect, he set out for Jiankang.”® Also
attending the assembly were a host of foreign monks, unknown to
the local secular and religious communities and therefore of “mys-
terious origin”—by which Lu Yungong might have meant to sug-
gest that they were actually celestial beings.”’

Lu Yungong focuses the spotlight on a remarkable ascetic who
performed self-immolation at the assembly:

5 Wei shu, 12.304. See also Be: shi, 5.189. Yang Xiuzhi’s official biography confirms that
in 540 he acted as Cui Qianzhi’s aide when the latter was commissioned as the Wei envoy
to the Liang. See Bei Q7 shu b7 (Beijing: Zhonghua shuju, 1972), 42.562.

7% Both the Liang shu (3.85) and the Nan shi (7.215) report the arrival of the Eastern Wei
envoy on this day. Although he is not named, he must be Cui Changqian, who was one of
two Eastern Wei envoys (Liang shu, 3.87; Nan shi, 7.215). Cui Changgian’s mission to the
Liang is not mentioned in the Zizhi tongjian, which, however, reports that in the fifth month
of Datong 7 (June 10-July 8, 541) Wudi dispatched Ming Shaoxia BiZ>§& (?-560/561) (see
Ming Shaoxia’s biography in Bei shi, 83.2809) and others to the Eastern Wei. See Zizh:
tongjian, 158.4907. This was obviously in response to the mission from the Eastern Wei that
arrived one month previously.

> “Yuyjiang Bore jing xu,” T 52: 19.236a.

76 Ibid.

77 Ibid.
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Shi Faxian £ of Ayuwang si F[H E3F of Maoxian EBE% in Kuaiji €F8 prac-
ticed austerities and was intent on seeking the understanding of wisdom. Equaling
Uttara’® in thoughts, he paralleled Sadapralapa (Ch. Satuobolun BEFE: &, or sim-
ply Polun #%#)” in his passionate sincerity. Hence, on the site of the lecture,
demonstrating the power of his will, he cut his body and let his blood flow to the
ground as a way to demonstrate his sincerity.*

Lu Yungong compares this extraordinary act with the actions of
bodhisattvas extolled in the scriptures: “In the past, [the bodhi-
sattvas] carved their flesh as offerings, and broke their bones to serve
as pens to copy the texts. [They] did not grudge their own lives in
pursuing the true dharma. Looking back to the past from the pre-
sent, [we find] that these are not empty stories!”®!

From the day the dharma-assembly was convened until it was dis-
solved, universal feasts (biangong ;@fit) were widely offered (push: %
fii) on a daily basis to people in the capital. Lu Yungong notes that
these were made possible by the frugality and self-restraint that
Wudi had maintained during his reign of over four decades.®* In
the course of this lecture series, numerous miracles happened, which
Lu Yungong has divided into ten categories:

1. The Buddha images within the imperial palaces all shone with
light.

2. The ground trembled as if beings were about to spring up or
sink down into it, fully demonstrating the propitious signs of
beings springing up from under the earth and others sinking
into the ground.®

3. It always rained in the nighttime and turned fair and clear
in the daytime. Perfumed air and beautiful flowers prevented
dust from rising.

® When he was born as a Brahmanic sage (xianren fili \) named Uttara in one of his pre-
vious lives, Sikyamuni peeled off his skin to be used as paper, broke his bones and mixed
his blood with ink in order to copy the verses recited by a brahmin. See Xianyu jing B BT,
T 4: 1.351b.

¥ Also known as “ever-bewailing,” this bodhisattva wept while searching for truth.

8 «Yujiang Bore jing xu,” T 52: 19.236a.

81 Tbid.

82 Ibid.

8 This refers to a story in the Miaofa lianhua jing §P{FESEAR (Chapter 15), T'9: 5.39c-42a;
for English translation, see Leon Hurvitz, Seripture of the Lotus Blossom of the Fine Dharma (New
York: Columbia University Press, 1976), pp. 225-36.
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When the ringing of the bell (Skt. ghanta; Ch. jianzhu: #HE)
signaled the close of the dharma-assembly, the participants,
pressing forward shoulder-to-shoulder or leaving in a string
of carriages, filled the four gates. However, on foot or on
horseback, all went peacefully, and did not disturb each
other.?

. Although dharma-seats had only been prepared for ten thou-

sand people, attendants of the dharma-assembly, who were
as numerous as the sands in the Ganges, did not feel pressed
for space.

. The members of the four divisions of the Buddhist commu-

nity (i.e., monks, nuns, laymen, and laywomen) who lived
in remote areas could all hear the wonderful lectures; the
preaching could be heard even more clearly outside the
bounds of the pavilion.

. The pure meals (i.e., vegetarian feasts) were widely served,

even though the cooks did not prepare them on purpose. The
wondrous food, appropriate to the season, was replete with
all flavors.

. Extraordinary fragrances filled the air and spread everywhere

with the wind.
Resounding and elegant music played of its own accord.

Praises in unison were heard everywhere in the empty air.®

Lu Yungong comments that all these different kinds of miracles,
originating in the sympathetic resonance (ganying &FE) between
human beings and devas, have been witnessed and verified by
Buddhas of the past, and that they surpass other “propitious signs”
([xiang]ruz [#£]8%), such as precious objects emerging from under the
ground and flowers raining down from the heavens.* At the time,
people all over the land were filled with exultation, and sentient
beings were happy. “Wishing to join the merit-field, they vied with
each other in joyfully making donations” and Wudi made vows in
their behalf in accordance with their different wishes. This suggests

8% This is quite remarkable compared to the dharma-assembly held at Tongtai si in 533,
when an elephant sent in as a tribute from India was startled by the crowds and ran amok.
See Liang shu, 42.600; Nan shi, 18.512; Suwa, Chugoku Nancho Bukkyoshi no kenkyu, p. 63.

8 «Yujiang Bore jing xu,” T 52: 19.236a-b.

8 Ibid., 19.236b.
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that the dharma-assembly succeeded in attracting a great number
of lay donations. '

Several features in Lu Yungong’s account of the Chongyun
dharma-assembly deserve note. First, his use of several meaningful
expressions implies that this assembly was a paficavarsika, which was
open to all the people, both lay and religious, native and foreign.
For example, Lu refers to a “universal feast” (biangong i@fit) that was
offered to all the people in the capital, and he uses the familiar
metaphor of the sands of the River Ganges (hengsha 157) to describe
the huge attendance.®’

Second, Lu Yungong highlights a “sutra,” the Sanhui jing, as the
focus of this dharma-assembly. This shows that the assembly could
also be treated as a case of relic veneration. In any religion founded
by a historical person, enthusiasm for relics may be aroused by the
followers’ desire to decrease, if not erase, the distance separating
them from their deceased patriarch—the more remote the patri-
arch’s death becomes, the more keenly the distance will be felt and
the more passionately the relics will be sought. In Buddhism, “sacred
relics” (Skt. Sarzra; Ch. sheli ##) fall into two categories: physical
and spiritual, the latter denoting the Buddha’s teachings, as incor-
porated in Buddhist scriptures, the so-called dharmasarira.

Lu Yungong attributes to the dharma-assembly two more closely
related components. Not only did it attract waves of donations (the
third compenent of this assembly), but it also witnessed at least one
act of self-immolation (the fourth component), which can be under-
stood as a special form of donation. Finally, we come to the last and

87 On the origin of this practice in India and its development in Central Asia and China,
see Max Deeg, “Origins and Development of the Buddhist Paficavarsika—Part I: India and
Central Asia,” Nagoya Studies in Indian Culture and Buddhism—Sambhasa 16 (1995): 67-90; and
“Origins and Development of the Buddhist Paficavarsika—Part II: China, Nagoya Studies in
Indian Culture and Buddhism—Sambhasa 18 (1997): 63-96. Scholars have noted the frequency
with which Wudi enacted his version of Paficavarsika in this period. Funayama Toru fii LI,
in particular, has rightly remarked that Wudi did not observe the normal five-year gap
between two Paficavarsikas. See his “Shashin no shiso: Rikucho bukkyd-shi ichi no danmen”
By OB ANEAEEE— OB, Toho gakuhs FIFTEER 74 (2002): 318 n. 133. In addi-
tion, Funayama has convincingly argued that the Sanskrit equivalent for the Chinese wuzhe
43I (literally, “no-hindrance,” “no-obstacle,” hence, “unlimited [donation]”) is nirargala and
that accordingly, the corresponding Sanskrit for wuzhe dahui is probably nirargala-maha. He is
also of the opinion that the Chinese translation for paficavarsika[-maha] is wunian dahui HFEK
€. See Funayama, “Shashin no shis,” 318 nn. 132, 133.
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fifth component: that the assembly is presented as being graced by
a number of miraculous and propitious signs.

The Chongyun Assembly of 547

Almost all of these components appear in a more truncated
description of another dharma-assembly held in the same hall sev-
eral years later. As opposed to the assembly, the account of which,
though written by a layman, appears in a monastic collection, the
assembly of 547 is described in an official history, the Nan shi.®®
According to this source, in 547 at the Chongyun-Guangyan Hall,
Wudi announced once again his intention to dedicate himself to
serving the Buddha.® Although no specific date is given here, it can
be found in Wudi’s Basic Annals. The same source also makes it
clear that Wudi actually prefaced this self-renunciation with a lec-
ture on the Sanhui jing:

On the gengzi day of the third month [of Taiqing 1] (April 8, 547), the emperor
visited Tongtai si, where he held a paficavarsika. Ridding himself of the imperial
robe, the emperor put on a set of dharma-robes, performing with great dedication
to clarity and purity a ceremony called jiemo 8% (Skt. karman) in which one vows
to observe the precepts. He took up residence in the Wuming Hall 7iBAE,* where
he set up a bed made of undecorated timbers, erected a canopy of arrowroot cloth,
spread out earthenware containers, and rode only a small carriage. He denied him-
self all personal attendants, carriages, and robes. . . . On April 13, 547 (Taiqing
1.3.8), the emperor ascended the lecture-hall in the Guangyan Hall, where, sitting
on the lion-seat, he lectured on the gold-character Sanhu: jing, and announced his
determination to devote the rest of his life to the Buddha.®

Thus, the Nan shi makes it clear that Wudi first dedicated himself
to Buddhism at Tongtai si on April 8, 547, and that five days later,
he started to preach on the Sanhuz jing in the Guangyan Hall, which
was followed by another act of self-renunciation.

8 Nan shi, 7.224-25.

8 Ibid., 7.224.

% Like the Chongyun Hall, the Wuming Hall also stood within the Hualin Park. See
Jingding Jiankang zhi, 21.13a.

9 Nan shi, 7.218-19. Cf. Liang shu, 3.92, which gives a much sketchier account, stating
only that when Wudi sequestered himself at Tongtai si, he was “ransomed” by his court offi-
cials with one hundred million cash. See also Zizhi tongjian, 160.4951, which only mentions
Wudi’s self-sequestration on April 8, 547 (Taiqing 1.3.3 [gengzi]).

92 Several passages later, the authors of the Nan shi give a slightly different version, in which
Wudi renounced himself to Buddhism in the Guangyan and Chongyun halls. However, as
the two halls were part of the same building, this discrepancy is negligible.
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As the emperor was announcing his dedication, a mysterious com-
missioner arrived with an extraordinary gift—a red mat. He iden-
tified himself as a member of a Daoist group based on an island
mountain called Fuhu ###, about one thousand miles from Yuyao
g4k (in present-day Zhejiang). The group was composed of four to
five hundred male and female Daoist priests, all of whom were older
than one hundred su: (one, a Daoist nun and apparently their leader,
was aged three hundred suz). The mat was called “red” as it was
made of grass under which some red birds often perched. Several
luan % (a kind of phoenix) were pictured on the mat.” This story,
which must have been taken as a propitious sign often associated
with this kind of event, also suggests that the lecture was a part of
a paficavarsika, open even to Daoist priests.

Like the dharma-assembly of 541, this too was accompanied by
a series of miraculous and propitious signs. The most remarkable
of these was an earthquake,’ which at the time received conflicting
interpretations. Some people took it as a propitious sign. Others
believed that it presaged a catastrophe; they had in mind the chap-
ter “Hongfan” #t#i” in the Shangshu 4%, likening it to a similar
event that happened shortly before the violent death of Shi Hu 7
5 (295-349), when the heads of the people portrayed in the murals
shrank into the surface of the wall.” On the day the lecture series
was inaugurated, another miraculous sign was in the form of a three-
legged bird seen perching on the east gate of the hall, whence it flew
to the hanging lintels in the southwest part of the hall. It flew away
and returned three times. Also recognized as auspicious signs were
a white sparrow resting in the twin trees in front of the Chongyun
Hall and five-colored clouds floating above Lake Kunming B8 in
the Hualin Park.

Another parallel between the dharma-assembly of 541 and that
of 547 was the acts of self-immolation associated with them. Among

9 Nan shi, 7.225.

9 Ibid. Nan shi (7.217) reports that an earthquake, lasting several quarters of a Chinese
hour, shook the Chongyun-Guangyan Hall in the first month of Datong 11 ( January 28,
545-February 15, 546), twelve years before this assembly. At the time, the emperor
reproached himself publicly and apologized to heaven.

% So cited in the Nan shi.

% Nan shi, 7.225. The episode related to Shi Hu is reported in his biography at Jin shu,
106.2773.
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those attending the assembly of 547 was a man of unknown origin,
who cut off his own flesh to feed hungry birds. Although blood
poured out all over his body, his complexion remained unchanged.
Another self-immolator, $ramana Zhiquan % (otherwise un-
known) appeared even more remarkable. He suspended one thou-
sand lighted lamps to hooks in his body, but for a whole day and
night, and without moving, he continued to sit upright.

Given its secular nature, the source for the 547 assembly in the
Nan shi appears limited, probably because it is a secular text. Never-
theless, it gives enough information to prove that the 547 and 541
assemblies shared four characteristics: both can be described as
paficavarsika, involved relic-veneration and self-immolation, and
were associated with miraculous and propitious signs. Although the
account of the 541 assembly does not mention the fifth major char-
acteristic—waves of huge donations—it may be inferred that such
a prominent religious activity could not have closed without them.

Even if one might question whether these assemblies were truly
blessed by all the miraculous and propitious signs, the other four
components—paficavarsika, relic-veneration, self-immolation, and
donation—are highly plausible, for they are also associated with the
dharma-assemblies supervised by Wudi in another important loca-
tion, Tongtai si. The most meticulous depiction of an assembly at
Tongtai si, held between April 5 and 18, 533, comes from a docu-
ment composed by another Liang author, Xiao Zixian #T#
(489-537).%7

The Tongtar St Assembly of 533

A comparison of the documents by Xiao Zixian and Lu Yungong
reveals similarities so striking and numerous as to suggest that Lu
Yungong relied on Xiao Zixian’s text (written eight years before
his) in writing his own preface. Of the similarities, the following
seven deserve note:

First, like Lu Yungong, Xiao Zixian explicitly states that the
Tongtai si assembly was envisioned and performed as a paficavarsika,

97 Xiao Zixian, a member of the Xiao Qi royal family, was a capable bureaucrat and learned
scholar. The histories he compiled include the Hou Han shu $§#3, Qi Shu 753, and Putong
beifa ji EiBALIRED.
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open to both the lay and the religious (daosu wuzhe dahui KR
). Xiao Zixian also gives a specific figure—319,642 partici-
pants—to show the universal nature of this assembly.”

Second, both texts similarly portray how Wudi put the confused
scholar-monks back on the right track. The following passage echoes
the analogous one by Lu:

Glorifying his quick and sweeping eloquence, [His Majesty] unleashed [the power
of] his fearless words. As inexhaustible as “oil in an axle,”'® his wisdom makes

the “linked chains” dissolve of themselves.!"!

[His Majesty] allowed those present
to ask whatever questions they wished, which he explicated as smoothly as ice melt-

ing. All obstructions were banished and the snares of doubt destroyed.'%*

Third, the northern monk Falong in Lu Yungong’s preface closely
parallels the foreign monk Shaheyeshe »mWHEZ (Skt. Sahayasika?)
featured by Xiao Zixian. The same phrase—nian jiang barsui 55
#—1s used to describe the two monks’ ages.lo3 Both are well-versed
in meditation. Falong’s “understanding penetrated eight levels of
dhyana,” while Shaheyeshe practiced meditation on Mount Tante
t%s (Skt. Dantaloka).!” They also both knew about the assembly
before it was made public.'?®

Fourth, both texts mention the attendance of a number of for-
eign monks “of mysterious origin,” thus hinting at their celestial

% «“Yujiang jinzi Mohe bore boluomiduo jing xu” fHl3# 4 3= EE 31 % 7 1 WE 25 4 FF, Guang
Hongming i, T 52: 19.236¢.

% Tbid., 19.236¢-37a.

190 The zhiguo(gu) FBR(¥%) is a metaphor that Sima Qian T f5i& (145-86 B.C.) uses of the
resourcefulness of Chunyu Kun {#F 52 (ca. 386-310 B.C.). See Shiji $15C (Beijing: Zhonghua
shuju, 1959), 74.2348.

101 This refers to one of the eleven paradoxes attributed to Hui Shi 2 Jiii in the Zhuangz:: 8
BRWIf& (“linked chains are broken up [automatically]”). See Zhuangzi jishi 3£ 7%, anno-
tated by Guo Qingfan Z[B##% (Beijing: Zhonghua shuju, 1961), p. 1102.

102 «Yujiang jinzi,” 7 52: 19.236c.

103 «Yyjiang Bore jing xu,” 7" 52: 19.236a; cf. “Yujiang jinzi,” T 52: 19.237a.
10+ «Yyjiang jinzi,” T 52: 19.237a. Dantaloka was a mountain near Varucha, with a cavern
(now called Kashmiri-Ghar) where Sudana lived (or, as another tradition has it, the place
where the young Siddhartha, the future Buddha Sakyamuni, underwent his ascetic suffer-
ings before achieving his enlightenment).

105 Xiao Zixian is ambiguous on this. On the one hand, he states that Sahayasika, hearing
that a great lecture was to be held in the Central Kingdom, arrived from afar, which might
suggest that someone broke the news to him. But right after this, he tells us that Sahayasika
had the mysterious faculty of prescience, so that something that happened ten thousand /&
away was within arm’s reach to him. See “Yujiang jinzi,” T 52: 19.237a.
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74 JINHUA CHEN

identity. Xiao Zixian is more emphatic about the supernatural
nature of some foreigners in the 533 assembly:

Furthermore, [of] monks from foreign countries . .. some inquired about their
doubts after chanting some verses; some asked their questions first before uttering
praises and vows; some, known to none of those present, returned to their seats
after speaking; some simply left after consulting [His Majesty], no one knows
where. All were possessed of extraordinary complexions and clothes, making it dif-
ficult to conjecture whether they were human beings or sages.!%

Fifth, like the 541 assembly, the 533 assembly was also attended
by numerous envoys from foreign regions, including Persia and
Khotan. Xiao Zixian gives the name of the Persian envoy, Anjuyue
ZHi#, who, prostrating himself in front of the emperor, received
with joy teachings of which he had never heard.'”’

Sixth, the two texts resemble each other in featuring Wudi’s efforts
to maintain and expand Buddhist charitable funds (such as his own
frugality, his skilful and prudent use of natural resources). Lu
Yungong writes:

It has been over forty years since His Majesty came to rule the world. He has prac-
ticed frugality in person, and imposed simple and straitened conditions on his own
body. He lives in a small palace, enough only to shelter him from the wind and
rain, and occupies a chamber big enough for him only if he keeps his knees bent.
Outside [the palace], [His Majesty] abstains from the rites that accompany the
royal hunts; and within, he has denied himself banquets of one thousand goblets.
[His Majesty] annually saves ten thousand [taels] of gold out of the royal meals.'"
Also every year are deducted ten million from the expenses of the imperial house-
hold. Further, he has widely collected the profits from the land, and brought in
the treasures from the stormy seas; interest overflows, feeding spring-like into the
treasury, which may be likened to the self-producing gold given by the dragon-
girl.!® Therefore, without adding to the burdens of the populace or depleting
government reserves, [His Majesty] has conferred both material wealth and the
benefits of the dharma upon the people by distributing them widely without exhaus-
tion. !0

106 «Yyjiang jinzi,” T 52: 19.237b.

197 Tbid., 19.237a. I have found no mention of this envoy in other sources.

108 Literally, “what was under the control of the imperial cooks.”

109 This refers to a story in the Moke sengqi li FEF{EREHE, T 22: 32.488c8ff. A merchant
who saved the daughter of the dragon-king was offered a piece of gold, which could repro-
duce itself inexhaustibly.

10" «Yujiang Bore jing xu,” T 52: 19.236a.
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The same theme receives a more detailed and vivid treatment in
Xiao Zixian’s text:

Personally attending to [the needs of] myriads of people, His Majesty has lived a
frugal life. Except on state occasions, the Master of the Wardrobe and the Imperial
Cooks purvey only the most basic needs of life. [In preparing for the meals in the
palace or court] the Provisioner'!! is allowed to expend one hundred thousand
mushrooms and weeds a day and one thousand [taels] of gold a year—all of these
[His Majesty] refrains from using; instead, he makes provision from his own purse.
Wearing coarse and worn robes and using earthenware eating bowls, [His Majesty]
takes only one vegetarian meal every day and does not eat after noon. Winter and
summer, he covers himself only with hempen cloth. The residence he normally
occupies is less than one square zhang in size. The material from his canopies and
seat-covers, when worn out, is reused for bed linen. No attendants wait upon him,
and there are no toys and ornaments within his sight. To left and right are only
scriptures and other scrolls, and, looking round, he sees only incense-burners and
monks’ staffs. Beginning with morning audience before dawn, [His Majesty] does
not rest until late at night. He searches for the dharma-treasure at night, [often]
staying up till daylight. Seeking only to benefit others, His Majesty is hard only
on himself. These are the constant patterns of his life and they are reported in the
daily records of [life in] the Imperial Palaces. As for the tens of thousands nor-
mally set aside every year for the upkeep of palace residents, His Majesty has
ceased to visit them, and so has not kept a single one.!!?

In constructing monasteries and stupas and convening vegetarian feasts and
dharma-assemblies, [His Majesty] does not enlist the [labor of] people “who come
[to help the king] as sons”;'* nor does he take from the state-sponsored drinking
ceremony (dapu KHH).!"* All of these were achieved by using the natural resources

"1 The original has taigong K%, which is obviously an error for taiguan KB (Provisioner),
“one of the major subordinates of the Chamberlain for the Palace Revenues . . . responsible
for preparing meals for the palace and the court”; see Charles O. Hucker, A4 Dictionary of
Official Titles in Medieval China (Stanford: Stanford University Press, 1985), p. 479.

12 «Yuyjiang jinzi,” T 52: 19.237b-c. In the last sentence, the author seems to be saying
that tens of thousands used to be set aside for the upkeep of the imperial harem, but now
that Wudi has taken vows and clearly has no use for palace women, he has sent them all
home and so it follows naturally that the budget has also been cut. My thanks to Alice Cheang
for this suggestion.

113 This refers to the Shijing (Book of odes). For the Shijing as the locus classicus of this expres-
sion (ztlai “F3K) to convey the enthusiasm of the people in participating in government-spon-
sored construction projects, and the importance of this kind of symbolism under the rule of
Empress Wu, see Antonino Forte, Mingtang and Buddhist Utopias in the History of the Astronomical
Clock: The Tower, Statue and Armillary Sphere Constructed by Empress Wu (Roma: Istituto italiano
per il Medio ed Estremo Oriente; and Paris: Ecole frangaise d’Extréme-Orient, 1988), p.
103ff.

14 The expenses of the dapu ceremony were borne by the government. See Edward H.
Schafer, “Notes on T’ang Culture II,” Monumenta Serica 24 (1965): 130-54.
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76 JINHUA CHEN

from the mountains and marshes, and by collecting pure money in accordance with
the dharma. Budgeting expenses to match income, he never overspends. The labor
for every project was contributed strictly from the corvée. Thereby, [His Majesty]
has been able to construct [Buddhist] edifices to rival the heavenly palaces and to
prepare feasts comparable to those in the Land of Fragrance (Skt. Gandhalaya;
Ch. Xiangji &Fg).!"

Lastly, both texts refer to two kinds of miraculous and propitious
signs: throughout the assembly, it was always sunny in the daytime
no matter how heavily it had rained in the night; and divine lights
emanated from the statues of Buddhas and bodhisattvas.!'®

These similarities and coincidences strongly suggest that both the
Chongyun assemblies and those at Tongtai si were governed by an
identical format. It is therefore both feasible and necessary to read
Lu Yungong’s and Xiao Zixian’s texts side by side to illuminate
what is unclear in the one by referring to the corresponding por-
tions in the other.

THE CHONGYUN ASSEMBLIES:
RELIGIOUS, SOCIOPOLITICAL, AND ECONOMIC IMPLICATIONS

There were some political propaganda underlying these assem-
blies as paficavarsika, which functioned to legitimate and consolidate
Wudi’s rule by fostering and enhancing a sense of solidarity among
his people. Wudi was too pragmatic and shrewd to think that con-
structing a shared sense of identity would be sufficient to win over
his subjects. Understanding that material benefits should follow ideo-
logical promises, he set up a unique welfare and financial system,
the Tenfold Inexhaustible Treasury) (shi wyjinzang +HEK).""” In
connection with this economic, political, and religious institution,

15 «Yyjiang jinzi,” 7 52: 19.237c. Xiangji indicates the Land of the Buddha of the
Fragrance, whose inhabitants live on the odor of incense, which surpasses that of all other
lands, as described in a chapter named after this Buddha in the Vimilakirtinirdesa sutra. See
“Xiangjifo pin” ZF&MS, Chapter 10 of the Weimojie suoshuo jing HEEEFEFRERAR, T 14:
2.552aff. Xiangji was later used when speaking of the kitchen and food of a monastery.

116 These two miraculous signs, listed first and second in Lu Yungong’s list of ten kinds of
miracles, also appear in “Yujiang jinzi,” 7" 52: 19.237a.

17 The original has “Thirteen-division Inexhaustible Treasury” (Shisanzhong wujinzang +=
FEIEZRER), but this seems to be an error for Shizhong wwjinzang +FEER . Sengyou’s {4k
(445-518) Chu sanzang jiji = #RaLEE (77 55: 12.9329) records a text with the title “Huangdi
zao shi wujinzang ji” B4 & T ERBAC.
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LIANG WUDI’S BUDDHIST ASSEMBLIES 77

the remarkable cases of self-immolation at the dharma-assemblies
can now be considered as having a fund-raising function, which
Wudi and his ideologues cleverly integrated into his ambitious char-
itable program. Given that self-immolation played a role in con-
tributing to Wudi’s Inexhaustible Treasury, it may be worthwhile
to examine other cases of self-immolation in order to discover what
financial motives, if any, lay behind promoting them. Finally, I will
study the miraculous and propitious signs, a major element of the
Chongyun assemblies, against their ideological and sociopolitical
background.

Paficavarsika: Political Legitimation and Buddhist Pacifism

Although the Chongyun assemblies stood out because of their sta-
tus as paficavarsika, Wudi sponsored many similar events during his
protracted reign. Nearly twenty such assemblies are recorded in the
sources.''® Wudi evidently convened these assemblies as part of his
program of emulating the Indian Buddhist king Asoka. His endeav-
ors are amply documented. Under his patronage, Sengqiepoluo &
fEef# (Samghapala, 456-520) translated the ASokavadana into
Chinese in 512.'* In 528, relics unearthed during the renovation
of an old pagoda in Maoxian were identified as some of those distrib-
uted through Asoka’s supernatural agents. They were then escorted
to Wudi’s court for veneration before being re-enshrined beneath a
new pagoda on the old site.'*® The monastery in which the pagoda
was located was then renamed Ayuwang si (which was, significantly,
the home of the monk Faxian, who would immolate himself at the -
541 Chongyun Assembly). On September 18, 537, Wudi went to
Ayuwang si to pay homage to the relics again. To celebrate the
event, he had a universal vegetarian feast (very likely a paficavarsika)
held and a grand amnesty proclaimed.!?! Also in 537, the monk

18 A convenient list of these paficavarsika assemblies, which are referred to by a variety of
terms (including wuzhe dahui FESERE, wuzhe dazhai TEE RS, pingdeng hui L5 &, pingdeng
Sfahui FEIEE, sibu dahui WK E, wuai hui FEWES, wuai dahui TEHER G, wuai fahui B
5/, wuai faxishi SEHEEE R, or probably simply fahui € or dahui KE) can be found in
Suwa, Chuigoku Nancho Bukkyoshi no kenkyu, pp. 59-76.

"9 Lidai sanbao ji, T 49: 3.98b. On the Afokavadana, see John Strong, The Legend of King
Asoka: A Study and Translation of the ASokavadana (Princeton: Princeton University Press, 1983).

120 Liang shu, 54.790-92; Nan shi, 78.1954-56.

2V Liang shu, 3.81, 54.792; Nan shi, 7.213, 78.1956.
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Tansu 28 (?-537+) brought some relics back from India, where
he had been sent by Wudi, to Baozhuangyan si &% in
Guangzhou fE/M."* On August 16, 538, another grand amnesty was
decreed because six more relics had been discovered by Li Yinzhi
#Jlz, a native of Dongye #is (present-day Shaoxing #3#,
Zhejiang).'” On October 23 of the same year, Wudi went to
Changgan si £7F3F, where a ceremony was conducted to re-enshrine
the relics that had been discovered there earlier.'?* In 539, after he
was assured by an envoy from Funan g (Siam, home of Samgha-
pala) that his home country had some relics of the Buddha’s hair,
Wudi dispatched the monk Yunbao Z% (otherwise unknown)'® to
go there in search of them.!?®

The extraordinary frequency with which Wudi reenacted the
padicavarsika can be understood as evidence of his eagerness to
embody Asokan ideals. But these paficavarsika had two more specific
purposes. One was to legitimate and strengthen his rule, the other
to manifest a commitment to pacifism that served to supplement
military aggression in coping with Wudyi’s rivals in the north and
other regions, whether nearby or remote, friendly or hostile.

Wudi had seized supreme power from one of his kinsmen, Xiao
Baorong ###t (488-502), posthumously known as Emperor He of

122 See Wang Bo % (650-675), “Guangzhou Baozhuangyansi sheli-ta bei” F&/M & L #=F
HFER, in Quan Tang wen £FEL (Taibei: Hualian chubanshe, 1965), 184.4b-13a, esp.
5b. Wang Bo refers to Tansu as a “palace priest” (neidaochang shamen W8 357PFH). This sug-
gests that Tansu was from the capital and traveled to India on Wudi’s orders. It is uncer-
tain, however, whether an actual temple was located within Wudi’s palace chapel. Wang Bo
was writing almost one and a half centuries after Tansu’s time, and it is unknown whether
Tansu was already known as a “palace priest” among his contemporaries or whether Wang
Bo is applying the title retrospectively.

128 Liang shu, 3.82; Nan shi, 7.213; Zizhi tongjian, 158.4893; Guang Hongming ji, T 52:
15.203c-4a.

124 Liang shu, 54.792-793; Nan shi, 78.1956-57; cf. Guang Hongming ji, T 52: 16.209a. On
the formation of the Changgansi relic veneration, see Erik Zircher, The Buddhist Conguest of
China: The Spread and Adaptation of Buddhism in Early Medieval China, 2 vols. (Leiden: E. J.
Brill, 1959), p. 279.

125 Probably an error for Baoyun #E, as suggested by Paul Pelliot, “Le Fou-Nan,” Bulletin
de PEcole frangaise & Exréme-Orient 3 (1903): 671-72. T have found no further information on
this monk, who should not be confused with the Buddhist pilgrim and translator bearing the
same name (fl. 376-449). Another monk (Tansu) whom Wudi had already ordered to go to
India to search for the Buddha’s relics returned to Guangzhou in 537 or early 538.

126 Liang shu, 54.790; Nan shi, 78.1954. On relics of the Buddha’s hair, see John Strong,
Relics of the Buddha (Princeton: Princeton University Press, 2004), pp. 75-81.

This content downloaded from
202.115.72.59 on Sat, 13 Feb 2021 02:28:22 UTC
All use subject to https://about.jstor.org/terms



LIANG WUDI’'S BUDDHIST ASSEMBLIES 79

the Qi (r. 501-502).'*" As such, he should have been perceived as
a usurper. In traditional Chinese political theory, the challenger to
the incumbent ruler—who lays a rival claim to the “heavenly man-
date” (tzanming Kép)—normally came from outside the imperial
family. Therefore, Wudi must have felt the need to justify his actions
with traditional beliefs about kingship. One possible way for him to
avoid the stigma of “usurper” was to use the Buddhist ideal of
cakravartin, recasting a sovereign as a universal king entitled to rule
not only China, but also the whole world. This would also relieve
him of the obligation of abiding by the ethics governing traditional
Chinese notions about political succession, which, after all, were
local and therefore insignificant when compared to the cakravartin
ideal.'?® The miracles associated with the Chongyun assemblies may
also be construed as having a legitimizing function. Medieval
Chinese rulers—especially those who had come to power by irreg-
ular means (the so-called “usurpers”)—were obsessed with collect-
ing and manufacturing “propitious signs,” which were invariably
interpreted as divine approval of their rule.

The diplomatic aspect of the Chongyun assemblies is seen in the
presence of numerous foreign envoys, ambassadors, and ordinary
immigrants. The following record left by a witness from the Eastern
Wei'?® shows how a foreign envoy became involved in a Chongyun
assembly:

127 Xiao Yan (Wudi) was a sixth-generation grandson of Xiao Zheng #%&; see Liang shu,
1.1; Nan shi, 6.167; and Xin Tang shu $ifEZE (Beijing: Zhonghua shuju, 1975), 11B.2279.
Xiao Zheng was, in turn, the fifth-generation ancestor of Xiao Daocheng #ii iR (427-483),
the founding emperor of the Qi (Nan shi, 4.97). Xiao Baorong was the eighth son of Xiao
Luan ##%# (452-498) (i.e., Qi Mingdi, r. 494-498); see Nan Qi shu Fg 753 (Beijing: Zhonghua
shuju, 1972), 8.111; Nan shi, 5.158. Xiao Luan was the second son of Xiao Daosheng #i&
A ; see Nan Qi shu, 8.111, 6.83, 45.788; Nan shi, 5.140, 5.158, 41.1039. Xiao Daosheng was
an older brother of Xiao Daocheng; see Nan Qi shu, 45.788, 1.1; Nan shi, 41.1039, 4.97.
Thus, Xiao Baorong must be a seventh-generation descendant of Xiao Daozheng and hence
a zuzi i ¥ of Xiao Yan, meaning he belonged to the same clan as Xiao Yan and was his
junior by one generation.

12 The same strategy was also adopted by Sui Wendi (r. 581-604) and Empress Wu, both
“usurpers” in the eyes of orthodox Confucian historiographers. See Chen, Monks and Monarchs,
pp. 113-15.

129 This is suggested by the expressions Liangwang T (King of the Liang) and Liang zhu
#E (the lord of the Liang). Both are far removed from grander expressions such as liangdi
223 (Emperor of the Liang), which would have been the proper title for Wudi from the
viewpoint of a northern Chinese during his reign.
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When the [Eastern] Wei envoy Lu Cao FE# (d. ca. 555)"° arrived in the [capital
of the] Liang, [he found] the Liang king seated in a small carriage. The envoy
prostrated himself twice. [The Liang ruler] commissioned secretariat drafter (zhong-
shu sheren HEFHAN) Yin Jiong B¢R (also known as Yin Ling EX¥#, otherwise
unknown) to draft an edict expressing regards [to the envoy]. Arriving at the
Chongyun Hall, the envoy was led forward to ascend it. The Liang ruler, wear-
ing a set of bodhisattva-robes, faced north. The heir apparent and all the court
officials below him, also in bodhisattva-robes, waited upon the emperor in obser-
vance of the protocols. Facing west, [Lu] Cao stood his place in accordance with
the [proper] order. All present stood on the west side [of the court], facing east. A
Buddhist monk [literally, “a man of the Way”—daoren 38 \] recited a text in three
scrolls in praise of the Buddha. The eulogy (zan #) in the third scroll said, “For
the benefit of the Lord of the Wei and the Wei Prime Minister Gao [Huan], the
men and women in the regions to the north and south.”'® After the ceremony of
paying homage to the Buddha, the envoy and all the court officials prostrated them-
selves twice again.'*

Historical sources put Lu Cao’s mission as an Eastern Wei envoy
to the Liang some time in 539.'** Of this first-hand report two points

130 T,u Cao was from a warrior family based in Dai {X; (in present-day Datong K[f], Shanxi),
which produced celebrated generals like his great-uncle Lu Si BE{& (392-458). For an exten-
sive biography of Lu Si and his kinsmen, see Wez shu, 40.901-18. Lu Cao was highly respected
by his contemporaries for his erudition and integrity. He died during the Tianbao era
(550-559). His biographical note is in Be: shi, 28.1022.

131 Gao Huan held the reins of power in the Eastern Wei as Prime Minister from 534, when
the Northern Wei was split into Eastern and Western Wei, until his death in 547.

132 Youyang zazu, 3:38.

133 On Lu Cao’s mission to the Liang, Wei shu (12.303) reports that he was dispatched by
Emperor Jing of the Eastern Wei on the gengyin day of the eleventh month of Yuanxiang 1.
This is contradicted by Be: shi (5.188), which dates it to Yuanxiang 1.12.5 (January 10, 539).
Since the eleventh month of Yuanxiang 1 did not have the gengyin day, the date given by the
Bei shi is to be preferred. Quoting a report in the Liang shu (3.82) that the Northern Wei
envoy arrived in Jiankang on the yihai day (the twentieth) of the eleventh month of Datong
4 (i.e., Yuanxiang 1, or December 26, 538), clearly a reference to Lu Cao’s mission, the edi-
tors of the Zhonghua shuju edition of the We: shu argue that the date given by the Ber shi is
also not tenable because Lu Cao, who was not dispatched from the Eastern Wei until January
10, 539, could not have arrived in the Liang thirteen days earlier. See Wei shu, 12.318, n.
14. However, they have mistaken the date Datong 5.11.20 (December 15, 539) for Datong
4.11.20 (December 26, 538); see Liang shu, 3.83; cf. Zizhi tongjian, 158.4903, which provides
the names of the Eastern Wei envoys—Wang Yuanjing F 5 and Wei Shou 31 (506-572).
The date December 15, 539, could have referred to a mission other than Lu Cao’s (as sug-
gested by Zizhi tongjian, which tells us that the mission was led by two Eastern Wei officials,
neither of whom was Lu Cao). Thus the Bei shi record is not contradicted by the Liang shu.
On the evidence, Lu Cao was indeed dispatched by the Eastern Wei on January 10, 539, as
recorded in the Bei shi, which means that he probably arrived in Jiankang some weeks or
even months later.
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warrant particular notice. First, Wudi and his court officials wore
bodhisattva-robes, meaning that they all presented themselves as
bodhisattvas and, in this regard, as equals. This may explain why
on the occasion normal court etiquette was inverted: Wudi sat fac-
ing north, not south, the opposite position to the one normally occu-
pied by the ruler. In other words, he was presenting himself as an
ordinary subject, to whom the Buddha himself was lord. The “egal-
itarian” nature of this Chongyun assembly is also seen in the assem-
bly described by Xu Ling in his epitaph for Mahasattva Fu, where,
in violation of social status and protocol, a servant sat with his lord
and a low-ranking aide stood shoulder to shoulder with a court offi-
cial.’** Second, the religious text chanted during the assembly explic-
itly included non-Chinese rulers and their subjects among the ben-
eficiaries of the merit garnered from this religious event. This speaks
convincingly of the pacifist nature and intentions of this Chongyun
assembly.

Self-immolation, Donations, and the Inexhaustible Treasury

It was probably more than a coincidence that related with a major
religious institution (Ayuwang si) named after King Asoka, whose
ideals set the keynote of Wudi’s universalistic and pacific endeavors,
was a remarkable monk (Faxian), known to us only as a self-immo-
lator in the 541 Chongyun assembly. The period of Wudi’s reign
was marked by an upsurge of self-immolations, as seen in the actions
of Mahasattva Fu and his followers. As early as 534, when Fu Heng
{&1&, a fellow villager (and possibly also a kinsman) and disciple of
Mabhasattva Fu, came to Jiankang as his envoy, he vowed to burn
his left hand on the highway in the capital.'®® On May 1, 548, the
Buddha’s birthday, several of Mahasattva Fu’s disciples, including
Liu Jianyi 8% and Fan Nantuo {i#f¢, volunteered to burn them-
selves as an offering to the “Three Treasures.” Zhu Jiangu REXE
burned one finger “as a lamp.” The next day, Liu Hemu 2#f0# and
Zhou Jiangu @& burned a finger each. The “veritable orgy of
blood and fire,” as James Benn unforgettably called it, rapidly reaches
a climax:

3¢ “Dongyang Shuanglinsi Fu Dashi bei,” Han Wei Liuchao baisanjia ji, 103B.32b8-33al
(HPC 4: 656a2-10).
135 Shanhui Dashi yulu, XZJ 120: 1.4b-c.
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In 548, during the disorder of the Hou Jing rebellion, Fu, regarded by many of
his contemporaries as an incarnation of the Buddha Maitreya, vowed to burn him-
self as a living candle. Rather than allow him to do so, many of his disciples burned
themselves, others burned off fingers, cut off their ears, and fasted. Convinced that
the period of counterfeit dharma (xiangfa f%) was at an end, they wanted their
leader to remain in the world in order to save sentient beings. In 555 the situation
had not improved and the people of the Liang were faced with constant warfare,
banditry, disease, and starvation. Fu appealed to his followers to offer their bodies
“in order to atone for the sins of sentient beings and pray for the coming of the
savior.” Three more of his disciples burned themselves to death, suspending them-
selves as flaming lamps from metal lantern frames. In 557, with the Liang on its
last legs, Fu asked his disciples to burn off their fingers “to invoke the buddhas to
save this world.” In 587, long after Fu’s death in 569, one of his sons burned him-
self to death.!®

Liang society was in the firm grip of a terrifying eschatological crisis,
which may have been precipitated and heightened by certain
changes in global weather patterns. Some scholars have suggested
that these abnormalities were triggered by a massive volcanic erup-
tion in what is now Indonesia.'”” Abnormal weather may have
caused a series of disasters that people were prone to explain as
heavenly punishments and presages of even graver catastrophes.
Tongtai si, which was no less than his ideological breeding-ground

and the most essential symbol for Wudi’s religious and political

supremacy,'*® was burnt down at this tricky moment (i.e., in the

early summer of 546). Wudi’s psychological reaction to, and theo-
logical construal of, this conflagration, as well as his administrative
and religious responses to the crises caused by this disaster, illumi-

136 Burning for the Buddha: Self-immolation in Chinese Buddhism (Ph.D diss., University of
California, Los Angeles, 2001), pp. 376-77; footnotes omitted here. For Benn’s sources, see
XZ] 120.4b-d, translated and discussed in Bea-hui Hsiao, Two Images of Maitreya: Fu Hsi and
Pu-tai Ho-shang (Ph. D. diss., School of Oriental and African Studies, University of London,
1995), pp. 103, 105.

37 See, for example, David Keys, Catastrophe: An Investigation into the Origins of the Modern
World (London: Century, 1999). T. H. Barrett remarks on this phenomenon in connection
with its possible impact on Chinese religion in The Rise and Spread of Printing: A New Account
of Religious Factors (School of Oriental and African Studies Working Papers in the Study of
Religions, London, 2001), pp. 5-7. James Benn has attempted to place a well-known case
of self-immolation in Sichuan in the context of this larger background (see n. 167 below).
138 The importance, political and religious, of Tongtai si for Wudi’s rule has been studied
in Yamada Keiji (B, “Ryobu no gaiten-setsu” REDFE KX, Toho gakuhs 48 (1975):
99-134.
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nate the sociopolitical and religious background for the self-immo-
lation boom.

The Tongtai si conflagration reminded Wudi of the prophetic
verse uttered by Baozhi in the Tianjian era (502-520):

HE=1/\, S8/ +=. mhERME, Bk

Thirty-eight [years old] in the past
eighty-three [years old] in the present

One more four implied in a four

fire burning hard in the north of the city.'*

Unaware of the verse’s meaning, Wudi ordered his confidant Zhou
She Fi# (469—524)”’0 to write it down and have it sealed. It was not
until that very moment that he was brought home to the full mean-
ings of this verse. Wudi was thirty-eight when he occupied Jiankang
in 501, one year before he established his own dynasty; the Tongtai
si conflagration occurred in the year bingyin /& (546), when he was
eighty-three. Thus, the first two lines in the verse accurately pre-
dicted these two critical moments in his life. The fire broke out on
the fourteenth day of the fourth month [of Zhongdatong 1] (May
29, 546), starting from the third story [of the pagoda], and Wudi
stood third among his [male] siblings. These facts are echoed in the
last two lines of the verse.'*!

Perplexed by these oddities, Wudi summoned his grand astrologer
Yu Lu ER to take divination with yarrow stalks. He obtained the
hexagram kun 3 (earth; second of the sixty-four hexagrams).!*?

139 Nan shi, 7.224. Sui shu (22.636-37) also attributes to Baozhi two prophecy-verses, one
delivered on July 5, 504, and the other on May 20, 511.

140 Like Zhu Yi, Zhou She was one of the most trusted confidants of Wudi. His biography
is in Liang shu 25.375. His father was the famous Buddhist layman Zhou Yu F BH. Zhou Yu
was an uncle of Zhou Hongzheng EI5AIE (496-574), whom he raised, along with Hongzheng’s
brothers, following the early death of their father Zhou Baoshi F##4. Zhou Hongzheng
was a renowned expert on Daoism and Confucianism who was also knowledgeable in
Buddhism. The eminent monks associated with him included Zhiyi 88 (538-597) (Su
Tiantai zhizhe dashi biezhuan FER B H KEiBIE, T 50: 192c03), Baogiong (Xu gaoseng zhuan,
T 50: 7.478c), Zhiju &3 (538-609) (Xu gaoseng zhuan, T 52: 10.502c), and most noticeably
Tanyan ®JE (516-588) (Xu gaoseng zhuan, T 52: 8.488b), the probable author of the apoc-
ryphal Dasheng qixin lun KIERL(Z 7R, with whom Zhou Hongzheng had a chance to converse
during his trip as a Chen envoy to the northern Zhou.

Y Nan shi, 7.224.

42 The original character was an ancient form of 3! ({{). The Zhonghua shuju edition of
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Trying to appease the troubled emperor, Yu Lu suggested the fol-
lowing reading: “No harm is to issue. The yao ¥4 (i.e., the explana-
tory note on the hexagram) says, ‘gaining friends in the southwest
and losing friends in the northeast. Peaceful, stable and propitious.’
The wenyan XF (one of the ten appendices [shiy: +#] of the Yijing
5#%) says, ‘though losing friends in the northeast, you will come to
a lucky end.””'®

His interpretation did not entirely mollify Wudi’s perturbations.
Woudi claims, “This is the work of a devil. The you # will see mao
gj1, and metal will come to conquer wood. The mao represents the
thief of yin. How could a ghost accompanied by a thief be other than
a devil? What has incurred all this? You is the time of day most strongly
associated with mouth and tongue, and corresponds to the position of
shuo #. Shuo represents yan = plus dui 2.'** Therefore one under-
stands that the mouths that speak good words should be advanced
to promote the dharma-affairs.” (g5 th. BERERIN, &KFIAK, T4
B SR, JEBEMth. BB 2 B/ OE, BRI REFR, HAES
Z0, ERAEE.)Y

The authors of the Nan shi continue to report the results of this
religious campaign so vehemently promoted by Wudi. “For this rea-
son, everyone [within the Liang territory] began to praise the good.
There was none who did not flock to follow this practice as if blown
by the wind. Some incised their bodies, letting their blood shed onto
the ground; some drew their blood to copy scriptures; [some] had
their hearts pierced and had lighted lamps [attached to them by
means of hooks]; and [some] became so preoccupied with sitting in
meditation that they neglected to eat.”

Both the verses attributed to Baozhi and Wudi’s own theories
interpreted these natural and social disasters as a kind of predes-
tined doom which the emperor nonetheless attempted to forestall by
praying for the grace of the Buddha. His efforts took two forms,

the Nan shi has wrongly presented the character as {{ (see Nan shi 7.224), which is an ancient
form of chuan )I|. None of the sixty-four hexagrams is named chuan. Judging by the yao and
wenyan that the Nan shi provides for this hexagram, it must have been kun.

"3 Nan shi, 7.224-25.

4 Wudi here is talking about the compass points governed by different hexagrams, here
the direction associated with the hexagram duz (shuo = yue = duz). This reading was suggested
to me by Alice W. Cheang.

5 Nan shi, 7.225; cf. Zizhi tongjian, 159.4937.

This content downloaded from
202.115.72.59 on Sat, 13 Feb 2021 02:28:22 UTC
All use subject to https://about.jstor.org/terms



LIANG WUDI’S BUDDHIST ASSEMBLIES 85

one positive (such as reciting the Buddhist scriptures and chanting
the Buddha’s names, summarized by the authors of the Nan shi in
the amorphous term zanshan #iE, “to praise the good”),* and the
other negative, mainly the practices of self-immolation, which, in
its broad sense, included Wudi’s own self-renunciation.

Wudi’s flamboyant acts of self-renunciation involved a complex
political and religious agenda, of which a major component was
fund-raising.'*” The emperor sequestered himself in Tongtai si no
less than four times, and each time his court officials paid a huge
“ransom” to bring him out. These activities, once publicized, must
have attracted even larger amounts of donations from the public,
their enthusiasm heightened by the emperor’s unprecedented sacri-
fice. Inspired by his example, Buddhist monks and ordinary lay
people enacted self-mutilation practices in the assemblies, and these
too must have helped to elicit huge donations, a major part of which
would certainly have found its way into the Tenfold Inexhaustible
Treasury.

Two of the ten divisions of this treasury were “setting free ani-
mals and fish” ( fangsheng % 4) and alms-giving (Skt. dana; Ch. bush:
fifE). The benefits derived from this treasury were believed to have
been unlimited. To bring more merit to this program, offerings of
monies and food were also made in various temples during the
monthly vegetarian feasts.!*®

Historical sources suggest that, like other religious activities and
institutions under his reign, the Tenfold Inexhaustible Treasury was
most likely maintained not only by the funds raised publicly, but
also by the considerable funds that Wudi managed to save, thanks
to his own highly frugal, or even ascetic, life-style. The following
comments in Xiao Zixian’s preface provide some intriguing hints
at the major venues through which these funds were raised:

As for this assembly, its expenses were covered by pure (sacred) funds (jingca:
Bf). Commoners coming from near and far are willing to hold similar festivals in

16 Note that this term (in a modified form, &) also appears in Lu Yungong’s preface.
“Yujiang Bore jing xu,” T 52: 19.236b.

7 Some scholars have noted the fund-raising functions of Wudi’s unusual acts of self-renun-
ciation. See, for example, Yamazaki Hiroshi (L%, Shina chiisei bukkys no tenkar SZHRH i
% D RS (Shimizu shoten, 1942), p. 214.

8 «Yujiang jinzi,” T 52: 19.237c.
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their home towns. With joy, they sought to donate, vying with each other in par-
ticipating in the merit-field, without being encouraged or ordered to do so or need-
ing to be given quotas. The fragrance of foods made from rice and wheat arrived
as promised in portions sufficient to feed tens of thousands. By this we know that
this has been brought about by the transforming power of His Majesty, and the
germs of goodness in the commoners coming to fruition. As for the fixed budgets
for the military and the state and the regular revenues in the national treasury,
they remain the public possession of the state and not even an iota has been
touched.'*

However, it should be noted that a dharma-assembly held at the
Chongyun Hall or Tongtai si was not merely an occasion to spend
donations. It also served as a whirlpool that inexorably drew in
donations. The 533 Tongtai si assembly, for example, attracted from
court officials and commoners donations of 11,114,000 cash, in addi-
tion to the 10,966,000 cash from Wudi himself, 3,430,000 cash from
the heir apparent, and 2,700,000 cash from the queen, royal con-
sorts, and concubines. In accordance with the purposes designated
by the donors, Wudi divided their donations into ten categories:

1. Those who donated to sponsor the dharma-activities during
the assembly.

2. Those who donated to make offerings (gongyang {3%) [to the
Three Jewels].

3. Those who donated to perform acts of mercy and compas-
sion (ctber #IE).

4. Those who donated to ask for chanting the satras (songjing

5. Those who donated monies to be included in [the division of
the Inexhaustible Treasury] to pay for offerings made in the
festivals (jiegong Hifit).

6. Those who donated monies to be included in [the division of
the Inexhaustible Treasury] to support the setting free of ani-
mals and fish.

7. Those who donated monies to be included in [the division of
the Inexhaustible Treasury] for the distribution of alms.

8. Those who renounced themselves (sheshen #£) to serve the
masses.

i

=113

% Tbid., 19.237c.
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9. Those who burned their fingers (shaozh: ##5) to make offer-
ings to the Three Jewels.
10. Those who, hearing the lectures, entreated permission to take
monastic vows (chujia Hi5).">°

Although neither Lu Yungong’s preface nor the Nan shi mentions
how the public funds were raised and whether they were deposited
to the Tenfold Inexhaustible Treasury, both of the Chongyun assem-
blies probably yielded equally large amounts of donations, most (if
not all) of which were also absorbed into the Tenfold Inexhaustible
Treasury. Not all of the donations were material. The text clearly
reveals that many acts of self-immolation took place at the dharma-
assemblies. On these occasions, self-immolation seems to have
acquired a close association with the institution of the Tenfold
Inexhaustible Treasury.

Miraculous and Propitious Signs Interpreted
As the Result of Human and Heavenly Interaction

Offerings of the body in the Chongyun assemblies constituted an
important part of the well-orchestrated effort to bring down mirac-
ulous and propitious signs, which were, in turn, enthusiastically
exploited for different religious and political purposes. Several
accounts examined so far impress the reader with efficacy attributed
to acts of self-immolation in conjuring up propitious signs as a
response from the heavens (and the Buddha), thus justifying self-
immolation as a pious act. Wudi and his ideologues, using the
traditional Chinese belief in “stimulus-response,” or “sympathetic
resonance,”’®! ingeniously recast conventional and indigenous pro-
pitious signs in terms of Buddhist ideas, or simply merged them
with those with strong Buddhist connotations.

Examples of indigenous objects and signs appearing in the
accounts of the Chongyun assemblies are the red mat with the luan
birds presented by the Daoist group, the three-legged bird, the five-
colored clouds, the white sparrow, and a tree made up of two inter-
twining trunks, all of which are associated with the 547 Chongyun

130 Thid., 19.237c-238a.
151 This translation comes from Robert Sharf, Coming to Terms with Chinese Buddhism: A Reading
of the Treasure Store Treatise (Honolulu: University of Hawai’i Press, 2002), p. 82ff.
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assembly. These are, of course, only a few of the many propitious
signs that must have been recorded in such works as Huangd: pusa
qingping dashe i BRFEREEFE AR, which, unfortunately not extant
now, was an account of the ceremonies of self-renunciation that
Wudi performed at the Chongyun Hall and Tongtai si.'** The white
sparrow is well-known as a “numinous bird” (lingniao BE) fre-
quently associated with Daoist mountains.!* Likewise, Daoist par-
adises seem always to have three-legged birds.!** The feng J& and its
female counterpart luan has strong associations with firmiana trees
(wutong #5#), the rarest and most propitious of which would grow
as two intertwined trees. The intertwined tree is an excellent exam-
ple of how an indigenous object can become so closely implicated
with Buddhist beliefs and practices that what was once a purely
Buddhist motif (the Buddha dying under the twin §ala tree) gradu-
ally comes to dominate the presentation of the object altogether. In
Chinese Buddhist iconography, the symbol of twin §ala trees was
also accordingly turned into a somehow paradoxical bidirectional
process—of “Buddhifying” a Chinese image with Buddhist ideas on
the one hand and simultaneously sinifying a Buddhist motif with an
indigenous Chinese image on the other.'”

A similarly fascinating transformation can be seen in the percep-
tion about earthquakes, generally taken as an ominous sign in tra-
ditional Chinese belief. The 547 Chongyun assembly was inter-
rupted by an earthquake that immediately resulted in two conflicting
interpretations. Some, referring to the Shangshu, construed it as an
omen of calamity, while others, perhaps inspired by Buddhist
beliefs, saw it as an auspice. This is supported by Lu Yungong, who
took the earthquake at the 541 assembly as a propitious sign, cor-

152 This text, attributed to Wudi’s official historiographer Xie Wu #fi%, had already been
out of circulation by the time Wei Zheng £ (580-643) and his colleagues compiled the Sui
shu between 636 and 656. See Suz shu, 34.1010.

133 Qing Xitai JIF5 % and others, in Zhongguo dagjiao FEIEH, vol. 4 (Shanghai: Zhishi
chubanshe, 1994), p. 131.

15¢ See, for example, Yunji gigian EF L (SKQS edition), 20.22b.

1% See Yan Juanying (Yen Chuan-ying) ERIE#E, “The Double Tree Motif in Chinese
Buddhist Iconography,” National Palace Museum Bulletin 14/6 (1980): 1-14 and 14/7 (1980):
1-13. Several of these “auspicious” images are discussed in Tiziana Lippiello, Auspicious Omens
and Miracles in Ancient China: Han, Three Kingdoms and Six Dynasties (Sankt Augustin; Nettetal;
Steyler Verlag: Monumenta Serica Institute, 2001).
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relating it with the movement of the ground described in the Lotus
Sutra. The Lotus Satra is not the only Buddhist text in which earth-
quakes presage the advent of something positive. The Avatamsaka
sitra refers to a “seaquake” in the Lotus Embryo World (huazang
shijie FEF R ); later, the famous Chinese Avatamsaka master Fazang
is said to have caused an earthquake when he lectured on the Lotus
Embryo World, a sign of divine approval of his superior preaching
skills. !>

In the documents devoted to Wudi’s Chongyun and Tongtai si
assemblies, the propitious signs and images, irrespective of their
sources, are depicted as manifestations of the power of the suppli-
cants—Wudi or those acting for him—in evoking sympathetic
responses from the Buddha and the heavens. As Robert Sharf has
pointed out, the soteriological mechanism of grace in the interac-
tions of supplicants with Buddha, was understood in China in terms
of the indigenous notion of sympathetic resonance (ganying).'’
Influenced by Buddhism, the theory of ganying had come to be
applied to at least three levels of interaction: (1) within human
society, the interaction between the subordinate and the superior,
most typically the rulers and the ruled; (2) between the human realm
and heaven, human action and feeling could and did affect the oper-
ations of the cosmic order. The more sincere an act, such as self-
immolation, the more likely it was to move heaven to intervene in
a way favorable to the petitioner (e.g., the abatement of human suf-
fering); and (3) between the mundane and the sacred—the interac-
tion between the human realm and that of the Buddha. Many self-
immolators seemed to believe that the extremity of their acts would
be effective in stimulating (gan) some kind of response ( ying) from
the object of their supplication.

Some hoped that their sacrifice would move the ruler to effect
desired changes in his attitude or plans; some believed that they
would invite heavenly intervention; some immolated themselves
simply as a general plea for grace. They hoped that divine grace
would help overcome the crises that they and their religion faced.

1% See Xu Huayan jing lieshu kanding ji fZEBASMEERTIE R, XZJ 5: 1.25b-c, discussed in
Chen, “More than a Philosopher,” pp. 332-33.
157 Sharf, Coming to Terms with Chinese Buddhism, p. 119.
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As crises escalated, threatening the Liang empire with extinction,
Buddhist believers became increasingly passionate in carrying out
such radical acts as self-immolation; this was their desperate way of
appealing to the Buddha and the heavens.

A worldview so heavily influenced by the theory of ganying could
not fail to ascribe extraneous functions to such mechanical objects
as an observatory or an armillary sphere. As tellingly suggested by
the name of the observatory in the Hualin Park, the Tongtian-guan
AX#—a building “through (or in) which man was able to com-
municate with the heavens”—the raison d’étre of such a building is
the maintenance and perfection of the interaction between the
human and natural realms. This explains why in the Hualin Park
an observatory equipped with an armillary sphere was placed in
such proximity to the Chongyun-Guangyan Hall: in the worldview
of Wudi and his ideologues, whether Confucian, Daoist, or Buddhist,
there was only one cosmos, watched over by the Buddha and the
heavens ideally in response to the plea of human beings.

THE IMPACT OF THE CHONGYUN ASSEMBLIES:
WITH SPECIAL REFERENCE TO EMPRESS WU

Wudi’s palace chapel had an important impact on later religious
and political life, and may also have influenced Empress Wu’s
politico-religious ideals. Like Wudi, Empress Wu was a deeply pious
Buddhist. Like Wudi, she was also perceived by Confucian histo-
rians to be a usurper. Both used Buddhism extensively for personal,
religious, and political purposes. I shall limit my discussion to com-
paring them with regard to the Buddhist institutions installed within
their Palatine Cities, the Chongyun Hall for Wudi and the
Luminous Hall (mingtang 83%) complex for Empress Wu. For this
comparison, a brief review of Empress Wu’s mingtang complex is

necessary. 158

1% The following review of the Luminous Hall complex is based on Forte, Mingtang, pas-
sim. Forte also provides a Chinese summary of his book in “Zhongguo mingtang yu tian-
wenzhong” HEBA% R, in Wu Zetian yanjiu lunwen ji BRIKFFEaRSLE (edited by
Zhao Wenrun #3i# and Li Yuming Z2F B, Taiyuan: Shanxi guji chubanshe, 1997), pp.
17-28.
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Empress Wu’s Mingtang Complex

From 684, when she started to act as regent after deposing her
son, Emperor Zhongzong w53, to February 21, 705, when she was
forced to reinstate Zhongzong, Empress Wu made three attempts
to build and rebuild the complex of Luminous Hall, in different
forms and for different purposes. Planned at the beginning of 685,
the first Luminous Hall complex was finished on January 23, 689,
with the completion of the Heavenly Hall (tiantang X%). Inside the
Luminous Hall was a huge dry-lacquer statue of Buddha. The Great
Regulator (day: Af), an important astronomic device, was annexed
to the Heavenly Hall. The tiantang-day: integrated structure was
meant to be a “Numinous Terrace” (lingta: %), the sacred tower
celebrated in the Book of Odes. The tiantang-day: was named “Divine
Palace of the Myriad Images” (wanxiang shengong B&#E), presum-
ably because its astronomical equipment included images or repre-
sentations of the heavenly bodies. This name was extended to cover
the whole of the tripartite Luminous Hall complex—the Heavenly
Hall proper, intended as a government hall and located to the south
of Heavenly Hall, a hall with a circular moat to the north of Heav-
enly Hall, and the Numinous Terrace (made up of the Heavenly
Hall together with the Great Regulator, the latter probably situated
on the eastern side of the Heavenly Hall). This Heavenly Hall com-
plex was destroyed by a windstorm sometime between October 16,
690, and April 3, 691.

Shortly after the first Luminous Hall complex was burnt down,
Empress Wu decided to reconstruct it in its entirety, exactly as it
had stood when completed on January 23, 689. Unfortunately, on
the night of December 8, 694, a big fire—apparently set off by a
brazier in the Heavenly Hall—destroyed the Heavenly Hall before
spreading to, and completely burning down, the Luminous Hall
proper. At this time the Heavenly Hall was only half-finished, but
the Luminous Hall proper had probably already been completed,
judging by the fact that a grand paficavarsika feast was held there the
night before the fire.

In the third month of Zhengsheng 1 (April 1-May 18, 695), the
order to build a reduced-scale Luminous Hall was given by Empress
Wu. The reconstruction of the Heavenly Hall was abandoned and
it was replaced by Foguang si #¥3, to be situated outside the
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Heavenly Hall complex. On April 22, 696, the newly completed
Luminous Hall was given the name Tongtiangong ®WX'E. Sur-
rounded by a circular moat, it had three stories, the third being a
Buddhist pagoda with a central pillar. On top there was an iron
phoenix plated with gold two zhang (6 meters) high.

Of the three attempts that Empress Wu made to build the
Luminous Hall, only two succeeded. The first Luminous Hall com-
plex was composed of three parts: the Luminous Hall proper (as the
government hall), a hall with the circular moat (to the north of the
Heavenly Hall), and a bipartite building (the Numinous Terrace)
composed of the Heavenly Hall and an immense astronomical device
(the Great Regulator). According to Antonino Forte, the Heavenly
Hall was located between the Luminous Hall in the south and the
circular moat in the north. Whereas the second Luminous Hall had
been planned as a faithful copy of the first, the third, the “Palace
to Communicate with Heaven,” was a much modified version.
While the first story of this three-storied building was the govern-
ment hall, the third story was actually a pagoda.

Wudi’s Chongyun Hall and Empress Wu’s
Luminous Hall Complex: A Comparison
All three key components of Wudi’s palace chapel—the Chongyun
Hall, the Sanxiu Pavilion, and the astronomical edifice (called
Cengchengguan, Chuanzhenlou, or Tongtianguan)—have their
counterparts in Empress Wu’s mingtang complex. In the first ming-
tang complex, the Chongyun-Guangyan hall roughly corresponded
to the mingtang (as government hall), the Chongyun Pavilion to the
Heavenly Hall, and the Tongtianguan, especially the armillary
sphere that it contained, to the Great Regulator. The Heavenly Hall
enshrined a lacquer statue, just as the Sanxiu Pavilion housed a pair
of metal statues of the Buddha, although the former was an inde-
pendent building while the latter was not. The same parallels are
visible in Wudi’s palace chapel and Empress Wu’s third Luminous
Hall, especially when we consider that, like the Sanxiu Pavilion,
which probably constituted the highest part of the Chongyun-
Guangyan Hall, the highest part of the third Luminous Hall was a
pagoda. Note also that the new name that Empress Wu assigned to
her Luminous Hall complex—the Tongtiangong ii X & —was almost
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identical with one of the names for Wudi’s observatory, the
Tongtianguan @EXRE.

Empress Wu intended her Luminous Hall complex for a variety
of purposes, a major one being to hold paficavarsika assemblies—rem-
iniscent of Wudi’s Chongyun assemblies. Like Wudi, Empress Wu
was eager to open her Luminous Hall complex to the public. When
the first mingtang was completed, she invited both Chinese and for-
eign people to enter the magnificent building to enjoy its brilliance
and, of course, to appreciate (or be “educated” in) its profound
politico-religious symbolism.'*® Most likely a paficavarsika assembly
was then held there, just as happened when a major part of the sec-
ond Luminous Hall complex—the Luminous Hall proper (which
served as the government hall)—was completed at the end of 694:

On December 7, 694, a paficavarsika assembly was convened at the Luminous Hall,
where a pit five zhang deep was dug and silk festoons were hung up to create a
makeshift palace. The Buddha-images were carried out of the pit, and this was
likened to the phenomenon of pagodas emerging from underneath the earth [as
described in the Lotus Satra]. Next, oxen were killed and their blood used to paint
a great portrait of the Buddha, whose head was two hundred ¢4 high, and it was
said that Huaiyi 182§ (?-695) had pricked his own knees for blood which was used
to paint this portrait. On the day bingshen of this month (Tiancewansui 1.zheng. 21—
December 2, 695), the portrait was put up to the south of the Tianjin Bridge,
where a vegetarian feast was offered [for all the people].!®

Huaiyi was no less than the chief ideologue and political advisor
of Empress Wu. More particularly, he was the architect of the first
two Luminous Hall complexes. This was not the only paficavarsika
assembly that Huaiyi organized in the name of Empress Wu. In the
passage preceding this, Sima Guang tells us that ten thousand strings
of cash were squandered at each of these paficavarsika assemblies,
during which Huaiyi had many'® cartfuls of cash scattered to the
crowds. Some fought for the cash so violently that casualties and
deaths were reported.'®

199 Zizhi tongjian, 204.6454-55.

160 Zizhi tongjian, 205.6498.

161 The original has it as shiche THL (“ten cartfuls”), which I believe should be understood
figuratively.

162 Zizhi tongjian, 205.6498, quoted in Jacques Gernet, Buddhism in Chinese Society: An Economic
History from the Fifth to the Tenth Centuries, trans. Franciscus Verellen (New York: Columbia
University Press, 1995), p. 296.
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Even a hasty comparison of this brief (and certainly biased) report
of Empress Wu’s paficavarsika assemblies with those of Wudi’s
Chongyun and Tongtai si assemblies reveals their similarities. The
five key factors that I have identified in the reports of Wudi’s
dharma-assemblies—being a paficavarsika, relic-veneration, self-
immolation, lavish donations, miraculous and propitious signs—are
also implied in this account of Empress Wu’s paficavarsika. The first
two characteristics—paficavarstka and veneration of dharma-relics
manifested in dharma lectures'®®
further explanation.

—are so obvious as to require no

As to the other functions, both involved huge donations of money.
At Wudi’s dharma-assemblies, the donations derived from the
emperor, his family members, his court officials, and the common-
ers; in the case of Empress Wu (or her agent Huaiyi), donations
were collected and given away in quite a different way. Huaiyi, a
monk, seems to have secured the monies from the government (and
other sources, both public and private), and distributed them to the
masses during the paficavarsika assembly in an apparently non-
discriminating (and therefore bodhisattva-like) way, although, in
the eyes of the witnesses unfriendly to Huaiyi and his religion, this
stirred up too much turmoil and violence.

Self-immolation, so conspicuous in Wudi’s assemblies, also had
its place in Empress Wu’s assemblies. Huaiyi was, however, repre-
sented as a fake self-immolator by Sima Guang. Instead of paint-
ing the Buddha’s portrait with his own blood in a typical act of piety,
he resorted to the blood of an animal and attempted to pass it off
as his own.

Finally, Huaiyi’s reenactment of the legend in the Lotus Satra—
about the Buddha’s statues, images, and pagodas emerging from
beneath the ground—presents a perfect footnote to these lines in Lu
Yungong’s preface about the shaking of the earth, where Lu, using
rhetorical ambiguity, suggests that a similar phenomenon had taken
place at the Chongyun assembly. Without any doubt, Huaiyi staged
this dramatic scene as a climax to a series of miraculous and pro-
pitious signs, which were meant to be interpreted as divine approval

163 Although the Zizhi tongjian account makes no mention of any dharma lectures, it is unlikely
that such a high-profile religious activity would have omitted them.
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of this event and hence conferred politico-religious legitimacy on its
Sponsors.

The similarities do not end here. Wudi and Empress Wu con-
vened their paficavarsika assemblies in places that were either at the
heart of supreme power (in the case of the Luminous Hall), or very
close to it (in the case of the Chongyun Hall). Moreover, like Wudi,
Empress Wu also sought to achieve both political legitimation and
a reputation for pacifism from these paficavarsika assemblies. For this
purpose, both enthusiastically embraced foreigners (particularly
envoys from foreign regions) along with their subjects at their
paficavarsika assemblies.

Wudi’s Chongyun Assemblies Viewed in a Larger Context:
A Politico-Religious Paradigm?

The similarities between Wudi’s and Empress Wu’s paficavarsika
assemblies lead one to conclude that Empress Wu—or, to be more
accurate, her ideologues, such as Huaiyi—had taken Wudi as their
model. However, Empress Wu was neither the first nor the last to
emulate Wudi in this regard. Wudi’s paficavarsika assemblies appear
to have created a universal paradigm for later rulers to follow. Let
me give three more examples.

The first took place at the orders of Empress Wu herself, around
one decade after the murder of Huaiyi on February 22, 695. Early
in 705, at the instigation of Fazang, Empress Wu decided to bring
the finger-bone enshrined in a pagoda at Famen si {%f93 to her
palace in Luoyang for veneration. The finger-bone was believed to
have been Sakyamuni’s. Before unsealing the pagoda, Fazang and
nine other eminent monks, leading the imperial emissaries and their
entourage, performed a seven-day observance, probably in front of
the pagoda. The relic emitted dazzling rays of light as it was brought
out. Fazang, who had burnt off a finger here forty-seven years ago
to show his determination to pursue a religious career, destroyed
his liver at this moment. Holding his votive text, he read it aloud
to the people present there. The relic shone in the palm of his hand,
lighting up places both near and far. In accordance with the power
of the merit accumulated in past lives, the people on the spot saw
different divine phenomena. Inflamed by religious passion, they
competed with each other in performing acts of self-immolation.
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People zealously immolated themselves and rushed to make dona-
tions. !%*

The focus of this event was the veneration of the Famen si relic.
The seven-day observance was only a prelude to the relic’s exhuma-
tion. It was conducted as a paficavarsika assembly, which attracted a
huge number of attendants, including donors as well as self-immo-
lators, who, by offering their bodies to the Buddha, were recognized
as special donors. The activity was also punctuated by a series of
miracles. What is most intriguing about this event is the vividness
of some of the acts of self-immolation, most of all that performed
by Fazang himself.

This account ends with a pair of strictly parallel phrases, “com-
peting to be first to set fire to the crown of their heads, or burn off
their fingers” (JESLH5/E# S %) and “fearing lagging behind in offer-
ing donations” (e #if #Hu1%),'® which, respectively, feature self-
mutilation and material donations in the course of this relic vener-
ation. Fazang brought people’s emotions to a climax by his own
startling act of self-mutilation. This account, especially Fazang’s role
in it, is strongly reminiscent of one in which Fazang’s contempo-
rary Zhang Zhuo 3% (660-733) describes how a Zoroastrian lord
(rzanzhu %X F) cut into his belly at a carnival to the accompaniment
of numerous singers and players of various instruments. The fren-
zied participants made huge donations, even though the slitting of
the man’s abdomen turned out to be a hoax.'®® A comparison of
these two accounts reveals several similarities. First, the two occa-
sions were both religious, one Buddhist and the other Zoroastrian.
Second, each consisted of a grand assembly that can be easily iden-
tified with paficavarsika. Third, both involved fund-raising. Fourth,
both seem to have culminated in belly-slitting, which, in the case of
Fazang, was depicted by the expression huigan HHf (“destroying
one’s liver”). Finally, in both cases such acts of self-immolation seem
to have been employed as a means to raise money. If the belly-slitting

164 Ch'oe Chliwdn BEBE (857-904+), Tang Tae Ch’onboksa kosaju pon’gying taedsk Popjang
hwasang chon FERISHEFHSF ERHER LA E, T 50: 283c-84a.

195 Tang Tae Ch’onboksa kosaju pon’gying taedok Popjang hwasang chin, T 50: 241a5-6.

166 Chaoye gianzai S¥F &, in Sui Tang jiahua Chaoye qianzai FEFEE G FHEF&r#R, collated
and annotated by Cheng Yizhong 2% and Zhao Shouyan #5F{# (Beijing: Zhonghua
shuju, 1979) 3.64-65.
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performed at the Zoroastrian carnival was, according to Zhang
Zhuo, no more than a magic trick, then can the same be said of
Fazang’s self-mutilation? This seems highly likely, when we con-
sider that he lived for seven more years after allegedly “destroying”
his liver. His self-mutilation was, at least in part, only staged. The
following two facts are suggestive. First, Fazang was a third-gener-
ation Sogdian immigrant, who would certainly have been familiar
with the Central Asian magical traditions of which fake abdominal
slitting was a component. Second, as I have shown elsewhere,
Fazang demonstrated his aptitude for conjuring on other occasions.
In other words, like other Central Asians, Fazang was an adroit
magician and used his talent to manipulate people’s emotions and
raise monies for religious purposes.'®’

One century earlier, the beginning of the seventh century witnessed
other examples of the practice of relic veneration. As Empress Wu’s
relative, Sui Wendi Fg3¢3#% (r. 581-604), was approaching the end
of his life, he ordered three successive campaigns to honor relics, in
601, 602, and 604; and had them supervised by the monk Tanqgian
838 (542-607). During these three campaigns, 107 Buddhist relics
were distributed to the same number of prefectures, where pagodas
were set up to enshrine them, to emulate the legend that, with divine
assistance, King Asoka simultaneously had 84,000 pagodas erected
all over the world to house the same number of the Buddha’s phys-
ical relics. Despite their apparent political and religious importance,
this series of relic campaigns received only a passing mention in the
official histories. Fortunately, monastic sources are of more help. In
addition to the biographies that he wrote for some of the 107 emi-
nent monks who conducted the relics to their shrines, Daoxuan also
records a document, entitled Sheli ganying ji & F|BMERE (Account on
the stimuli and responses of relics), comprised of several important
documents related to the campaigns, including an edict issued by

167 Chen, History and His Stories, Chapter 7. For a similar example in which fund-raising
purposes are strongly emphasized, see the account in Hongzan fahua zhuan ShEEVEZE(E of
Sengyai’s {/# (488?-559?) self-cremation to raise money to build a monastery or monas-
teries. The same event is recorded in the Xu Gaoseng zhuan, which highlights its edifying effects
(while duly noting that Sengyai intended to raise funds for copying Buddhist texts and so
on). See, respectively, Hongzan fahua zhuan, T 51: 5.25a-b, and Xu Gaoseng zhuan, T 50:
27.678b-80b. Sengyai is discussed in Benn, Burning for the Buddha, Chapter 6.
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Wendi, a congratulatory memorial presented by his court officials,
and a collection recording various miracles that allegedly appeared
in the prefectures before or during the enshrinement of the relics.
This collection was compiled by Wendi’s court historiographer
Wang Shao FEgj (?-610?), who also supervised the campaigns.
According to the Sheli ganying ji, in each of the “relic-prefectures,”
a seven-day observance was held before the relic was enshrined. The
observance was celebrated by the “four Great assemblies,” which
refers to all the male and female priests, laymen and laywomen in
the locality. An essential part of this weeklong observance was a
“Great Vegetarian Feast” (dazhai K75), the description of which
compellingly proves the gathering to be a paficavarsika assembly.

Wang Shao states that countless people made lavish donations,
including property and clothing. Some even cut off their hair, indi-
cating their intention of entering the Samgha. Day after day, as part
of the Great Vegetarian Feast, they paid homage to the relics,
repented their crimes, and received the bodhisattva-precepts. It is
said that, as soon as those present were exposed to the relics, they
immediately set their minds on the dharma. All the participants,
regardless of age, race, or profession (including butchers and hunters
whose livelihoods depended on harming living creatures), vowed to
devote themselves to Buddhism so that they could be reborn as sub-
jects of the Sui lifetime after lifetime.'®® In addition to attracting
huge donations, this paficavarsika assembly was also blessed by nu-
merous propitious and miraculous signs, as is shown by both the
content of the text and the use of ganying in its title.

The third—and by far the most famous—example of relic vener-
ation is described by Su E #% (fl. 876-886). This vivid firsthand
account is worth quoting in its entirety:

On the eighth day of the fourth month of 873, the bone of the Buddha was wel-
comed into Chang’an. Starting from the Anfu Tower at the Kaiyuan Gate, all
along the way on both sides, cries of invocation to the Buddha shook the earth.
Men and women watched the ceremonial procession of the relic, while monks and
nuns followed in its wake. The emperor went to Anfu si and, as he personally paid
his respects, tears dropped down to moisten his breast. He thereupon summoned
the palace chaplains of two halves of the street (i.e., in the capital) and bestowed
gifts of varying quantities. On those still alive of the venerable old men of the cap-

188 Chen, Monks and Monarchs, p. 97.
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ital who had participated in welcoming the bone during the Yuanhe era (806-820)
he bestowed silver bowls, brocades, and colored silks.

The prominent families of Chang’an all vied with one another in ornamenting
their riding carriages for this occasion. Streets in every direction were filled with
people supporting the old and carrying the young. Those who came to see the spec-
tacle all fasted beforehand in order that they might receive the blessings of the
Buddha.

At this time, a soldier cut off his left arm in front of the Buddha’s relic, and
holding it with his other hand, he reverenced the relic with step, his blood sprin-
'kling the ground all the while. As for those who went on their elbows and knees,
biting off their fingers or cutting off their hair, their numbers could not be counted.
There was also a monk who covered his head with artemisia, a practice known as
“purifying the head.” When the artemisia was ignited, the pain caused the monk
to shake his head and cry out, but young men in the market place held him tight
so that he could not move. When the pain became unbearable, he cried out and
fell prostrate on the ground. With his head scorched and his conduct in disarray,
he was the object of laughter of all the spectators.

The emperor welcomed the bone into the palace chapel, where he had prepared
a comfortable couch with curtains made of golden flowers, a mat made of dragon
scales, a mattress made of phoenix feathers; . . . At the time, evil rumors were cir-
culated that the incense pillars swayed and Buddha-lights and auspicious clouds
appeared on the roads. People who reported [on these signs] all took them as mirac-
ulous.

Within the city the rich families one after another sponsored preaching assem-
blies, and along the streets they tied together silks to form pavilions and halls,
poured mercury to form pools, made trees out of gold and jade, and competed
against each other to assemble the monks or to establish Buddha images. Blowing
on conch-shells and striking cymbals, they kept lamps and candles burning with-
out interruption. Bare-footed children, adorned with jade girdles and golden head-
gear, were told to sing and shout and disport themselves as they pleased. They
also tied brocades and embroideries to decorate the small cars on which the singers
and dancers were conveyed. In this fashion, they filled the imperial capital with
their fun and gaiety, with the inhabitants of Yanshou Lane £ H putting on the
most gorgeous show.!®

The tone in which Su E describes this religious festival is sarcastic
and negative throughout, particularly in his treatment of the self-
immolators and their onlookers. He also harshly denounces those
who claimed to have seen propitious and miraculous signs in

' Duyang zabian F-BEHERR, in Tang Wudai biji xiaoshuo daguan FEFAREEIE/INF K,
annotated by Ding Ruming T #IBf et al. (Shanghai: Shanghai guji chubanshe, 2000), 2:
1398; translations are from Kenneth K. S. Ch’en, Buddhism in China: A Historical Survey
(Princeton: Princeton University Press, 1964), pp. 280-82, with slight modifications.

This content downloaded from
202.115.72.59 on Sat, 13 Feb 2021 02:28:22 UTC
All use subject to https://about.jstor.org/terms



100 JINHUA CHEN

connection with the relic as “evil.” Nevertheless, it is clear that all
of the five key elements present in Wudi and Empress Wu’s dharma-
assemblies also made their appearance in this excessively dramatic
(even vulgarized) portrayal of celebrating the Buddha’s relic. Were
all these occurrences due to pure coincidence? I will consider this
question in my conclusion.

CONCLUSION

The fact that these dharma-assemblies were all paficavarsika is their
most important commonality. Relic veneration was a normal part
of a paficavarsika assembly, which was, ideally, a festival to honor
the sages and bring them into close contact with the masses. By
helping the masses to overcome the temporal and spatial distance
between themselves and the Buddha, relics—whether in the form of
physical remnants or Buddhist scriptures—were perceived and used
as a powerful device for eliciting propitious and miraculous signs
from the Buddha and the heavens (the worshiped) on the one hand,
and donations (both material and physical) from the participants
(the worshipers) on the other. The most fascinating aspect of this
paficavarsika assembly was its psychology. Such a psychological mech-
anism worked not only between relic veneration and the other two
or three elements (depending on whether we count self-immolation
as a special form of donation), but also between each pair of these
elements. The power of the relics charged those present with emo-
tions of such intensity that they were ready to see miraculous signs
as well as to offer their property or bodies. The passions to give and
to create powerfully reinforced each other. As people saw signs and
infected one another with their emotions, one gift invited another,
and the showering of gifts in turn generated greater transports of
ecstasy that induced them to see even more propitious and mirac-
ulous signs.

Thus, the different elements discernible in the Chongyun assem-
blies (and possibly in other paficavarsika assemblies performed in
medieval East Asia), incongruent as they might appear at first, actu-
ally worked together to make a coherent and dynamic entity. The
assembly became a special trading center in which different groups
of people with varying (sometimes even conflicting) agendas could
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obtain what they wanted. As the principal agent in these interac-
tions, Wudi (and later Empress Wu or any other East Asian
monarch inspired by the cakravartin ideal) relinquished political
power (though only symbolically and briefly) in order to gain reli-
gious legitimacy and the support and loyalty of people from all dif-
ferent walks of society. The Buddhist monks could “trade” their
charisma for government patronage and generous donations. Of the
common people, some successfully turned their “unclean money”
(bwyingcar Ai@8f) into pure and sacred funds (jingca: #Ef), which
would bring them spiritual merit to convey them to the “other shore”
of religious enlightenment; others became the main consumers of
the “sacred funds.” Furthermore, by participating in these assem-
blies, these commoners pledged, either avowedly or in silence, their
loyalty to the sponsors of these programs (in our case, Wudi).
Thus, underneath this series of activities, to all appearances
purely religious in nature, lay a dynamic market, a stage in which
different forces and interests were transformed and traded. The
institution of the dharma-assembly was driven by the need for mul-
tidimensional and complex exchanges and interchanges between dif-
ferent classes in commodities that were both material and spiritual.
This market is mediated and maintained by special agents—charis-
matic priests who acted as middlemen between the realm of the sec-
ular (lay people) and the sacred (the Buddha). The lay people were
persuaded to participate in these exchanges by the credibility of these
agents—their status as the devoted servants of the Buddha and their
capacity for brokering transactions between the mundane and sacred
domains. The market could function only if the donors continued
to believe that their investment would be duly repaid in an accu-
mulation of spiritual merit; in other words, they must remain con-
fident in the prudence and incorruptibility of their agents in han-
dling their donations. According to this criterion, no agent in a faith
market would be more credible than a self-cremator, who sacrifices
himself for his faith. Self-cremation thus gives the strongest buttress
to one’s credibility in a faith-market and immediately creates a
“frenzied market” of trading money for merit. By the same token,
because of its reliance on the credibility of the agent, the market
thus created would also burst if the agent turns out to be a fake and
the act of self-cremation is exposed as staged. In a few known cases
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of self-immolation for fund-raising that were revealed to be a hoax,
donations soon ceased to be made.'”

Wudi’s activities at his palace chapel not only provide a common
paradigm that was widely imitated in the later history of Buddhism;
they also reveal important aspects of the complicated religious and
political life of his day, in particular, the spread of eschatological
anxiety in southern China, certain hidden agendas in the extraor-
dinary practice of self-immolation, and the charitable and financial
system known as the Tenfold Inexhaustible Treasury. This study
emphasizes the complexity and subtlety of Wudi’s intellectual life
and of the practice of Buddhism under his reign.

In this essay I have also attempted to rethink the intricate and
often-misunderstood state-samgha relationship under Wudi’s reign.
The dramatic downfall of the once-prosperous Liang dynasty has
been blamed on what has been derogatorily called Wudi’s “excessive
indulgence in Buddhism” (ningfo f&f#) at the expense of the state.
Government revenues were allegedly drained by the numerous
large-scale Buddhist projects that captured his imagination. How-
ever, several scholars have recently challenged the justice of these
accusations,'’! which I have subjected to further critical scrutiny in
this essay. Traditional Confucian historians—chiefly, Sima Guang—
have exaggerated the amount of government funds that Wudi is
supposed to have invested in his Buddhist programs. On the other
hand, it would not do to accept without question the accounts made
by Wudji’s officials, such as Xiao Zixian and Lu Yungong, who wish
to convince us that Wudi created and maintained his ambitious

170 A Tang monk once colluded with the renowned general Li Baozhen Z=fI & (734-794)
in staging a fake self-cremation to raise money. The monk was to escape through a tunnel
underneath the stacks of firewood while the general collected donations from the onlookers,
but the tunnel was sealed up so that the general did not have to share the spoils with his
accomplice. See Shangshu gushi M EHE (SKQS edition), 1.18b-19a; summarized in Daniel
Jerome MacGowan, Papers on Self-immolation by Fire, and on the Avenging Habits of the Cobra
(Shanghai, San Francisco: Kelly and Walsh, Bancroft, 1889), pp. 9-10, although he does
not identify the source. A similar, more nuanced story is found in the Shasek: shi WHEE, a
Japanese collection of edifying tales from 1279 to 1283. See Robert E. Morrell, Sand and
Pebbles (Shasekishw): The Tales of Muju Ichien, A Voice for Pluraliism in Kamakura Buddhism (Albany,
N.Y.: SUNY Press, 1985), pp. 279-80, summarized by Benn in Burning for the Buddha, p.
195 n. 157.

7t See, for example, Yan Yaozhong BZMEH, Jiangnan fojiao shi {LEEHH#EH (Shanghai:
Shanghai renmin chubanshe, 2000), pp. 98-108, and the relevant studies quoted there.
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politico-religious programs by means of private rather than public
funds. However, these documents, along with the testimony left by
Wudi himself, show that publicly raised donations from various
levels of society did account for the greater part of the funding for
these activities. More attention should also be paid to the role of
social welfare and relief that these religious programs played. In
some respects, Wudi’s careful orchestration of his extravagant
dharma-assemblies can be seen as a hidden (and far more effective)
system of levying taxes on the wealthy and religious to fund a series
of charitable programs, thereby immensely contributing to the sta-
bility and harmony of his society. I hope that evidence that has
emerged in the course of this study will persuade scholars to go
beyond Wudi’s efforts to promote Buddhism in seeking the reasons
for the fall of the Liang.
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