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ABSTRACT 

/ 

This study provides the first complete translation into a Western language of a 

fairly unknown but yet important Chinese work, titled the Zhong tianzhu shewei guo 

qiyuan si tujing (Illustrated Scripture of Jetavana Monastery 

in the Sravasti Kingdom in Central India), which describes Jetavana Monastery through 

textual and diagrammatic representations. To understand better the background of the 

text, I first discussed the life and times of its author Daoxuan US (596-667 C.E.), an 

important figure in the history of Chinese Buddhism particularly in relation to the formation 

of Chinese Buddhist monasticism. I also explored the scriptural and historical records 

which might have served as sources for Daoxuan's own portrayal for the history and 

myth of the Jetavana Monastery. Finally, I offered a synoptic analysis of the text itself. 

The significance of Daoxuan's representation of Jetavana lies precisely in its 

function as a blueprint of a Utopian Buddhist monastery for the early Tang Buddhists 

rather than as a faithful reconstruction of the historical site in India. The spatial complex 

and architectural design of the monastery visibly appropriates the symmetrical structure 

of the Chang'an City. The monastic compound is spatially organized into specialized 

cloisters and halls for the Buddha, the various ranks of Buddhist saints, the immortals and 

heavenly beings, the different commoners and laity who are visiting or living in the 

monastery. The text interfuses fact and fantasy, historical reality and religious vision; its 

description of extraordinary artifacts, divine creatures, and plants certainly mirror the 

Buddhist paradisal representations in texts and art. It is equally important to realize that 

such imagery is also derived in part from the exotic products, cultural curiosities, fantastical 

creatures imported from foreign lands that pervaded the markets of the cosmopolitan 

Chang'an in the Tang. Further investigation in my study of Daoxuan's portrayal of 
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Jetavana suggests that the influence of this text is not only found in the Chinese monastic 

setting and Dunhuang cave art in the later periods, but its impact is also visible in 

Japanese Buddhism. 



INTRODUCTION 

9 

The bell of the Gion Temple tolls into every man's heart to warn him that all is 
vanity and evanescence. The faded flowers of the sdla trees by the Buddha's 
deathbed bear witness to the truth that all who flourish are destined to decay. 
Yes, pride must have its fall, for it is as unsubstantial as a dream on a spring 
night. The brave and violent man—he too must die away in the end, like a whirl 
of dust in the wind.' 

These famous opening lines of the Heike monogatari (The Tale of the 

Heike) invoke the bells of Gion Temple, or Jetavana Monastery at Sravasti, India. Jetavana 

is said to be one of the first Buddhist monasteries built for the Buddha and his monks by 

the great Buddhist donor, Anathapindada. The tale of the donation of the Jeta Park is the 

subject of popular legend, illustrated in early Buddhist reliefs, and related in numerous 

sermons and stories.^ It is said that Anathapindada, also known as Sudatta had 

to pave the grounds of the park with gold before he could purchase the land to build the 

Jetavana Monastery. As a place where the Buddha was said to have stayed for many 

rainy seasons, Jetavana naturally became a famous Buddhist site that inspired many a 

follower of the religion, exalted in the records of famous Chinese pilgrims such as 

Xuanzang (600-664 C.E.) and Faxian (?-c.a. 422 C.E.). Monasteries in East 

Asia were sometimes named after this famous site in India.^ 

Contributing to the scholarship on Jetavana, this study examines a fairly unknown 

Chinese work that describes Jetavana through textual and diagrammatic representations. 

Titled the Illustrated Scripture of Jetavana Monastery in the Sravasti Kingdom in Central 

India (Zhong tianzhu shewei guo qiyuan si tujing hereafter 

'The English translation follows Kitagawa & Tsuchida (1975), p. 5. 
^ee Chapter 2 of this study for examples and details. 
^See Chapter 2, pp. 124-125. 

*n899:45.882b3-896b24. Also kno^ as Qishu jiyuan tu the title of the 
second scroll of this text, or Qiyuan tujing 
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shortened to Illustrated Scripture), this largely neglected early Tang composition Is 

attributed to Daoxuan lim (596-667 C.E.), a Buddhist leader, better known as the 

founder of the Nanshan Vinaya School Daoxuan is known for his impressive 

output of historical and vinaya writings; the Illustrated Scripture however never made it 

into the Chinese Buddhist canon until the twentieth century. Before then, the work was 

scarcely mentioned, and may well have been lost, in Chinese Buddhist circles. Although 

the Illustrated Scripture may have had impact on Japanese Buddhist culture, as suggested 

by the mention of the bells of Jetavana in Japanese literary works, the work disappeared 

here also in the eleventh century, to be recovered only in the early eighteenth century at a 

Shinto-Buddhist complex called the Iwashimizu jingu-ji (present day 

Iwashimizu Hachimangu south of Kyoto).' Realizing that no other copies 

of the text existed in the Kyoto region, the monk Sokaku (1639-1720)® decided to 

print the recovered manuscript. Since the original manuscript was subsequently lost in a 

fire, Sokaku's printed edition became the only extant version of the text. Copies of this 

printed edition are preserved in university library collections in Kyoto and were used 

subsequently as the basis for the publication of the text in the Dai nihon zokuzokyo 0 

which in turn formed the basis for its inclusion as T1899 (vol. 45) in the 

Taisho shinshu daizokyo It is the Taisho version that is used for this 

study and translation. The extant diagram of Jetavana^ is actually found appended to 

'See the preface to the Illustrated Scripture written by Sokaku, T1899:45.882bb25-c2. 
For a detailed account of the textual history of the Illustrated Scripture, see Forte (1988), pp. 
51-52. 

monk from Kushuen ritsuin who wrote a preface to the Illustrated 
Scripture, see T1899:45.882bb25-c2. 

^See fig. 1 in Appendix D, a reproduction of the diagram appended to this study. 
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another work titled the Illustrated Scripture of the Ordination Platform Established in 

Guanzhong (Guanzhong chuangli jietan /w/i/ig T1892),* also attributed 

to Daoxuan. Scholarly consensus, based on close correspondence of the diagram with the 

description of Jetavana in the Illustrated Scripture, assumes this diagram to be the illustration 

that at one point accompanied, or was intended to accompany, the Illustrated Scripture.'' 

In Daoxuan's description, the entire Jetavana Monastery is enclosed within a 

walled compound with a total of nine gates, three each on the east, south, and west walls. 

The gates open to six avenues, three running north-south and three running east-west, 

forming a criss-crossed board. It is presumed that a first-time pilgrim would enter the 

compound from the Great East Gate facing the east-west Central Avenue and be immediately 

awed by its magnificent twelve-storied architecture and seventeen archways—the wonder 

of the gateway accentuated no doubt by the surrounding wilderness. Those who had 

visited Jetavana before would, however, usually enter through the Great South Gate, the 

portal that the Buddha evidently used. The pilgrim would then cross a "flying" bridge, 

listening to the surrounding rustling of leaves and the murmuring of waters flowing 

underneath. Arriving next at the crow-head gate, the visitor would walk further to the 

north and finally arrive at the south gate, which opens into the central Buddha Cloister. 

Pausing after the long walk, the pilgrim would experience a mixed sensation of fulfillment, 

joy, and reverence, awed by the layers of ornate and majestic gates that symbolize the 

transition from the profane to the sacred realm. 

Entering the Buddha Cloister, the heart of the Jetavana compound, the pilgrim 

would behold a feast of progressively unfolding architectural grandeur. Walking along 

the north-south axis, the pilgrim would encounter in sequence the seven-storied Buddha 

^1892:45.807al-819a21. 
Vor details of the argument to support this scholarly consensus, see Forte (1988), p. 

46; also see Shinorhara (unpublished a), pp. S-14. 
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Stupa, the Great Buddha Hall, the Two-Storied Hall, and then the Three-Storied Pavilion, 

each of which is flanked by two towers, each triad of buildings superseding the previous 

in architectural splendor and monumental decorations. Made of rare stones, the Buddha 

Stupa houses the relics of the Past Buddha Kasyapa, and has two bell platforms on its left 

and right sides, with a square pond in front on the south side. The top of the stiipa has a 

wheel-dish engraving with hanging golden bells that produces a delightful harmony 

whenever a breeze blows. To the north of the Buddha Stupa stands the Buddha Hall, 

which is linked to the East and West Towers by "flying corridors." In the middle of the 

Buddha Hall is the Lotus Womb comprising an octagonal seven-storied tower on a lotus 

structure that is in turn placed on a platform supported by nine dragons. After the 

Buddha Hall comes the Two-Storied Hall twice as grandiose as the previous Buddha 

Hall. Under the eaves of the Two-Storied Hall are four silver towers which house 

Buddhist texts copied by divine beings; two of the towers house scriptures written in 

gold on jade-white cotton cloth while the other two house vinaya texts written in silver on 

golden cotton cloth. In the middle of the hall is a pond with big lotuses encircled by 

dragons, in the middle of which sits a four-headed Buddha statue. The fantastical cosmic 

world of the Avatarnsaka Sutra (Huayan jing unfolds in the pond: a central big 

Buddha is surrounded by billions of Buddha emanations on the lotuses, each with his 

retinue of living beings, while the lotuses multiply themselves under the canopy of a 

jeweled net. In the extreme north of the Buddha Cloister is the Three-Storied Pavilion, is 

equivalent to a lecture hall, where the historical Buddha evidently preached for twenty 

five years and where he resided during the rainy seasons in what the Indian scriptures call 

the "perfumed chamber" {gandhakutr)}° Finally, located respectively on the southeast 

'°For a discussion of the 'perfumed chamber," see Strong (1977), pp. 390-406. 
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and southwest comers of the central Buddha Cloister are two ordination platforms, reserved 

exclusively for the use of the Buddha when he administers precepts personally to his 

disciples. 

On the three sides of the Buddha Cloister are the residential cloisters for monks. 

Further to the north of the monks* cloisters are the cloister for divine youths and the 

cloister for "pure persons" (lay manual workers) in the monastery. There are, 

moreover, various archival cloisters in this region, such as the Cloister for Vedic Texts, 

Cloister for Books, Cloister for Yinyang Books, and Cloister for Medical Prescriptions. 

On the east side of and parallel to the Buddha Cloister are individual cloisters for lay 

bodhisattvas, monks, and nuns to listen to the Buddhist teachings. All these cloisters 

possess halls, chambers, wooded groves with rare flowers, and various birds. There is 

also a cloister for Buddhas of other lands to stay, as well as a cloister for storing the 

Buddha's incense. Further to the east are the Cloister for Vinaya Teachers, the Cloister 

of Ordination Platform where ordinands receive their precepts, the Cloister for Sastra 

Teachers, the Cloister for Scripture Teachers, as well as separate cloisters for the Buddha 

to practice walking meditation, to wash clothes, and to store his garments. 

On the east side of the Great South Gate and southeast of the Buddha Cloister are 

the Cloister for the Heavenly King Mahabrahma and the Cloister for Reckoning Time. 

Besides the typical heavenly architecture and decorations, the presentation of the Cloister 

for Reckoning Time creates the impression of the fantasy land of mechanical clockwork; 

bells and drums located all over the Jetavana ground would sound themselves to announce 

this or that grand event, but in the Cloister for Reckoning Time there are actually automatons 

made from precious materials that would automatically appear here and there to tell the 

time. Above the citadel, for instance, are twelve automatons cast as animals that watch 

over the twelve double hours; a different animal pops in and out to announce the 
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hour—in uncanny resemblance to a cuckoo clock. Another nearby cloister is reserved for 

King Mara to make offerings of treasures to the Buddhas. Other cloisters in this vicinity 

include a cloister for dragon king, a cloister for householders, a residential cloister for the 

Bodhisattva Manjusri, a compound hall cloister, a cloister with a great Buddha statue, 

and a storage cloister for monks to store their belongings and daily necessities. 

In the area west of the Great South Gate is a cluster of learning cloisters. Directly 

to the west of this gate are three cloisters for learners from other lands to study the noble 

eightfold path or the four truths or the twelve dependent origination; there was also a 

cloister for non-Buddhist proselytes order, a cloister for ordinary people to cultivate 

meditation, and a cloister for holding debates with non-Buddhists. To the northwest is 

another group of learning cloisters, located parallel to the Buddha Cloister, where 

bodhisattvas, pratyekabuddhas, saiksas (Learners ^ A) and arhats separately study the 

four noble truths and the twelve dependent origination. On the extreme west is an array 

of three cloisters reserved for sickness and death: a cloister for the great sages when they 

fall sick; a cloister for the Buddha when he manifested illness; and Anally, the Cloister 

of Impermanence that functions like a modem day hospice where dying monks receive 

care and prepare for death. It is the bells in this cloister that are invoked in the previous 

quotation from the Heike monogatari.'^ In addition to the cloisters for sickness and death 

are a cloister for the celestial kings to offer food to the Buddha, as well as bathing and 

toilet facilities. 

Other cloisters in the Jetavana Monastery include four cloisters housing different 

deities at the comers of the monastery ground. Ordination cloisters are also erected: one 

for sages, kings, and celestial beings wishing to enter the Buddhist order, and another for 

commoners. There are also cloisters designed for daily activities such as the cloister 

"Refer back to the quote cited at the beginning of this introduction. 
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housing various machinery for food production such as the granary, mill, stone roller, and 

the like; cloisters for food preparation and providing food; a cloister for making offerings 

to monks; a dining cloister for heavenly beings to prepare food on special occasions; a 

monks' refectory; and a clean kitchen cloister for sick monks. There are some more 

bathroom quarters, and a cloister for old and sick monks to change clothes before and 

after meals, as well as an array of gardens and buildings including the fruit park, vegetable 

park, stables for cows and horses, and a medicine storehouse. One cloister is designed 

for the convenience of pilgrims who can there change clothes and rest their carts and 

horses; however, a separate cloister is reserved for the wives of kings to change their 

clothes. There are also separate residential quarters for certain members of the community, 

such as a cloister for the registrar and guardian, and another separate quarter again for the 

so-called "pure persons" of the monastery. Interestingly, a separate cloister is built 

specially for the spiritual cultivation of these lay servants where they could worship and 

prostrate to the Buddha. 

Guided by the author, the reader, like the pilgrim, walks through magnificent 

gateways and flying corridors into monumental Buddha halls and splendid pavilions, 

progressing through the grounds of one cloister only to lead into another cloister courtyard 

in a seemingly endless perpetuation. Extraordinary sights are everywhere, from the feasts 

of sheer sensual beauty and monumental architecture to the heavenly artifacts, vivid 

reminders of divine visitations and celestial congregations, as well as the epiphanic 

visions of hosts of numberless buddhas, bodhisattvas, and arhats; all of which hearken to 

the golden past in Buddhist history when the Buddha and his community were alive. The 

reader, progressing through the text, fmds oneself in a world both in and out of this 

world, both familiar and strange, where fact and fantasy, historical reality and religious 

vision, are all seamlessly woven into a complicated but cogent design, a representation of 
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the ideal Buddhist monastery. 

It is perhaps fruitless to try to ascertain what portion of the Illustrated Scripture 

represents a factual account of the historical Indian monastery, or which part is no more 

than a fantastical construct. Daoxuan himself, it should be pointed out, never actually set 

foot in India, although he served at one time on the translation team supervised by the 

famous Tang pilgrim Xuanzang, who had visited India.'* Daoxuan's reconstruction of 

Jetavana evidently assembles pieces and parts taken from many diverse sources, and was 

probably never intended only to be a historical record. Even a cursory perusal immediately 

reveals that the Jetavana Monastery described in the text is a curious amalgam of sinitic 

and indie motifs, intended more as a blueprint of a Utopian Buddhist monastery for the 

early Tang Buddhists, than as a faithful reconstruction of the historical site in India. As 

such, Daoxuan's representation of Jetavana offers a medieval Chinese vision of an idealized 

Buddhist monastery that can be instructive for understanding the patterns of religio-cultural 

assimilation through which Buddhism, a religion of "foreign" origin, was adapted to, and 

became an indispensable component of, Chinese society and culture. The full significance 

of the Illustrated Scripture, however, can be comprehended only within the concept of 

larger scholarly concerns. 

Scholarship on Chinese Buddhism has analyzed extensively the sinicization 

processes underlying the formation of the so-called "Chinese" Buddhism during the 

medieval period. The object for such study has varied notably with the passing of time: 

the early exclusive focus on doctrine and texts has steadily given way to exciting work on 

an array of topics such as religious practices, devotional cults, the arts, and literature. 

The expanding interests of modem scholarship permits a more encompassing understanding 

'^Da tang da ci'en si sanzang fashi zhuan T2053;50.253cl5-
29. Also seeSifeniii hanzhu jieben shu xingzong ji in Xuzangjing M 
MM 62.327a2. The first source records that Daoxuan was summoned to join Xuanzang's 
translation project in the year 645 C.E. but does not say how long he participated, whereas, the 
second source says that he entered into seclusion in the year 646 C.E. 
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of the diverse avenues in which complex processes of religio-cultural assimilation took 

place in the medieval Chinese milieu. Within this larger context, scholars have shown, in 

recent decades, a growing interest in the study of Buddhist monasticism in medieval and 

Song China. Griffith Foulk (1987) and Shi Yifa (2002), have investigated Chan monastic 

regulations, shedding significant light on the daily life-style of the Chinese monasteries 

particularly in the Song Dynasty (960-1279 C.E.). John Kieschnick (1997) has examined 

medieval Chinese hagiography to present the idealized monastic paradigm exalted in this 

genre of literature; and is now engaged in a detailed study of the material culture of 

monasteries. And finally several studies on Buddhist nuns in the Song have also appeared, 

such as Hsieh Ding-hwa (1999), Miriam Levering (1992, 1997, 1999, & forthcoming), 

and Li Yu-chen (1989). The monastic institution was unquestionably a foundation stone 

of medieval Chinese Buddhism; and it is therefore instructive to explore aspects of 

Chinese Buddhist monasticism other than the life-style, prescriptive or normative, reflected 

through writings on religious biographies and the monastic code. A new approach to 

Chinese monasticism is represented by Eric Reinders (1997), who examines ritual 

topography through a comparison of the vertical relationships in Buddhist monastic practice 

with Confucian spatial hierarchies. 

If key Buddhist thinkers and leaders played salient roles in the sinicization of 

Buddhism for Chinese culture and society, then it should also be remembered that the 

Buddhist monastery was the very space in which much of the religio-cultural negotiation 

took place that would effect the domestication of Buddhism in medieval China. In other 

words, Buddhist beliefs and practices did not inhabit a vacuum, and the lives of the 

Buddhist monks and nuns were not lived in a void; rather, they all took shape in an 

actual physical and material environment. The Buddhist monastery, as the sacred precinct 

for Buddhist practice and the Buddhist community, constituted a crucial element of 
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Buddhist culture in China. When we speak of the transmission of Buddhism to China 

from India via Central Asia, we usually think only of the art, images, practices, religious 

artifacts, texts, and teachings, that merchants and missionaries carried on their camels and 

caravans across the Silk Road into Chinese territory. But it should be noted that Buddhist 

monastic architecture was also a prominent and essential component of the Buddhist 

material culture that made its way from India into China through the trade routes. As 

Michael W. Meister and Nancy Shatzman Steinhardt remind us. 

The transmission of Buddhism and its monastic architecture from India via Central 
Asia was the first and only significant time in China's history that a monumental 
architectural tradition, fiilly established but in sharp contrast to the native one, 
would have a widespread impact on the already age-old building practices.'^ 

The encounter between the great architectural traditions of India and China left an indelible 

mark on the sinitic architectural landscape in the form of the pagoda, a Chinese 

transformation of the Indian stiipa: 

In a sense, the Chinese were never really comfortable with the pagoda, ever 
looming above the low buildings of a Chinese plan as a symbol of the foreign 
origins of the Buddhist faith.''* 

Given the accepted demarcations of discrete disciplines and fields of study, the subject of 

Buddhist monasteries has been largely ignored in the field of Chinese Buddhism, left to 

the experts in the history of Chinese architecture. However, art historians have until 

recently focused only on the analysis and categorization of architectural style. New 

scholarship, however, examines the Buddhist architectural developments within localized 

contexts, and seeks to uncover the religious function of Buddhist monuments. One 

example of such study is the work of Eugene Wang (1997). 

Nonetheless, the seemingly static and durable monastic complexes in which the 

medieval monks and nuns lived out their lives, and which must have served as key 

symbols of the religion for the lay practitioners too, remain an elusive element in Chinese 

'^Meister and Steinhardt (1987), p. 376. 
'""Sameasn. 13. 
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Buddhism. The question must be raised: How did the physical monastic structure, 

originally an Indian architectural innovation, come to be accepted by the Chinese populace 

as an immediately recognizable and powerful religious symbol? Daoxuan's Illustrated 

Scripture is one chapter, and evidently a very important one too, in the history of the 

sinification of the Buddhist monastery in medieval China. The text offers unique access 

to Tang Buddhist monasticism through its imagining of monastic space, the very stage on 

which the Buddhist community enacted their everyday lives. While the Illustrated Scripture 

is presented as a mapping of a historical Indian monastery, it is at the same time apparent 

that Daoxuan's intention was to put forward a blueprint of a model monastery for the 

early Tang Buddhists, using the famed Jetavana as a prototype. It is only by locating this 

vision of an idealized Jetavana within the context of contemporary trends of religio-cultural 

assimilation operating in the larger milieu that its full significance and function in early 

Tang become apparent. In the larger context of sinification patterns, Daoxuan's choice of 

Jetavana becomes obvious: If it is necessary to sinicize the Indian Buddhist monastery 

for the Chinese audience, it is equally important to preserve its Buddhist identity, and 

what better choice than the famed Jetavana so long associated with the Buddha himself? 

Only a few scholars have paid attention to the Illustrated Scripture. The earliest 

was the art historian Alexander Soper (1956), who referred to the text briefly while 

surveying the history of Chinese architecture. It was Antonino Forte (1988) who highlighted 

the Illustrated Scripture as a masterful treatment of "Utopian architecture,"" calling attention 

to the importance of the text for understanding not only Chinese Buddhist architecture, 

but also the Buddhist contribution to medieval Chinese notions of time, which in turn 

helped shape the development of Utopian thought in China. Forte, however, was concerned 

primarily with the mingtang and with Buddhist Utopias in the Chinese history of the 

astronomical clock. His treatment is thus restricted to discussion of the Utopian ramifications 

'^Forte (1988), p. 41. 
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of Daoxuan's text and his analysis of Jetavana focuses particularly on only one part of the 

envisioned monastery, viz., the Cloister for Reckoning Time. In an unpublished manuscript, 

Koichi Shinohara has discussed the Illustrated Scripture in comparison with two other 

works, the previously mentioned Guanzhong chuangli jietan tujing and Daoshi's Fayuan 

zhulin (T2122).'® Shinohara analyzes only those passages describing miraculous 

exchanges with gods, arguing that in Daoxuan's treatment Jetavana was deliberately 

transformed into a matrix of cultic objects, imbued with spiritual significance no different 

from the man^la. The Illustrated Scripture has also caught the attention of a specialist 

in the history of Chinese architecture. Ho Puay-peng (1995). In a milestone contribution 

to the subject. Ho studies the architectural layout of Jetavana in the Illustrated Scripture, 

arguing that the blueprint intentionally invoked, and was largely modeled after, the city 

plan of Chang'an. For Ho, the text deliberately utilized imperial architecture to convey 

the religious symbolism of Jetavana for Chinese Buddhists. Ho's article is certainly a 

major contribution to the understanding of the Illustrated Scripture, but he did not dwell 

on the indie or Buddhist imagery and influences. Apart from his work, scholarship in 

Chinese, as far as I can determine, has shown little, if any, interest in this text. It is better 

known among Japanese scholars, and in the works enumerated in encyclopedias and 

indexes like Mochizuki Shinko's'' and Ono Gemmyo's.'* Recently, Fujiyoshi Masumi 

(1992b) has compared the related content of Daoxuan's Illustrated Scripture with two 

other of his texts written in his last years, namely, Luxiang gantong zhuan 

(T1898) and Guanzhong chuangli jietan tujing (T1892). Japanese 

'^See Shinohara (unpublished a). 
'^An outline of Jetavana Monastery, which is based on the description in the Illustrated 

Scripture, occurs in the entry "Saimyo ji" see Mochizuki (1958-1963), vol. 2, p. 
1428a. 

'*See Ono (1933-1936), vol. 8, p. 34. 
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scholars have also recently published a detailed four-volume report of archaeological 

excavations undertaken at the grounds of the Jetavana Monastery at Sravasti (India). 

The report, at points, makes reference to the Illustrated Scripture. However, I am not 

aware of any sustained effort in Japanese scholarship to study the text itself. 

A major challenge in studying the Illustrated Scripture lies in the 

multidimensionality of the text itself, which defies conventional disciplinary boundaries. 

As a medieval Chinese vision of an Indian monastery, the text demands that we transgress 

the discursive boundaries between a deliberate blurring of disciplines, architecture and 

religious history on the one hand, and between sinology and Indology on the other. The 

author of the Illustrated Scripture displays an encyclopedic knowledge of Buddhist history, 

lore, and literature, as well as broad acquaintance with Chinese mythology and culture. 

Moreover, the text displays a mastery of archaic architectural terminology that can be 

fairly daunting to modem scholar. As a first step in the study of the Illustrated Scripture, 

it is therefore necessary to offer an annotated translation of the complete text, so as to 

make it more accessible. This project is all the more important in view of the fact that the 

text has never been translated in its entirety into any western languages. Part Two of this 

study is directed at this task, providing a English translation of the Taisho version of the 

text. With the translation in hand, the stage is set for the task of unraveling the significance 

and function of the text for Tang Buddhists, an endeavor I have begun in Part One of my 

study where I introduce the background to the cultural, historical, mythical, and religious 

background for the text, concluding with a preliminary attempt to interpret the text. 

Part One is further divided into four chapters. Chapter 1 opens with an introduction 

to the author Daoxuan, his life and times, reconstructing the historical and religious 

milieu that shaped the writings of this imposing figure in Chinese Buddhist history. This 

"Nichi-In kyodo gakujutsu chosadan, ed., (1997), 4 vols. 



22 

chapter treats of how the Illustrated Scripture may have related to Daoxuan's other 

writings, presenting this founder of the Nanshan Vinaya School, the champion of Chinese 

Buddhist monasticism, as a multi-faceted thinker and author. Chapter 2 discusses the 

development of the myth of Jetavana, tracing the legend of the gift of Jetavana as it was 

known through Chinese translations of Indian literature, as well as its subsequent elaboration 

in Buddhist texts composed in China. This chapter also discusses visual representations 

of the myth in Buddhist art. It is important to note the Indian origins of the foundation 

myth, which traces the building of the Jetavana Monastery to the time of the Buddha. 

Tracing the development of the Jetavana myth also provides insights to some of the 

textual sources that Daoxuan must have had access to for his reconstruction of Jetavana. 

Chapter 3, "India through Chinese Eyes," will introduce depictions of Jetavana recorded 

in Chinese travelogue or historical accounts of India which also served as sources for 

Daoxuan's portrayal. This chapter will also provide opportunities for discussing larger 

trends of medieval Chinese attitudes towards "things Indian" that could have catalyzed or 

influenced Daoxuan's writing of the Illustrated Scripture. Finally, Chapter 4, the conclusion 

to Part One, offers a preliminary analysis of the Illustrated Scripture. My analysis 

focuses on the Utopian ramifications of Daoxuan's reconstruction of Jetavana, arguing 

that the text draws on sinitic and indie themes to offer a blueprint of the ideal monastery 

for Chinese Buddhists in the early Tang. The Illustrated Scripture captures one of the 

few recorded medieval imaginings of an ideal Buddhist monastery and, precisely for that 

reason, is an important text that should receive more attention from modem scholarship. 

My study and translation is but one of the first steps in that direction. 
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Tiie Question of Authorship 

The text in question, Zhong tianzhu shewei guo qiyuan si tujing 

(Illustrated Scripture of the Jetavana Monastery in the Sravasti Kingdom in 

Central India, T1899, hereafter. Illustrated Scripture), is attributed to Daoxuan 

(596-667 C.E.). This scholar-monk was a prolific author but not all of the works traditionally 

attributed to him can be accepted as genuinely his, and not all those held to be his can be 

precisely dated.' In recent studies regarding Daoxuan's works, Koichi Shinohara has 

questioned the authorship of the Ji shenzhou sanbao gantong lu 

(Collected Records of Miraculous Experience of the Three Jewels in China, T2106)," a 

writing traditionally attributed to Daoxuan. Comparing the contents of the Ji shenzhou 

sanbao gantong lu with parallel passages in Daoshi's Utir (?-683 C.E.) Fayuan zhulin 

(Pearl Forest of the Dharma Grove, T2122, completed in 668 C.E.), Shinohara 

proposes that both Daoxuan and Daoshi might have supervised a project to collect Chinese 

Buddhist miracle stories during the time when both of them were residing in the Ximing 

Monastery For Shinohara, Ji shenzhou sanbao gantong lu and the related 

sections of Fayuan zhulin both likely resulted as parallel summaries of this project. 

Shinohara further states that one of the scrolls of the Ji shenzhou sanbao gantong lu 

might have been compiled by Daoshi, or by an unidentified author who first compiled the 

source that was subsequently copied either by Daoxuan, Daoshi, or both. In line with 

'See Appendix B on Daoxuan's work. 

^This text was completed in 664 C.E. T2106:52.404a8-435al9. 

^See Shinohara (1991), p. 212. 
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such studies on Daoxuan, the question here is whether the Illustrated Scripture has a 

similar problem regarding authorship?* In other words, is Daoxuan really the author of 

the Illustrated Scripture! 

Significantly, a few passages from the Fayuan zhulin are exactly the same as 

those in the Illustrated Scripture. These passages relate to the content of the first council 

after the nirvana of the Buddha headed by Ka^apa,^ the descriptions of the sUtra and 

vinaya inside the hall of the Jetavana Monastery,"^ the compilation of the hundred scrolls 

of the Illustrated Scripture by the son of the king of the Southern Heaven,^ the origin and 

early development of the Jetavana Monastery,® the descriptions of the Jetavana's copper 

bell and copper chime {qing and the narrations of the Cloister for Sastra Teachers 

and the Cloister for Sutra Teachers.'" Daoshi claims that most of these passages were 

extracted from the Daoxuan liishi (zhuchi) ganying ji (Records 

of Miraculous Experience of the Vinaya Master Daoxuan on Upholding [the Dharma]). 

The one exception is a passage on the origin and early development of the Jetavana 

Monastery that is derived from the Daoxuan liishi qiyuan si gantong ji 

•*Thanks to Dr. Koichi Shinohara. We had a brief discussion about the authorship of 
Daoxuan's works such as the Ji shenzhou sanbao gantong lu and the Zhong 
Zianzhu shewei guo qiyuan si rwy/ng when we met at AAS Conferences 
in 2000 and 2001. 

^Fayuan zhulin T2I22:53.376b6-26; & Zhong tianzhu shewei guo qiyuan si 
ny7«gT1899:45.892a7-21. 

'^122:53.377c27-378al4; T1899:45.889bl3-18. & 889cl7-28. 

^T2122:53.378a 15-17; & T1899;45.890a23-28. 

^122:53.59 lb3-26; & T1899:45.883b8-c3. 

'n 122:53.1017al7-28, l017bl9-24: T1899:45.890c23-28. 89Ic9-13, cl8-20, & 893a23-
28. 

'°T2122:53.1017a28-bl8; & T1899:45.892c7-29. 
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SSIB (Records of Miraculous Experience of the Jetavana Monastery [Collected by] 

Vinaya Master Daoxuan). Daoshi never suggests that these similar passages could have 

been derived from the Illustrated Scripture. 

In his study, Shinohara has shown that Daoxuan was well informed about Daoshi's 

work on the Fayuan zhulin, just as Daoshi was well acquainted with Daoxuan's collection 

of materials. Thus, Daoshi would have acknowledged that the identical passages were 

from the Illustrated Scripture, if that had been the case. As for the reasons why the text 

was not cited in the Fayuan zhulin, I propose the following possibilities: 

a. The Illustrated Scripture might not have been completed when Daoshi 

was in the early stage of writing the Fayuan zhulin; 

b. The Illustrated Scripture was recompiled later based on the Daoxuan 

liishi (zhuchi) ganying ji and the Daoxuan lushi qiyuan si gantong ji. 

Even though Daoshi knew of the Illustrated Scripture, he chose to cite 

only the titles of the original sources of the passages he quoted. 

c. Finally, according to Stephen Teiser, the last scroll of the Fayuan 

zhulin did not take its present form until ca. 800-1000 C.E.," so there 

is a possibility that the Daoxuan tiishi qiyuan si gantong ji, which was 

not included in Daoshi's list of Daoxuan's works, was the earlier form 

of the Illustrated Scripture. By the time of compiling the last scroll, 

the new title (that is. Illustrated Scripture) was then included in the 

list. 

Unfortunately, both the Daoxuan liishi {zhuchi) ganying ji and the Daoxuan liishi qiyuan 

si gantong ji are no longer extant, making it impossible for us to study their relationship 

with the Illustrated Scripture. 

"Teiser (1985), p. 121. 
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In the Daoxuan lushi gantong lu (The Miraculous Records of 

Vinaya Master Daoxuan, T2107), Daoxuan states: 

...I took out the Illustrated Diagram of Jetavana then divided equally 
all cloisters and drew them on papers. [Furthermore,] I narrated its history... ^ 

In this way, Daoxuan clearly indicated that he was the author of the Illustrated Scripture. 

Moreover, in his Guanzhong chuangli jietan tujing (Illustrated 

Scripture of the Ordination Platform Established in Guanzhong'"*, T1892), which he refers 

to as "a farewell gift,"" Daoxuan also states that he wrote two scrolls of the Illustrated 

Scripture}^ If this text had not been written by him, he would not have mentioned it in 

both the Daoxuan Itishi gantong lu and the Guanzhong jietan tujing. If he was unable to 

write this work because of health problems except with the help of a third person, he 

would have mentioned this in the preface to his work, just as he had done in the Guang 

hongming ji (T2103, completed in 664 C.E.): In the preface of the Guang 

hongming ji, he declares that because of falling health he was able to finish this work 

only with the help of a monk named Boguan (n.d.) from Hanyang This 

accords with other extant records, as most of the works written in his last years mention 

that he was not in good health. His epilogue to the Ji shenzhou sanbao gantong lu, a 

work completed just before the Guang hongming ji, records that he "usually had illnesses 

'^his illustrated diagram probably refers to a diagram appended to Lingyu's (518-605 
C.E.) Sigao that Daoxuan had made references to the Sigao in his Illustrated Scripture. 

^^Daoxuan Itishi gantong lu T2l07:52.441c28-29. 

'•"The present day Shanxi Province. 

^^Guanzhong chuangli jietan tujing T1892:45.819a6-8. 

'®TI 892:45.812al. 

Guang hongming ji T2l03:52.97bl9-2I; this text further mentions that he 
needed to make a strenuous effort to write and expound the teaching of the sutras. 
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due to wind and weather" most likely a reference to rheumatism, 

rather than paralysis due to stroke as suggested by Shinohara.'^ Therefore, it is more 

likely that the Illustrated Scripture was Daoxuan's own recompilation based on his other 

works, Daoxuan lushi (zhuchi) ganying ji and Daoxuan liishi qiyuan si gantong ji, as well 

as Lingyu's (518-605 C.E.) Sigao and travelogues by Faxian (?-c.a. 422 

C.E.) and Xuanzang (600-664 C.E.).^° I will discuss the sources for the Illustrated 

Scripture in greater detail in chapter 4. 

Moreover, careful examination of evidence internal to the Illustrated Scripture 

also suggests Daoxuan's authorship. The content of the text demonstrates a consistent 

focus on precepts and vinaya, particularly the descriptions of the ordination platform, 

such as the detailed discussions on the proper construction of a ordination platform, the 

procedure of the precept ceremony, the essence of observing the precepts, and the like. It 

seems very likely that a vinaya teacher had composed the text. Moreover, the section on 

the ordination platform in this text is closely related and overlaps with the Guanzhong 

chuangli jietan tujing, Daoxuan's final work. Besides, the author of the Illustrated 

S c r i p t u r e  r e f e r r e d  t o  a n d  a p p r o p r i a t e d  n u m e r o u s  s c r i p t u r e s  s u c h  a s  F a h u a  j i n g  H M ,  

Huayan jing Yijiao jing Zhengfa nianchu jing and so forth. 

Such familiarity with scriptures and vinaya further indicates that the text must have been 

written by someone who is well read and has mastered the Buddhist tradition. Daoxuan 

fits this profile well. To understand better the background of the text, I will now discuss 

Daoxuan's life and times. 

'V/ shenzhou sanbao gantong lu T2106:52.435al4. 

"Shinohara suggests that Daoxuan's chronic illness was paralysis due to a stroke. See 
Shinohara (1991), p. 203. I think Daoxuan's declaration in his text reveals that he had a disease 
which depended on weather. Hence, rheumatism is the better guess. 

^°See my discussion regarding the records of Chinese Buddhist pilgrims in Chapter 3. 
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Life of Daoxuan 

Sources and scholarly opinion regarding Daoxuan's origins differ. In his biography 

of Daoxuan in the Song gaoseng zhuan (Hagiographies of Eminent Monks 

[Compiled] in the Song, T2061),*' Zanning (919-1001 C.E.) mentions that some 

sources indicate that Daoxuan was from Dantu (present day Zhengjiang city rf? 

in Jiangsu province whereas some say that he was from Changcheng MilS. 

(present day Changxing district in Zhejiang province However, the 

Kaiyuan shi jiao lu (Catalogue of [the Tripitaka of] Buddhist Teachings 

[Compiled in the] kaiyuan [Period], T2154) records that he was from Wuxing 

(present day Zhejiang province)." Among scholars, Kansho Entatsu concludes that Daoxuan 

was from Jingzhao that is, Chang'an while Fujiyoshi Masumi proposes that 

Daoxuan was from the Qian ^ clan in Wuxing district.^ Fujiyoshi further suggests that 

the first two places, Dantu and Changcheng, were the ancestral homes of Daoxuan's 

forebears, as Daoxuan sometimes referred to himself as "a monk [residing] in the Zhongnan 

Mountains, Shi Daoxuan from Wuxing" h!)'' at the end of his 

work titled Shimen zhangfu yi (Standards Regarding the Robes for Buddhist 

^^Song gaoseng zhuan was compiled by Zanning (9I9-I(X)I C.E.) in 988 
C.E. The biography of Daoxuan can be found in this entry, T206l:50.790b7-79lb26. Also see 
the fiill translation of Daoxuan's biography from Chinese into English by Wagner (1995), pp. 
255-268. 

^061:50.790b8. 

'^Kaiyuan shijiao lu was compiled by a Tang monk Zhishen (n.d.) in 
730C.E.,T2154:55.562a8. 

^^See Kansho (1939), p. 2. 

^Fujiyoshi (1986, pp. 1-22) provides a fiill study of the Qian clan, providing the family 
genealogy of Daoxuan. 

^^Shimen zhangfu yi Tl894:45.839b11. 
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Clergy, T1894). This is the only source in which Daoxuan himself declared his origins; 

thus, even though the Song gaoseng zhuan does not mention Wuxing, I agree with 

Fujiyoshi's conclusion that Daoxuan was bom in this place. 

His biography states that various miracles attended his conception and gestation. 

For instance, his mother is said to have dreamt that an Indian monk told her that the 

future Daoxuan was the reincarnation of the Vinaya Master Sengyou (445-518 

C.E.) from the Liang dynasty (502-557 C.E.), and that he would follow Sengyou's path. 

Moreover, Daoxuan was said to have remained in his mother's womb for twelve months 

before he was bom.'^ Again, scholars draw different conclusions regarding this alleged 

connection to Sengyou. The traditional view is that Daoxuan was the reincarnation of 

Sengyou. Cao Shibang finds this view odd in light of the fact that Daoxuan's and 

Sengyou's practices of the vinaya were totally different: Sengyou mastered the Shisong 

lu (The Ten-Chapter or Sarvastivada Vinaya, T1435) whereas Daoxuan specialized 

in the Sifen lu (The Four-Part or Dharmaguptaka Vinaya, T1428).'® More recently, 

based on a comparison of Daoxuan and Sengyou's works, Shi Guodeng suggests that this 

legend arose because Daoxuan's and Sengyou's writings reflect similar concerns.*' Both 

monks wrote works on the vinaya, catalogues of Buddhist texts, as well as biographies of 

monks.^° Robin Beth Wagner, however, argues that the legend reflects Sengyou's 

inspirational influence on Daoxuan leading him to emulate the earlier monk in vinaya 

scholarship.^' 

^^It is described in Daoxuan's biography, T2061:50.790b7-791b26. 

"®Cao (1965), p. 308. Also see Sengyou's biography in the Gaoseng zhuan 
T2059:50.402cl4. 

^'Shi(1992),p. 16. 

^°See Appendix B on Daoxuan's works. 

^'Wagner (1995), p. 51. 
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It is mentioned in his biography that in his early life Daoxuan was able to read 

various texts and compose verses at the age of nine. From this, we can assume that 

Daoxuan was brought up in a family that could afford to provide him with a good 

education from a young age. Being fond of chanting scriptures and disliking the secular 

life, Daoxuan entered the Buddhist monastic order when he was fifteen. Fujiyoshi suggests 

that Daoxuan's renunciation might have been prompted by changes in his father's political 

situation.^^ His father Qian Shen was originally an Imperial Secretary of the 

Ministry of Personnel ^ oP # in the Chen ^ court. However, after Chen was conquered 

by Sui in 589 C.E., the Sui ruler confiscated its lands, people, and properties, and sent the 

captured Chen emperor and officials to the Capital Daxing (present day Xian 

)." Under these circumstances, Qian Shen was forced to leave his native village and to 

give up his financial sources. Daoxuan was bom seven years after the destruction of the 

Chen Dynasty. Hence, his loathing for the secular life (yansu might have been 

related to the situation of the Qian clan and his family in the Sui political sphere.^' 

Although Fujiyoshi's explication is by no means invalid, it should be pointed out that his 

view reflects an implicit unwarranted bias, namely, that men become monks only when 

circumstances prevent their pursuit of secular careers. After entering the monastic order, 

Daoxuan studied under Huijun (?-637 C.E.) in the Riyan Monastery 

"Fujiyoshi (1986), p. 19. 

"Fu(1994),p. 15. 

^061:50.790bl6. 

"Fujiyoshi (1986), p. 19; & (1991), p. 75. 

^®The name of Daoxuan's master is Zhijun in the Song gaoseng zhuan 
(T2061:50.790b 16). The Chinese character "hui S" and "zhi were usually interchangeable 
in monk's name. For instance, the monk who recorded the translation of Niepan jing by 
Tanwuchen SMWi was named Huisong in the Gaoseng zhuan but was named as 
Zhisong WfSJ in the Wei shu H"#, scroll 114, p. 3032. Also see footnote 19 in Shi (1992), pp. 
169-170. Huijun's biography is included in the section on Exegetes {yijie ^P) in the Xu 



32 

According to Fujiyoshi, Daoxuan may have chosen his first teacher, Huijun, because 

Huijun's and Daoxuan's families had served together in the Chen court.^^ 

At the age of twenty, Daoxuan received full bhiksu precepts from Zhishou 

(567-635 C.E.) and studied with him until he was twenty-eight. After he heard the vinaya 

once, Daoxuan originally intended to pursue the practice of meditation. However, his 

master Huijun objected and insisted that he should follow the sequence of the three 

learnings (that is, the learnings of precepts, meditation, and wisdom respectively).^^ 

Daoxuan obeyed his command and continued his training in vinaya under Zhishou. 

Zhishou was a vinaya expert at the Da Chanding Monastery in Chang'an who 

specialized in the Four-Part Vinaya. He was widely knowledgeable in different vinaya 

traditions, and compiled the Wubu qufen chao (A Comparative Study of the 

Vinayas of Five Schools) in 21 scrolls that compared and contrasted the five vinayas 

extant in China.^' In his work, Zhishou not only laid the foundation for the School of the 

Sifen Hi (Four-Part Vinaya), but also advocated monastic discipline as essential to 

the life and religious training of a monk.^ Having the opportunity to practice vinaya 

under Zhishou and to listen to his vinaya lectures numerous times, Daoxuan established a 

firm foundation for the study of vinaya, particularly the Four-Part Vinaya. 

In 624 C.E., he left Zhishou and retreated to the valley of Fangzhang in 

gaoseng zhuan (T2060:50.533cl l-534b9). 

"Fujiyoshi (1991), p. 79. 

^^Fozu tongji T2035:49.297a6. See also the Sifenlu hanzhu jieben shu xingzong 
ji in Xuzangjing62.1024bI6. 

^'72060:50.614b 19. The vinayas of the five schools are: Sarvdstivada-vinaya 
Dharmaguptaka-vinaya Sarhghika-vinaya Mahf/dsaka-vinaya and 
Kdfyapfya-vinaya 

•""Maekawa (1961), p. 600. 
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the Zhongnan Mountains intent on cultivating concentration and wisdom/' He 

also started writing works on vinaya, such as the Sifenlu shanfan buque xingshi chao Q 

(A Transcript Regarding the Revised [Regulation] of the Practice 

of the Four-Part Vinaya, T1804) and the Sifenlu shipini yi chao (A 

Transcript of a Collection of the Meaning on Vinaya in the Four-Part Vinaya, XZJ vol. 

71). From the year 630 to 641 C.E., he travelled to the regions around Guanzhong ^4", 

Jiangsu iT^, Zhejiang ^TL, and along the Changjiang and returned to the Zhongnan 

Mountains again in 642 C.E. after his mother passed away.^^ Daoxuan spent eleven 

years traveling in order to collect facts and data for his Xu gaoseng zhuan 

(Continued Hagiographies of Eminent Monks, T2060), the first draft of which he finished 

at the beginning of 645 C.E. His preface and the numerous biographies collected in the 

Xu gaoseng zhuan reveal that the sources of his work are directly or indirectly gathered 

from oral transmission, from his own experience while traveling, and from historical 

places. He also interviewed the main characters of the biographies or people who were 

acquainted with them, recorded stele inscriptions, and utilized a variety of other ways for 

proving and obtaining the materials."*' When Daoxuan returned to the Zhongnan Mountains, 

the place where he spent most of the rest of his life, he revised some of his works which 

he had written before the year 640 C.E. and otherwise began writing profusely. The 

works included those on the vinaya and monastic regulations, Buddhist biographies, 

historical writings, catalogues, and compilations of miracle stories, thus, contributing 

substantially to Chinese Buddhist monasticism. 

•"T2061:50.790b23-24. 

•'^Fujiyoshi (1992a), p. 29. 

(1992, pp. 47-80) compiles evidence from the Xu gaoseng zhuan that Daoxuan 
himself described how he obtained the related materials for the biographies that he was working 
on. 
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Daoxuan's life was taken up with more than just writing. Together with other 

eminent monks, he was summoned to join Xuanzang's (600-664 C.E.) translation project 

at the Hongfu Monastery in the summer of the year 645 C.E.^ However, 

Daoxuan only participated in the translation work for a year. From Daoxuan's preface in 

the Sifenlu hanzhu jieben shu (Commentary of the Annotated Accepts 

of the Four-Part Vinaya, XZJ vol. 62), he mentions that in the twentieth year of zhenguan 

(646 C.E.), he entered into seclusion.^' Other evidence from his epilogue to the 

Shimen zhangfu yi shows that from the end of zhenguan until the second 

year of xianqing (657 C.E.), he retreated into the mountains for twelve years.^ 

When he returned to the Zhongnan Mountains, Daoxuan started revising the vinaya 

works he had written previously, and produced a few more writings on monastic regulations. 

During these years (647-651 C.E.), that is, at the end of zhenguan to the beginning of 

yonghui (650-655 C.E.), his five masterpieces^^ for the Vinaya School of the Southern 

Mountain were completed. Xuanzang might have been the impetus for Daoxuan 

to finish these major Vinaya works. From Daoxuan's lengthy biography of Xuanzang in 

the Xu gaoseng zhuan, one can surmise that he spent a long time interviewing and closely 

^Da tang da ci'en si sanzang fashi zhuan T2053:50.253c!5-
c29. 

*^Sifenlii hanzhu jieben shu xingzong ji in Xuzangjing 
3.62.327a2. 

•*^1894:45.839b5-6. The total of twelve years is calculated from the year he resigned 
from Xuanzang's u-anslation project. 

""^The five major works are: 
1. Sifenlu shipiniyichao (ZZl.71.1), written in 627 C.E.; 
2. Sifenlu shanfan buque xingshi chao (T1804, 2Z1.69.1-70.1), finished 
first edition in 626 C.E., then revised in 630 C.E.; 
3. Sifenlu biqiunichao (ZZl.64.1), written in 645 C.E.; 
4. Sifenlu shanbu suiji jiemo shu (ZZl.64.3-5), written in 635 C.E., 
revised in 648 C.E.; 
5. Sifenlu hanzhu jieben shu (ZZl.62.2-5), revised in 651 C.E. 
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observing Xuanzang. In the conclusion of his biography, Daoxuan praised Xuanzang as 

"an eminent spirit supported by heaven, bom to know the sacred transmission" 

M, Although Daoxuan only spent a year with Xuanzang, he must have 

heard and learned from him substantially about Buddhism in India and the Western 

Regions. This information was undoubtedly an important source for his later writings. 

Particularly, as a Vinaya Master, Daoxuan had been searching for appropriate monastic 

disciplines and regulations that would be better suited to Chinese society and its culture. 

Xuanzang was a main source for providing Daoxuan with information regarding the 

current practice of vinaya he encountered in the west during his travel. Xuanzang's 

experience helped to resolve his doubts about his vinaya study over the past years. These 

doubts existed even during the beginning of his monastic learning when he came across a 

passage in the Sainyuktdgama that says, "cultivating the Four Immeasurables, 

wearing three kinds of vestments thus becomes the attire of compassionate person" (fif 1Z3 

Daoxuan had always wondered about this passage 

for according to his understanding the robes were used only for covering body and 

keeping warm. Thus, he was unable to reconcile the relationship between the three 

monastic robes and the cultivation of the Four Immeasurables. However, at the end of 

zhenguan when he participated in the translation project, he learned from Xuanzang's 

experience in the west that silk cloth should not be used for making robes so as to prevent 

killing silkworms. He then realized the profound meaning of the above passage. He 

regretted that he had not learned this earlier because in the past he had always avoided to 

quoting the above passage during his lectures.^ 

^060:50.458c8. 

*^SeeShimen zhangfu yi T1894:45.836b7-8. 

'°T1894:45.836al5-bn. 
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According to Fujiyoshi, Daoxuan was sick from the period after he had finished 

the Sifenlii hanzhu jieben shu in 651 C.E., the culmination of his five major Vinaya 

writings, until the time when he was appointed as the abbot of Ximing Monastery 

in 658 C.E. The construction of Ximing Monastery began in 656 C.E. under the 

auspices of Emperor Gaozong (reign, 649-683 C.E.) for the sake of his son's 

recovery from illness. It was completed in 658 C.E. Fujiyoshi claims that from 651 to 

657 C.E., Daoxuan did not write anything, but he began writing profusely again from 659 

C.E. onwards." In 664 C.E., after the completion of the Buddhist catalogue, the Da tang 

neidian lu (The Catalogue of Buddhist Scriptures in the Great Tang, T2149), 

he left Ximing Monastery and returned to the Zhongnan mountains. Within this year and 

the following year (665 C.E.), he wrote many of his historical works. He passed away in 

667 C.E., at the age of 72. 

The Political and Religious Environment of Daoxuan's Time 

In his time, Daoxuan was not only the founder of the Nanshan Vinaya School; he 

was also considered to be a great scholar—one of the great historians of the Tang—and a 

great theologian as well. In order to understand Daoxuan's role in the formation of 

Chinese Buddhist monasticism, we must therefore first look at the political and religious 

environment of his era, and study how these compelling forces motivated his work. 

Since the transmission of Buddhism to China from the Han Dynasty (206 B.C.E.-220 

C.E.), Buddhism had increasingly assimilated Chinese thought and culture, and had begun 

to enjoy the patronage of the imperial family. However, whenever imperial patronage of 

Buddhism increased, it also aroused protests against Buddhism by Confucian scholars or 

"Fujiyoshi (1992a), pp. 47-48. I have reservation regarding his point of view because 
when I compiled the works of Daoxuan, I noticed that quite a number of his works could not be 
dated. It might be possible that some of the undated works were written during this period. 
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Daoists. As a result, repressive measures took place during the Northern and Southern 

Dynasties (317-589 C.E.); the opposition in the north took the form of persecutions, one 

in 446 C.E." and another in 574-577 C.E.,'^ whereas opposition in the south appeared in 

the form of treatises attacking Buddhism on various grounds/"* However, even though 

the ruler of the Northern Zhou suppressed Buddhism, upon ascending the throne Yang 

Jian the founder of the Sui Dynasty (581-618 C.E.), immediately rescinded the 

anti-Buddhist legislation of his predecessor and restored imperial patronage of Buddhism. 

He was more sympathetic to Buddhism and hence initiated a series of measures to 

promote it. First, he issued a decree declaring the construction of a Buddhist monastery 

at the foot of each of the five sacred mountains in the same year he ascended the 

throne." 

In the beginning of the Sui Dynasty, Emperor Wen was a devout Buddhist, donating 

silks and cash to repair Buddhist monasteries, images, and scriptures damaged during the 

Northern Zhou persecution and declaring a seven-day holiday to celebrate the initial 

enshrinement of sacred relics in thirty constructed stupas. He even abolished the Confucian 

schools in the prefectures and counties, drastically reducing the number of students in the 

National College. At the end of his reign, the number of Buddhist monasteries in the city 

of Luoyang increased from ninety-one to one hundred and twenty while the number 

^^For a brief history on the persecution of Buddhism under Emperor Wu (424-452 C.E.) 
in the Northern Wei (386-534 C.E.), see Ch'en (1964), pp. 147-151. 

"For the account of the suppression of Buddhism under Emperor Wu (560-578 C.E.) in 
the Northern Zhou (557-581 C.E.), see Ch'en (1964), pp. 190-194. 

^For instance, the Daoist Gu Huan's (420-483 C.E.) Yixia lun HSIm was directed 
against Buddhism as a foreign religion which should not be accepted by Chinese society; Fan 
Zhen (n.d.), a Confucianist, opposed the Buddhist view on the indestructibility of the soul in 
his article5/te/imie lun See Ch'en (1964), pp. 136-142. 

^^Lidai sanbao ji 72034:49.107b28-29. 
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of Daoist temples remained the same/® 

When Daoxuan entered the monastery at the age of fifteen (611 C.E.), he witnessed 

continuous support of Buddhism under the second emperor of the Sui Dynasty, Emperor 

Yang (604-617 C.E.). Before Yang Guang became Emperor, he received the 

bodhisattva precepts from Zhiyi (538-597 C.E.), the founder of the Tiantai School 

^ and requested the Tiantai Master to write commentaries on scriptures." He also 

ordered the construction of Buddhist monasteries and libraries in Jiangdu lCHj region 

and the repairing and re-copying of Buddhist scriptures damaged during war, and he also 

gathered eminent monks in the Riyan Monastery to perform religious activities. However, 

his effort to employ Buddhism as a unifying force was short-lived. The extravagance of 

Emperor Yang in constructing canals that linked the northern capitals of Chang'an and 

Luoyang with the Yangzi Valley resulted in great misery and suffering for the populace. 

Immediately after the construction of the canals in 609 C.E., the emperor in 610 C.E. 

began a series of three unsuccessful expeditions against Korea, further exacerbating the 

burden on his people.'® Under such circumstances. Emperor Yang realized that the 

monastic communities could potentially provide a few hundred thousand men for his 

armies and expeditions. Being a Buddhist, however, he dared not suppress Buddhism on 

a large scale. Instead, he issued a decree in 609 C.E. to merge small monasteries with 

less than fifty monks into bigger monasteries in the neighboring regions, while also 

ordering monks judged to be lacking in virtue to return to the lay life." Daoxuan chose 

to be ordained under Huijun, an eminent monk in Riyan Monastery in part to escape 

'®Ch'en(1964),p. 201. 

"Nakamura (1984), pp. 196-197. 

three expeditions against Korea were carried out in 612 C.E., 613 C.E., and 614 
C.E. respectively. See Twitchett(1979), pp. 144-148. 

"Nakamura (1984), p. 201. 
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Emperor Yang's depredations. Although Emperor Yang's state policy was not the same 

as the persecutions in the previous dynasties, it negatively affected the growth of Buddhism. 

Daoxuan felt this was another difficult period for Buddhism and lamented it in one of his 

vinaya works: 

In the last years of daye 'KM, [D received the fiill [monastic] precepts. At that 
time there were obstacles to [propagating] the Buddhist teachings and the doors 
of the monasteries were often quiet and empty. As for the [Teaming of] the 
vinaya, there was no place where [one] could seek a teacher ... 

Emperor Yang's edict to merge both small and large monasteries in 609 C.E. caused a 

reduction in monasteries from 120 to only 99 in the Chang'an region within about two 

years.^' Thus, Daoxuan felt that the propagation of the Buddhist teaching was obstructed, 

and that the monasteries were not functioning properly. He also indicated that there was 

a major problem within Buddhism itself, viz., monks were rarely concerned with observing 

precepts. It was thus difficult to find a teacher well-versed in the vinaya. This phenomenon 

must have prompted Daoxuan to specialize in monastic discipline and to be especially 

productive in vinaya writings. Not only was Daoxuan apprehensive about the moral 

degeneration engulfing the Buddhist world, but he was also concerned about the chaos 

plaguing the secular world. 

In one of his records in the Ji shenzhou sanbao gantong lu, Daoxuan writes that 

the unrest in the nation is causing monks and lay people from the Capital and other 

districts to seek auspicious signs from a stone image^^ in the Riyan Monastery where he 

resided.^^ Daoxuan lived in this monastery from his initial ordination until he received 

^Sifenlu hanzhu jieben shu xingzong ji in Xuzangjing 
M62.1024.bl3-14. 

'''Nakamura (1984), p. 201. 

^^e record mentions that this was an eight-sided transparent purple quartz stone with a 
height of eight inches and a diameter of five inches. Different people would have different 
visions of Buddha images ovstupas while they were gazing into the stone. 

shenzhou sanbao gantong lu T2106:52.421bl3-bl7. 
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the full monastic precepts from Zhishou (567-635 C.E.) at the age of twenty, that is from 

610 to 616 C.E. This was the period of Emperor Yang's construction of canals, his 

building of palaces in Chang'an and Luoyang, his expeditions against Korea, and his 

measures against Buddhism. Under these relentless assualts within just a short span of 

years, the populace was exhausted from the incessant demand of labor services, taxation, 

and resources by the Sui court. People from different regions visited the Riyan Monastery 

to worship its stone image, and to make vows in front of it, all praying for the peace of 

the nation. 

In general, it can be said that under the Sui, Buddhism spread to all parts of the 

empire, successfully converting all classes of society, and becoming a powerful religion. 

When the Tang rulers, who claimed to be the descendants of Laozi, succeeded the throne, 

they could not totally ignore the Buddhist institution. Although they were unable to 

disavow the religious ethos of the people, who remained predominantly Buddhist, they 

still did not follow the Sui example. The early Tang rulers reverted to Confucianism as 

the official ideology and on the whole did not exhibit much enthusiasm for Buddhism. 

However, since Buddhism was already so widespread throughout all levels of society, it 

was still able to develop to unprecedented heights. 

When Emperor Gaozu (618-626 C.E.) ascended the throne, a series of 

anti-Buddhist arguments took place in the Tang court from the year 621 C.E. onward. 

The clearest and most encompassing statement of such anti-Buddhist sentiments was 

found among the memorials proposed by a Daoist named Fu Yi (551-639 C.E.), 

between 621 and 624 C.E., during the official debates over the relative merits of Buddhism 

and Daoism.^ Among Fu Yi's eleven points of criticism against the Buddhist religion 

^Regarding the discussion of Fu Yi's proposals for the extirpation of Buddhism, see 
Wright (1990), pp. 118-122. See ^soGuang hongmingji T2103:52.134bI3-135a23. 
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and the sangha were the accusations that Buddhism was a foreign religion that advocated 

magic and was incompatible with the ancient Chinese ways of life. He argued that 

Buddhism was leading people away from the traditional Chinese emphasis on loyalty and 

filial piety. Other points included statements about Buddhist monks and nuns being 

parasites upon society and, claims that the Buddhist teachings of heaven and hell were 

having an adverse, demoralizing effect on the populace. Moreover, he argued not only 

that Buddhist monasteries with their tax-exempted sangha members and extensive 

landholdings would pose a grave economic threat, but also that an influential Buddhist 

monk could present a potential political danger to the court.^^ 

Emperor Gaozu's (618-626 C.E.) response to the memorials was apparent in the 

action he took against Buddhism in 621 C.E., decreeing that every prefecture in areas of 

military unrest should be allowed only a single monastery with thirty monks and that all 

other monastics should return to lay life.** The emperor, apparently influenced by Fu 

Yi's opinions, believed that regional Buddhist institutions and sangha were potential 

sources of resistance to the Tang ruler. Fu Yi's sustained attacks on Buddhism eventually 

led to a court debate in 626 C.E. between Buddhists and Daoists.*^ The results of this 

debate were the official elevation of Daoism and Confucianism above Buddhism, as well 

as the issuance of an edict that was strongly critical of Buddhist religious and economic 

practices. The edict concluded with measures intended to curtail, by as much as 97 

"T2103:52.l34a-135a. 

^Xu gaoseng zhuan T2060:50.633c26-27. 

fact, following Fu Yi's presentation of memorials, a series of debates occurred in 
court between Buddhists and Daoists in the years 625, 626, 637, 638, 639, 647, 658, 660. 662, 
and 663 C.E. For more information on the debates between Buddhists and Daoists, see Ji gujin 
fodao lunheng T2104:52.381a-394c. See also Ziircher (1972), pp. 290-320, 
for a full account of the controversy among Buddhists and Daoists and Kohn's (1995) work on 
the debates between the two camps in medieval China. 
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percent, the number of Buddhist monastic establishments in a few regions, thereby forcing 

many monastics to return to lay life.^ Under the pressure of the Tang court and the 

attacks of the Daoists, Daoxuan must have felt that Buddhism was in crisis and that there 

was an urgent need to protect the religion. According to Shi's study, this was one of the 

reasons why Daoxuan wrote the Xu gaoseng zhuan—to make Buddhist monks and nuns 

aware of the fact that a state persecution against Buddhism was an ever-present danger.^^ 

However, three months after the purge was ordered, Li Shimin assassinated 

his brother, the crown prince, and compelled his father Emperor Gaozu to abdicate the 

throne. Proclaiming himself Emperor Taizong (626-649 C.E.). he recognized the 

importance of securing the support of the Buddhists for his usurpation of imperial power, 

and he rescinded his father's previous edict against Buddhism.^" Although Emperor 

Gaozu's plan to reduce the power and influence of the Buddhist church misfired, he did 

succeed in further weakening its autonomy.'' He retained the Bureau for the Veneration 

of Mysteries a office comprising lay officials, and the ecclesiastic post of Primate 

of the Buddhist Order instituted by the preceding Sui Dynasty to supervise clerical 

affairs.'^ Instead of allowing a single monk to stand as the Primate of the Buddhist 

Order, Emperor Gaozu instituted a novel system of collective leadership by appointing 

®®T2060:50.637c-638a. See also Weinstein (1987), pp. 8-9. 

•''Shi (1992), pp. 1-32. 

^According to Twitchett, when Emperor Taizong was still the Prince of Jin his 
faction was bidding for the support of Buddhists the Capital and the empire. See also Wright 
(1973), p. 246. 

Weinstein (1987), pp. 9-11. 

"Da song sengshi lue T2126:54.245b28-c2. Yamazaki Hiroshi's work is 
the earliest study on the evolution of the various governmental offices that oversaw the Buddhist 
church during the period of the Northern and Southern Dynasties, see Yamazaki (1942), pp. 
473-537. Ch'en also provides a short survey of the state's governance over the Buddhist clergy 
from the fifth to ninth centuries, see Ch'en (1973), pp. 114-124. More recently, Mingfu (1981) 
has a book-length study on the monk-official system in China between the fourth century and the 
beginning of the Republic. 
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the Ten Great Worthies to administer church affairs and control the clergy.'^ It 

seems that Gaozu appointed the Ten Virtuous Monks to create the impression that he 

honored Buddhism in order to placate the Buddhists. Of the ten monks, seven can now 

be identified in the Xu gaoseng zhuan: one was eighty-one years old, three were in their 

seventies, one was sixty-nine, and one was sixty-one.'^ It is likely that the state deliberately 

selected aged monks for this office to prevent the possibility of religious rebellion. The 

designated bureau was just an expedient way to demonstrate the state's esteem for Buddhism. 

In fact, when the ten died, no successors were appointed by either Gaozu or Taizong. 

Henceforth, no single monk or group of monks was to be accorded primacy over the 

Buddhist church either in name or in fact; control was to be vested solely in the hands of 

lay officials in the Bureau for the Veneration of Mysteries. 

When Taizong (626-649 C.E.) first succeeded to the throne, his state policy at 

least in the early years of his reign gave the impression that he was personally sympathetic 

to Buddhism, in an effort perhaps to gain support from the Buddhists. On the one hand, 

he allowed thousands of monks and nuns to be ordained while also inviting monks to 

conduct Buddhist services for the protection of the state from various calamities, for the 

welfare of the people and a rich harvest, to bless the soldiers killed in the early Tang 

wars, and the like.'' On the other hand, he took action against the self-ordination of 

monks and nuns to assist in purging corrupted elements within the Buddhist institute.'^ 

Aware that the Buddhist church was a haven for a very large number of people who took 

advantage of the turmoil following the collapse of the Sui Dynasty and had themselves 

ordained without official sanction in order to escape taxation, Taizong made it clear from 

"T2060:50.513a2-4. 

'''Yamazaki(1942),pp. 603-605. 

"Weinstein (1987), pp. 12-13. 

'®T2060:50.635a22-23. 
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the beginning of his reign that such illegally ordained monks would be subject to the 

death penalty.^ The search for illegal monks seems to have intensified two years later 

when another order was issued in 629 C.E. to the effect that illegal monks who failed to 

surrender to the authorities would be beheaded.^^ His unprecedented decree in 631 C.E. 

ordered Buddhist and Daoist monks and nuns to render homage to their parents. Apparently, 

however, pressure from these groups caused him to withdraw the edict after two years 

(633 C.E.).™ To appease both Buddhist and Daoist clergy, Taizong issued another decree 

in 635 C.E. lamenting the decrease in the number of monks as the recent wars caused 

Buddhist monasteries to be abandoned. His decree allowed a total of no more than three 

thousand new ordinations in all the Buddhist monasteries.®" However, another edict was 

probably sent out at the same time, emphasizing that the Tang royal family and the sage 

Laozi shared the same surname—Li—and arguing that Laozi was an ancestor of the 

emperor. Thus, because of Laozi's name, rank, and designation, Daoism took formal 

precedence over Buddhism.^' 

After Emperor Taizong consolidated his power, he sought to extend even further 

state control of church and clerical affairs. In 637 C.E., he granted Daoist priests precedence 

over Buddhist monks. Monks from both the capital and provinces protested their inferior 

status. Taizong was infuriated by their defiance, especially that of the two leaders of the 

protest, Zhishi (601-638 C.E.) and Falin (n.d.). He ordered Zhishi to be 

flogged and banished from the capital, while Falin was arrested and exiled to Sichuan [Z3 

"T2060:50.666all. 

'^060:50.606a24-25. 

"Fozm to/ig/tT2035:49.364a18, 364b2. 

®°T2035:49.364c6. For the detail of this decree, see Guang hongmingji T2103:52.329a21-
bl5. 

®'T2035:49.364cl2-13. 
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Secondly, he promulgated a new legal code known as the Zhenguan lu 

that contained a section titled£>ao5f/ig ge (Regulation for the Daoist and Buddhist 

Clericsf—which set forth regulations governing the Buddhist clergy and its relationship 

to the secular legal code. The Northern Wei (386-535 C.E.) and the Sui had also 

promulgated similar decrees, but in these earlier formulations,^^ lesser offenses perpetrated 

by monks and nuns were to be dealt with according to the vinaya, rather than the secular 

law. In contrast, not only did the Daoseng ge, a secular law, supervene when monks 

committed murder or treason, it also made no provision for the expiation of an offense 

through confession or repentance—the method required by the vinaya to deal with the 

overwhelming majority of transgressions. Moreover, the Daoseng ge sought to 

institutionalize certain customary practices which were not required by the vinaya but had 

become widespread in China, such as the ban on eating meat, which, if violated, was to 

be punished.®® Besides, many of its prohibitions not treated in the vinaya as grave 

offenses, such as those against preaching outside the monastery, fortune-telling, practicing 

astrology, and engaging in secular affairs, were enforced because the state viewed such 

practices as threats to its stability.*^ The promulgation of the Daoseng ge provides one 

more example of the severity with which the early Tang rulers sought to exercise control 

over the Buddhist church. Hence, it is no exaggeration to say that Taizong's major 

®^2060:50.635bl8-636al0. See also Tang hufa shamen Falin biezhuan 
T2051:50.203c5-204b6. 

^^Neither the complete text of the legal code adopted by Taizong nor a full list of its 
various sections survives today; we can only retrieve some ideas of the contents of the Daoseng 
ge from its Japanese counterpart, the Soniryo . See Weinstein (1987), pp. 17-18. 

^Ch'en(1973),pp. 95-105. Also Moroto (1993), pp. 33-60. 

Shu fglW 114, p. 3040. Also Lidai sanbao ji T2034:49.108b4-7. 

^Tang liudian 11:^^ 4, p. 47a. 

^Tang liudian 4, pp. 46b-47a. 
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objectives in creating the Daoseng ge was to establish the standards of behavior for the 

clergy, so as to limit the extent to which they could participate in Chinese secular life. 

Although it is not certain that the Daoseng ge was enforced throughout the Tang, 

the content of The Tang Code, the final version of which was finished in 737 C.E., 

suggests that its rules for clergy were derived from the Daoseng ge. According to the 

vinaya, fornication, murder, theft, and pretending to be enlightened belong to the most 

serious of the five grades of offenses; they resulting in permanent expulsion from the 

monastic order. The lesser grades of offenses could be expiated by varying types of 

confessions. Moreover, the vinaya contains no provisions for punishment by secular 

authorities, nor does it stipulate that monks should be handed over to the state for 

prosecution in the event that they violate any vinaya precepts. The section on the 

"References to Taoist Priests and Nuns"®® in The Tang Code, which also applies to 

Buddhist monks and nuns, clearly specifies that those Buddhist monks or nuns who 

committed crimes should be punished according to the secular law; some even added 

degrees of punishment beyond that for commoners.®' 

We can surmise that at the beginning of his reign,'" from 627 to 637 C.E., Taizong 

knew that most of his subjects and officials embraced Buddhism, and so was cautious to 

restrain Buddhism. Once his regime was consolidated, from 637 to 644 C.E., his attitude 

towards Buddhism became less flexible and increasingly rigid. Emperor Taizong maintained 

^^The Tang Code, pp. 270-274. 

Article 57 states that if both clergy and commoner commit sexual intercourse, the 
clergy must suffer two degrees of punishment beyond that of the commoner. The Tang Code, p. 
271. 

'"Arthur Wright (1973, pp. 255-256) divides Taizong's life into four periods: 
1. During 617-626 C.E., Li Shimin focused on seizure of power. 
2. During 627-637 C.E., he worked hard on establishing his rule and consolidating power. 
3. During 637-644 C.E., he achieved widespread political success, particularly in foreign affairs, 
which may have inspired him to be increasingly flamboyant. 
4. From 645-649 C.E., the period of Taizong's old age, primarily characterized by personal 
sorrow, illness, and premature aging. 
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this attitude towards Buddhism until he met Xuanzang (600-664 C.E.) in 645 C.E. 

When the emperor first met with Xuanzang, he was only interested in Xuanzang's wealth 

of rare cultural, geopolitical, and socio-political information concerning Central Asia and 

India where Xuanzang had travelled and spent about fifteen years. Xuanzang's perseverance 

and outstanding behavioi^' were highly esteemed by Taizong, and by the third emperor, 

Gaozong (649-683 C.E.). Because of Taizong's great personal admiration for this eminent 

monk, he provided financial support and a large staff of learned monks to assist Xuanzang's 

translation projects.'^ But it was only after his second meeting with Xuanzang in 648 

C.E. that he became interested in Buddhist doctrine and proclaimed "Buddhism to be 

superior to both Confucianism and Daoism as well as to the other schools of Chinese 

philosophy."'^ 

During the last year of his life, Taizong seems to have devoted himself 

wholeheartedly to Buddhist practice. Listening to Xuanzang's advice, Taizong ordered 

five monks to be ordained in all monasteries in the capital and in each prefecture, and 

fifty monks to be ordained in Hongfu Monastery,'^ which was erected in honor of Taizong's 

mother and served as the site where Xuanzang carried out his translation projects. In 

addition, Taizong ordered the establishment of an Institute for Translating Scriptures M 

within the Da ci'en Monastery where another three hundred monks were 

ordered to be ordained when the monastery was erected in memory of Gaozong's mother.'^ 

About a month before Taizong died, he expressed regret at not having met Xuanzang 

"Tang (1977), p. 96. 

'^Weinstein (1973), p. 295. Taizong instructed the ranking minister. Fang Xuanling ^ 
to give assistance to Xuanzang. 

"Weinstein (1987), p. 25. 

**Da tang da ci'en si sanzangfashi zhuan T2053:50.259a8-9. 

''T2053:50.259b6-8. 
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earlier in his life, and at not having aided him in propagating Buddhism extensively.^ 

When Emperor Gaozong (649-683 C.E.) succeeded the throne, he established 

another major monastery—^Ximing Monastery, built on a grand scale "consisting of thirteen 

halls and over four thousand rooms,"—commissioned in the year 656 C.E. to commemorate 

the investiture of Wu Zhao's first son as the Crown Prince." In the following year, 

Daoxuan was summoned from his seclusion in the Zhongnan Mountains and appointed as 

the abbot of this monastery. A decree was issued that ordered Xuanzang to take up 

residence in this new monastery in the middle of 658 C.E., but he only stayed there for 

about four months. Although the emperor held Xuanzang in high esteem and supported 

his various translation activities, he did not show real interest in the doctrines of Buddhism. 

When Xuanzang complained to the emperor about the precedence of Daoism over Buddhism 

and requested rescission of the secular law goveming the clergy, Gaozong only approved 

the second appeal. In the fourth month of the year 664 C.E., Xuanzang passed away. 

Emperor Gaozong mourned the loss of this distinguished monk. However, following 

Xuanzang's death, the emperor decreed the cessation of all translation activities and the 

dismissal of the entire translation group.'^ This edict reveals that Gaozong's attitude 

towards Buddhism was fairly indifferent. In the year 662 C.E. he ordered his ministers 

to discuss whether Buddhist clergy should be required to pay reverence to both their 

parents and the throne.^ Six days after Gaozong's decree was issued, a multitude of 

monks gathered at the Ximing Monastery when they were told that the matter was still 

under discussion; 

^*72053.50.260310-11. 

'^Weinstein (1987), p. 28. 

'®T2053.50.278all-15. 

''The text of the edict, titled Ming yousi yi shamen deng zhibai junqin chi 
is collected in the Qtmn tang wen 14, pp. 2b-3a. 
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At that time, more than two hundred monks from the capital district went to the 
Penglai Palace to present a memorial. The ministers told [them], "The 
imperial [authorities] ordered [us] to discuss thoroughly whether [monks] should 
pay obeisance or not, [and that the matter] had not yet been decided. [You all] 
should wait and gather later." The monks then retreated. Thereupon, [th^] 
assembled at the Ximing [Monastery] to discuss a strategy and draw up a plea.' 

When the monks decided to seek support from prominent Buddhist laymen, 

Daoxuan, who was the abbot of Ximing Monastery in Chang'an at that time, became the 

central figure involved in this crucial public debate. He defended the traditional Buddhist 

position, authoring petitions addressed to the imperial prince, the emperor's mother-in-law, 

and high ranking ministers.'"' Daoxuan argued in his letters that successive emperors in 

past dynasties had patronized Buddhism, acknowledging the transcendence of the Buddhist 

institution over secular authorities. He also cited passages from vinaya texts that forbade 

Buddhist clergy to prostrate themselves before lay persons, and if a ruler forced them to 

break their vows, then the ruler and his country would encounter endless suffering.'"" 

The court debate'"^ resulted in a compromise decision, and the emperor himself decreed 

that Buddhist clergy would be expected to pay respect to their parents."" However, after 

he received a series of petitions opposing this decision, Gaozong again withdrew his 

edict. This matter remained controversial throughout the Tang period. 

From the above accounts, one can conclude that the Tang emperors' policies 

"*^103:52.284b29-c3. 

'"'For documents regarding the dispute, see Daoxuan's Guang hongming ji, 
T2103:52.284a 15-29lc28. Also see Yancong's Ji shamen bu ying baisu deng shi 

T2108:52.454c28-474c9. 

'"^Daoxuan's arguments can be found in his Hong mingyV T2103:52.283a25-286b8. 

'°^or a detailed account of the ensuing conu-oversy, see Michihata (1985), pp. 413-437. 

'"^einstein points out that the Buddhist (Hong ming yi T2103:52.289c20-290a8) and 
non-Buddhist (Quan tang wen 12, pp. 7b-8a) sources record the same outcome of this debate but 
with different titles, each suggesting its own vindication. The Buddhist text was titled Jinshang 
ting shamen baijun zhao (His Majesty's Order to Buddhist Monks to Cease 
Doing Obeisance Before the Ruler), the non-Buddhist text Ling sengdao zhibai fumu zhao 

(An Imperial Order to Members of the Buddhist and Daoist Clergy to Do Reverence 
to their Parents). See Weinstein (1987), pp. 160-161. 
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toward Buddhist institutions and clergy were influenced by the disputations between 

Buddhists and Daoists. The founder of the Tang Dynasty, Gaozu, was influenced by the 

Dacist Fu Yi to oppose Buddhism; Taizong believed in Laozi as the imperial ancestor 

and therefore granted Daoist priests precedence over Buddhist clergy; Gaozong, moreover, 

compelled Buddhist clergy to do obeisance before the ruler and their parents. To some 

extent, the Tang emperors used Daoism as a tool to force Buddhism into submission and 

to justify diminishing or restricting the number of monasteries and Buddhist clergy'"^ in 

order to curtail the authority of the Buddhist establishment. Since the restoration of 

Buddhism throughout the Sui Dynasty, the number of Buddhist monks and nuns increased 

to two million, and the number of monasteries approximated to four thousand.'"^ So large 

a population was a huge financial strain on the Tang court, especially since the first few 

Tang emperors were spending assets on the restoration of peace and order throughout the 

land, campaigning against formidable rivals in the great plain, and expanding their territory. 

It was in the interest of the state's fmancial welfare that the Tang court tried to restrict the 

number of Buddhist clergy to control tax exemption. In addition, the Tang court must 

have been aware of the political advantages accruing to the use of Buddhist monasteries 

in strengthening ties between the Buddhist populace and the imperial family. Therefore, 

it was important to use Daoism as a surrogate in its disputes with Buddhism so that, 

despites such disputes, the court could continue exploiting Buddhism so as to strengthen 

the foundation of the country. However, even though the Tang emperors ordered that the 

Daoist priests should have precedence over Buddhist monks, they were always concemed 

to win popular support through Buddhism. To prevent the Buddhist clergy from objecting 

to governmental restrictions, the state also sought ways to please the Buddhist monks and 

'°^Gaozu (618-626 C.E.) stipulated that there should be no more than three Buddhist 
monasteries in the capital cities and only one Buddhist monastery in each of the prefectures; all 
other monasteries were to be closed down. Jiu tang shu 11^, scroll I, p. 17. 

'"^e statistic is recorded in the Fayuan zhulin T2122:53.1026b8-9. 
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nuns. Hence, they acted as benefactors of the religious institution, patronizing Buddhism 

by supporting the translation of the Buddhist Tripitaka, while also enlisting Buddhist 

clergy to perform religious rituals, and granting permission for large-scale ordinations. 

Therefore, under pressure from the Tang court and from Daoism, it was urgent for 

Chinese Buddhists to find ways to protect their religion from the autocracy of emperors 

and the challenge of Daoist criticism. From the historian's perspective, it appears that 

Daoxuan was sensitive to the implications of the transition situation from the Sui to the 

Tang Dynasties. Expressing his concern with the problem, he introduced a new section 

on the protection of the Buddhist teachings in hisXu gaozeng zhuan, exalting the courageous 

conduct of past "defenders of the faith" and their actions to protect Buddhism.'"^ He 

intended to remind Buddhist monks and nuns to be wary of a possible recurrence of 

persecution. Although Daoxuan spent most of his time on Mt. Zhongnan, he was 

evidently quite attentive to the Tang's policy toward Buddhism. The following discussion 

of the multiple roles of Daoxuan further reveals his reaction and his contribution to the 

Buddhism of his time. 

The Multifaceted Character of Daoxuan's Career and Contributions 

Daoxuan was a prolific writer whose works covered a wide array of subjects. 

Besides his well-known vinaya works, his corpus included biographies of monks, catalogues 

of the Buddhist canon, genealogies, and apologia, and, as we saw, he also participated in 

Xuanzang's translation projects.'"* The sheer variety of his works demonstrates the 

versatility of his knowledge and influence. Here, I will discuss only the most crucial of 

""See the section on the Protection of Dharma (hufa W.i^) in which is collected the 
biographies of monks who devoted themselves protecting Buddhism from the Six Dynasties 
(317-589 C.E.) to Daoxuan's contemporaries. T2()60:50.624bl5-643b22. 

'°®See Appendix B. 
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his many roles in the history of Chinese Buddhism. 

1. Daoxuan, the Vinaya Master 

Daoxuan's important role as a Vinaya Master is widely recognized in Chinese 

Buddhism. His vinaya treatises and commentaries became standard guidelines for the 

monastic order in China. It is important to note that up until Daoxuan's time, there did 

not exist any standardized practice of monastic discipline in the Chinese Buddhist 

monasteries. In continuing and expanding the work Zhishou began in his Wubu qufen 

chao (A Comparative Study of the Vinayas of Five Schools), Daoxuan was 

intent to establish an institutional orthopraxy that would replace the welter of divergent 

and inconsistent practices found in the Chinese monasteries of his day. Daoxuan's 

success in this effort led to the establishment, from the mid-seventh century onwards, of 

the "Four-Part" or Dharmaguptaka Vinaya as the norm throughout Chinese Buddhism.'"' 

At the inauguration of Daoxuan's monastic career, his master Huijun told him that 

the learning of the precepts would enhance the development of the other two learnings, 

meditation and wisdom—advice that must have been a principal motivation for Daoxuan's 

continued dedication to the vinaya. It is my opinion that the anti-Buddhist tendencies in 

his times were also among the catalysts for his decision to retreat from the public sphere 

in an effort to pursue intensive self-reflection on Buddhism, so that he might be able to 

respond effectively to the prevalent critiques of Buddhism."" For Daoxuan, one of the 

causes for anti-Buddhist criticisms is a preceived rampant laxity of the Buddhist clerical 

'°*rhe Four-Part Vinaya was introduced to Japan by Jianzhen (Jpn., Ganjin, 687-763 
C.E.), the founder of the Japanese Disciplinary (Ritsu) sect, in the eighth century. See Paul 
Groner (1984), pp. 6-10. Also see Guan's translation (1993) on Gyonen's HasshU koyo 
g,pp. 98-101. 

""One of the eminent critiques of Buddhism was Fu Yi's criticism which based on the 
economic, political, nationalistic, socio-psychological, and intellectual arguments might have 
been a possible instigation for the Tang court to persecute Buddhism. For a detailed discussion, 
see Wright (1990), pp. 118-122. 
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order, which he repeatedly frowns on in his writings. 

In the Sifenlu shanfan buque xingshi chao (A Transcript 

Regarding the Revised [Regulation] of the Practice of the Four-Part Vinaya, T1804), for 

instance, he declares: 

... The stream of people [during] the degenerate age who have shallow knowledge 
and common views, although they are named the "dark robes" [that is, monks], 
they have studied little, their act do not in accord to the vinaya. What are the 
virtues they possess? ... Although they profess to discuss the Dao, they are no 
different from the secular [people]. They are in the same stream with the 
conventional, and their conduct fall short off the true path. They spend years in 
studies and practices, yet they are still lost in darkness. ... Therefore, in this way 
they easily shirk their responsibilities thereby cause disorder in ranks. They are 
arbitrary and cruel. [Such behaviors] are not even permitted by the secular 
regulation, how could they be [tolerated] in religious conduct?''' 

In the preface of the Xu gaoseng zhuan, Daoxuan again reveals his disgust against his 

contemporary monks: 

[I] loath, even in this [Period of the] Final Dharma, I find it hateful that world 
most famous monks do not see the excellent plan. They discard the scriptures. 
thus the followers in the future will be contaminated by this attitude."' 

He laments that many monks and nuns in his time enjoyed luxurious lives, enthralled by 

worldly prestige, especially during the peaceful reign of the early Tang Dynasty. He 

further condemns his contemporaries for lavishing money on the construction of 

monumental monasteries, and vying to execute the most ostentatious architecture."^ 

According to Daoxuan, these monks not only indulged themselves in secular enjoyments 

but also seriously misunderstood the practice of the vinaya. 

To further correct the wrong attitudes about vinaya practice, Daoxuan enumerates 

some examples in the chapter on Minglii (Vinaya Experts). He writes: Some 

'' ̂ Sifenlu shanfan buque xingshi chao T1804:40.4b4-11. 

"^060:50.425cl4-l6. 

"^I804:40.l34c28-I35al. His criticism of the competition to accomplish the most 
ostentatious Buddhist monument is ironic in view of the esteem in which he held the monastic 
edifices. His description of Jetavana could not have presented a more sumptuous monastery, as 
we will see in chapter 4. 
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thought that the vinaya belonged to the Hinayana practice, and as they were Mahayana 

practitioners, they therefore did not need to practice the vinaya."^ While others argued 

that only the understanding of Buddhist doctrine was the most important task and dismissed 

the practice of vinaya as a trifling matter."' Yet there were still others, who though 

having read the vinaya and Buddhist scriptures, did not fully comprehend the teachings 

and, hence, often strayed from the practice of vinaya by building grandiose monasteries, 

or working in the rice fields."® Other than these, there were also some who thought they 

were vinaya practitioners when, in fact, they did not have the right understanding of the 

vinaya and often behaved according to their own interpretation, despising and criticizing 

those who studied scriptures and commentaries."^ From Daoxuan's critique of his 

contemporaries, it is evident that the religious milieu of his time placed greater value on 

philosophy and devotion, often neglecting the significance of practicing the vinaya.^^^ 

The behavior of those monks and nuns was frequently highlighted and condemned in 

polemical statements against Buddhism drawn up by state rulers and certain Confucians. 

Hence, in his works, Daoxuan continuously reminds and cautions his fellow clerics that 

opponents of Buddhism will point to the corrupt practices of the clergy to encourage the 

persecution of their religion. 

Daoxuan could also point to concrete cases of clerical corruption. A monk named 

Faya (n.d.) had become a close friend of the Emperor Gaozu before the latter 

ascended to the throne. The emperor was particularly fond of him, granting him a retinue 

of wives and indulging his transgressions. When the northern territories of China were 

"•I7060:50.621b28-cl. 

"'T2060:50.622al7-18. 

"®T2060:50.622a21-b2. 

"•'T2060:50.622bl0-12. 

"®See also the study by Maekawa (1961), p. 600. 
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threatened by the Turks in 624 C.E., Emperor Gaozu accepted Faya's suggestion that he 

(Faya) be put in charge of recruiting and training one thousand monks from the monasteries 

of the Chang'an Capital in order to aid in the military conflict with the Turks.'" This 

shows the degeneracy of monastic discipline within Buddhist circles. The emperor even 

encouraged Faya to violate the precepts. It is clear that the department headed by the Ten 

Great Worthies to administer church affairs and control the clergy was overshadowed by 

the power of the Tang court, and did not function as it should. Another example was the 

monk Bianji (fl. 645-649 C.E.)'^" who was found guilty of adultery with Princess 

Gaoyang jiSSI, the daughter of Emperor Taizong (626-649 C.E.), for at least eight or nine 

years from 640 to 649 C.E. He was subsequently executed.'*' Bianji's crime and 

punishment certainly affected the image of the entire sangha, and had a strong impact on 

the Buddhist religion. Daoxuan also mentioned in his work on monastic biographies that 

there were monks who, instead of observing the precepts, indulged in wine, pursued 

worldly glories, and slandered Buddhist teachings.'^ These evil practices seemed to have 

been common. In these situations, the Tang court evidently intervened to punish the 

Buddhist clergy when the latter did not act in accordance with the vinaya. 

Further evidence of this is Emperor Taizong's (626-649 C.E.) Daoseng ge 

(Regulation Regarding the Daoist and Buddhist Clerics), which was mentioned previously. 

' "I7060:50.634c27-635a2. 

'^°He participated in Xuanzang's (600-664 C.E.) translation project in Hongfu 
Monastery Together with Xuanzang, he is the author of the Da tang xiyu ji 
See T2060:50.455a22-23. 

'^'The biography of Princess Gaoyang records her affair with Bianji: See Xin Tang shu 
p. 3648. According to Chen Yuan, Bianji's affair is not included in any of the 

biographies of monks, but non-Buddhist historical records describe the matter in detail. See Chen 
(1982), p. 273. 

'^ee the biographies of monk Xuanjian and Mingjie in T2060:50.542b8-28, 
665c5-l3. Also see Sifenlu shanfan buque xingshi chao T1804:40.1 l8a20-22, which indicates 
there were practices of eating meat and drinking wine within the Buddhist monastery. 
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We can also point to the edict issued by Emperor Gaozong at the beginning of yonghui ^ 

Wi (650-655 C.E.): 

[The emperor] orders that if Buddhist and Daoist clerics commit sin, and the 
circumstances are difficult to understand, they can be investigated and deduced 
through using the secular law. [If] a lawsuit [happens] in the border region, [the 
clerics should be] put in the cangue and administered a beating, [since they] have 
failed and disgraced Buddhist teachings.'" 

Before the Tang period, secular authorities intervened only when Buddhist clerics committed 

man-slaughter or heavier sins,'^"* but now the Tang court could punish and beat Buddhist 

clerics as they wished. This shows that the Buddhist institution was controlled by 

governmental ordinances. Daoxuan was aware of the different situations regarding the 

relationship between the clergy and the government throughout history, hence he knew 

that it was an urgent task to encourage Buddhist monks and nuns to observe morality and 

to practice according to the vinaya. On this account, Daoxuan spent most of his life 

writing and promoting the vinaya. 

It is debatable whether Daoxuan's condemnations of wayward clerics accurately 

portrays the historical situation, or are invoked more for rhetorical effect. Throughout 

Chinese Buddhist history, the problem of corrupted clerics is always present. The Buddhist 

delineation of its own history has prophesied that the advent of the decline of Buddhism 

is signalled in part by the growing corruption of the religious order, as well as state 

persecution of the religion.'^ If we examine religious history, religious innovations are 

frequently preceded by a perceived decline of the religion that generate an anxiety and 

yearning to "return," so as to say, to the golden era in the history of that religion. This is 

'-VozM tongji T2035;49.367al8-19. 

'•*rhe Wei shu records that an edict issued in the first year of yongping (508) 
stipulated that those monks who committed killing or heavier sins should be punished according 
to the secular law; those who committed the rest of the sins should be regulated according to the 
vinaya. See Wei shu 114, p. 3040. 

'"See the book length study by Nattier (1991). 
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what Mircea Eliade has refered to as "the myth of the eternal return,"'*® the search to 

replicate through ritual, or other spiritual method, the "pristine origins" of the religion, 

that is undertaken following the attentuation of the roots of the religion in its historical 

development. In Buddhist history, the golden era is of course the period of the saddharma, 

or True Dharma {zhengfa iE&), the interregnum when the Buddha was living in this 

world. Daoxuan's various criticisms of the perceived rampant laxity of Buddhist clerics 

and he explained as the resultant state persecution should thus be understood as part of a 

rhetoric to establish that the religion is weakening and needs to be regenerated. 

Condemnations against the laxity of the Buddhist clerics are certainly not unique to 

Daoxuan's time, but are invoked both by Buddhist leaders and non-Buddhist critiques 

who used this criticism in their rhetoric as part of their polemical arguments for, or 

against the religion. 

The Period of the Final Dharma'" Daoxuan invokes is no new concept in Chinese 

Buddhism. The term "moshr 5^# had previously entered Chinese Buddhist discourse 

as a translation of '"paScimakala" (latter age),'^ which refers to the period of spiritual 

decline after the Buddha's departure.'" In early pre-Buddhist Chinese usage, "'moshr 

had the strong connotation of a final age of utmost evil and decadence, characteristically 

associated with the corrupt rule of wicked last descendents of legendary Chinese dynasties.'^" 

'^®Eliade (1965). 

'^According to Miyabayashi Akihiko, Daoxuan's various works do not have a consistent 
calculation of the number of years of the three periods of Dharma, that is, the Period of the True 
Dharma lE^, the Period of the Semblance Dharma and the Period of the Final Dharma ^ 

Miyabayashi suggests that Daoxuan's view on the "Final Dharma" did not count on the 
number of years. Miyabayashi (1975), pp. 18-19. 

'^his usage was introduced by the Central Asian translator Dharmaraksa (226-313 
C.E.). 

'-'Nattier (1991), p. 117. 

'^"For examples of this pre-Buddhist usage, see entry on moshi in Morohashi (1955-1960), 
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Not surprisingly, the Chinese Buddhist audience attached strong political overtones to the 

lertn "moshi" which were absent in the Indian usage of "pakimakala." Imperial patronage, 

best exemplified by the state sponsorship of the Northern Wei (386-534 C.E.),'^' frequently 

triggered ostentatious accumulation of material wealth in Buddhist monasteries and 

generated widespread corruption of the sangha. Dharmak%ma MMWk (385-433 C.E.), a 

Central Asian translator monk, translated two major works belonging to the "decline 

tradition," the Mahdparinirvdna Sutra {Da banniepan jing T374) and the 

Kariampundartka Sutra {Beihua jing T157),'"and hence introduced the "decline 

tradition" that would culminate in the Chinese Buddhist development of the concept of 

mofa (Final Dharma). The Chinese concepts of the decline were further articulated 

and systematized by key Chinese Buddhist thinkers in the sixth century, particularly after 

the state proscription of Buddhism in 574 C.E. by Emperor Wu (560-578 C.E.). For 

vol. 6, p. 5736b, no. 14420.81. 

'^'Another later exemplar would be Liang Wuti (r. 502-549 C.E.), the Chinese 
emperor most celebrated for his generous patronage of the Buddhist religion. One famous 
anecdote relates how this pious donor, unsatisfied with the material gifts he endowed to the 
Buddhist monasteries, decided to present himself as a gift to a Buddhist monastery. Consequently, 
his ministers were forced to redeem the emperor through state funds. The first instance was said 
to occur in 528 C.E., and the emperor again renewed the practice in 546 C.E. and 547 C.E. 
Regarding Emperor Wu of the Liang (502-557 C.E.) and his patronage of Buddhism, see Ch'en 
(1964), pp. 124-128. 

'^^References of five turbulences, a concept that contributed significantly to the Chinese 
development of the decline tradition, occur throughout the text. The five turbulences usually 
refer to: 
1. jiezhuo (Skt. kalpakas^a), the turbulent aeon when wars, natural disasters, famines, and 
pestilences occur; 
2. jianzhuo (Skt. drstikasdya), the turbulence of viewpoints, when confused and deluded 
concepts prevail; 
3. fannaozhuo (Skt. kleiakas^a), the turbulence of mental defilements due to greed, 
hatred, and ignorance; 
4. zhongshengzhuo (Skt. sattvakasdya), the turbulence of living beings, when the body is 
wracked with miseries, the mind is weak, and one is plagued with infirmities; 
5. mingzhuo (Skt. dyuskasdya), the turbulence of lifespan, when it diminishes to ten years. 
See Mochizuki (1958-1963), pp. I018c-1021c, & I259c-I26la. 
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instance, Xinxing fgff (540-594 C.E.), the leader of the Sanjie jiao (Teaching of 

the Three Levels) movement,'" believed that Chinese Buddhism was entering the dreaded 

epoch of the end of the teachings prophesied in numerous Buddhist scriptures, and was 

concerned to develop a soteriology that would enable himself and fellow Buddhist 

practitioners to work out their salvation even in that desperate condition.'^^ Daochuo 

(562-645 C.E.), the J^ire Land teacher, insisted that medieval Chinese Buddhists were 

actually living "in the five turbulent eras when there is no Buddha."'" He encouraged 

followers to practice nianfo so as to eradicate all sins and be reborn in the Western 

Paradise. 

Unlike these movements, Daoxuan responded to the crisis of mofa by retreating to 

Mt. Zhongnan in the year 624 C.E. and focused on the study and writing of vinaya 

works. According to him, "Vinaya is the life of the dharma. If one propagates [the 

vinaya], the life [of the dharma] is complete. Now, if one does not want to propagate 

[the vinaya], [then] the True Dharma will be extinguished."'^* Instead of desiring to be 

reborn in a better place in the next life, Daoxuan wanted to deal with the decline of the 

Dharma in this present life here and now. One must discipline oneself in accordance with 

the vinaya, he maintaned, so as to prevent the Dharma from disappearing. In other 

movement is named Sanjie jiao after the three levels of teachings; the first level,, 
the teaching of One Vehicle —was directed at those beings who were capable of observing 
both moral discipline and right understanding; the second level, the teaching of the Three 
Vehicles was aimed at those beings who, although infringing the moral precepts, were 
still capable of right understanding; and, finally, the third level, the universal teaching of universal 
refuge was to be practiced in the time of spiritual corruption when not only moral 
precepts were violated, but only erroneous views of nihilism and etemalism prevailed in the 
society. 

'''^ajor studies of the Sanjie jiao have been undertaken. For instance Yabuki (1927), 
also J. Hubbard (1991, 1996), and most recently, Nishmoto (1998) offers a major new study of 
the Sanjie jiao that introduces manuscript discoveries after Yabuki's publication. 

'"An/c T1958:47.12bl5. 

gaoseng z/jManT2060:50.62lal4-15. 
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words, the practice of the vinaya is the only way to preserve and restore Buddhism.'" 

Therefore, he wrote numerous commentaries on vinaya texts and guidelines to the practice 

of the vinaya to dissuade Buddhist clerics from engaging in immoral acts and to encourage 

them to develop right attitudes. It is useful to compare his approach with that of Shinran 

(1173-1262 C.E.), a Japanese monk in the early Kamakura era (1185-1249 C.E.), 

who also subscribed to the theory of decline but who hold a quite different view of the 

precepts. Shinran believed that Buddhist practitioners living in the Period of the Final 

Dharma would not be able to strictly observe the precepts, so he advocated an exclusive 

practice of the nembutsu to the extreme of totally rejecting the observance of 

precepts. He even broke the vow of celibacy he took when ordained as Tendai priest, 

openly taking a wife and publicly describing himself as "neither priest nor layman."'^* 

Unlike Shinran, Daoxuan was convinced that proper observance of the Buddhist vinaya 

was key to the flourish of the religion, and to personal salvation. 

Rooted in the conviction that Vinaya is the answer to the period of the Final 

Dharma, Daoxuan established a Vinaya School known as the Nanshan School 

which was named after Mt. Zhongnan, where he retreated and lived out his last years. 

Other than the Nanshan School, two other principal vinaya traditions at the beginning of 

the Tang were: the Xiangbu tSnlJ lineage, led by Fali (569-635 C.E.); and the 

Dongta lineage, led by Huaisu (625-698 C.E.). However, the lineage represented 

by Daoxuan gradually annexed the other disciplinary lineages, and developed itself into 

the Vinaya School in China. According to the Fozu tongji Daoxuan was listed 

as the ninth patriarch in the lineage of this Vinaya School.'" This school is based on the 

'"T1804:40.1all-I3. 

'^®0sumi(1990),pp. 549-551. 

"*n035:49.296cl8. 
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Four-Part Vinaya, translated by Buddhaya^ and Zhu Fonian in 412 C.E. In the 

history of Chinese Buddhism, various complete recensions of the Indian vinaya only 

appeared after the beginning of the fifth century,'"^ although there were partial vinaya 

texts translated before that time,''" the leaders of the Chinese monastic communities 

developed their own models and regulations to fit their communities in addition to the 

pre-existing Indian models. In earlier times, Daoan 11$ (312-385 C.E.) seeing to the 

lack of complete recensions of vinaya texts, improvised the Sengni guifan fofa xianzhang 

sanii (Three Regulations According to the Buddha's Teaching 

on the Standards for Monks and Nuns), which was adopted by almost every Chinese 

monas te ryAccord ing  to  Sa to  Ta t sugen ' s  s tudy ,  con tempora r i e s  o f  Daoan  l ike  Huiyuan  

(334-416 C.E.) and his descendent, Fayun (467-529 C.E.), as well as the other 

leaders of Chinese monastic communities, also established their own rules and models, 

known asSengzhi (Sangha Regulation) which governed the lives of Buddhist clerics 

'•'"Hirakawa (1970, pp. 115-155) provides a detailed study on the translation history of 
the vinayapitaka. See also Yifa's brief account on the introduction of vinaya texts into China, 
Yifa (2002), pp. 3-8. The dates when the vinayas, popular in China, were translated are: 
1. Sarvastivadavinaya -{-MW-, translated by Punyatara, Kumarajiva, Dharmaruci, and Vimalaksa, 
409C.E. 
2. Dharmaguptakavinaya translated by Buddhaya^, completed in 412 C.E. 
3. Mahasanghikavinaya translated by Buddhabhadra, 418 C.E. 
4. Mahiiasakavinaya translated by Buddhajiva, 424 C.E. 
5. MUlasarvastivadavinaya translated by Yijing, 700-703 C.E. 

'•"Most of the important vinaya texts of different Vinaya schools were translated after the 
fifth century, such as the Sengqi jiexin (Essence of Precepts of the Mahasanghika 
School) and the Tanwude jiemo (Monastic Procedures of the Dharmaguptaka School). 
These two vinaya texts are only fragments of the entire body of the vinayas pertaining to the 
Mahasanghika and the Dharmaguptaka schools respectively. See Sato Tatsugen's work for a 
detailed survey of the U'anslation and transmission of vinaya texts. Sato (1986), pp. 8-15. 

'''^at6(1994),p. 68. 
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in their own monastery.'*^^ The two models, that of Daoan and that of the other leaders, 

interacted with each other from the earliest formative period of Chinese Buddhist history. 

This reveals a somewhat confused situation in early Chinese Buddhism whereby each 

monastery had its own monastic discipline. 

Most Buddhist clerics first received their full precepts in the proper fashion after 

the translation of the Tanwude jiemo (Monastic Procedures of the 

Dharmaguptaka School) and the Sengqi jiexin (Essence of Precepts of the 

Mahasanghika School) in the third century.'^ Apparently, their monastic procedures and 

their practice of precepts were based on the vinaya of different schools. In the early 

phase of the transmission of the vinaya to China, such a practice was reasonable since the 

monks and nuns probably did not yet have a clear conception of the vinaya. However, by 

the time of the Northern and Southern Dynasties (317-589 C.E.), or even in the early 

Tang, the procedures for taking and for practicing precepts were still based on different 

vinaya traditions. In other words, whereas the procedure for taking precepts was based 

principally on the Tanwude jiemo, the actual practice of precepts was based on other 

v/naya texts, varying from region to region.By the time of Daoxuan, several vinaya 

texts were circulating, and, although the Chinese Buddhist monastic order should by then 

have had substantial experience in conferring precepts, they were still following two 

different vinaya traditions at the same time. 

Up till Daoxuan's time, there did not exist any form of standardized monastic 

discipline in Chinese Buddhist monasteries. Daoxuan noticed that the simultaneous 

observance of varying vinaya traditions at times entailed contradictory practices and that, 

''''Sato(1986),pp. 54-64. 

'""Da song sengshi /M6T2126:54.237C7-10. 

'•"Sat5(1986),pp. 23-37. 
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for the most part, the ordination procedure for taking precepts appeared to be a mere 

formality, not seriously reckoned with in the actual practice of monastic life.''^ Thus, 

Daoxuan, who belonged to the lineage of the Four-Part Vinaya School, felt the urge to 

unify the practices and ordination rules of all the sects in accordance with the Sifen Iti 

(The Four-Part Vinaya). Due to the above mentioned pressures of opposition from the 

court and Daoism, as well as the laxity in practice within the Buddhist tradition itself, 

Daoxuan embarked on the task to formulate a standardized monastic discipline for Chinese 

Buddhist monasteries, devoting most of his life to writing works on monastic discipline. 

The most productive period of his life was the 25 years from 624 C.E. to the end of the 

zhenguan period (649 C.E.) but, even after that, he still continued to write several texts 

on specific issues of monastic discipline to the very last year of his life.'"'^ 

Regarding the importance of Daoan's work, Daoxuan repeatedly mentioned in his 

Sifenlii shanfan buque xingshi chao that Daoan's regulations for monks and nuns was his 

major source of material and even clarified that certain monastic rituals were adapted 

from Daoan.'^ Hence, it is possible to derive some sense of what Daoan's monastic code 

was like from Daoxuan's work, particularly since the former's works are frequently no 

longer extant.''" As a founder of the Four-Part Vinaya School, Daoxuan introduced some 

innovations, created new models for later monastic practices and rituals, and wielded a 

formative impact on Chinese monasticism. To reinforce the importance of vinaya practice, 

"^060;50.620c3-8. 

'"^Gao (1982), p. 117. 

''*^aoxuan mentioned in his work that his sources were adapted from Daoan's regulation. 
See TI804:40.34b25, 35bl 1, 36c7. & 136bl4. 

'•"See Yifa's work which has a brief discussion on this topic. Yifa (2002), pp. 10-13. 
Through Daoxuan's vinaya works and the later Chanyuan qinggui (Rules of Purity for 
the Chan Monastery), attributed to the Chan Master Baizhang @3^ (749-814 C.E.), Daoan's 
monastic practice has persisted up to the present day. 
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Daoxuan points out: 

Those who particularly practice vinaya, or who set their minds on rectitude, they 
just scan the vinaya [texts] and have only a crude knowledge of its words. 
[Nevertheless,] they immediately ascend the chief seat and [begin] publicly 
expounding and propagating [the vinaya]. Their minds are filled with arrogance 
and they do not even leam according to [the vinaya], hence they do not listen to 
the pure teaching of vinaya masters.... Transmission without practice is despised 
by the Confucian scholar. Practice without regulation is prohibited by the ^akya 
Clan This is no different from [those] who have read the [Book of] Rites, 
and yet they are arrogant; [there is no different from those who] have recited the 
[Book on] yiljing] but discarded the [teachings on] yin and yang...^^ 

He emphasized the importance of the vinaya in the Buddhist tradition, as well as that of 

ritual in the Confucian tradition. 

A salient characteristic of Daoxuan's treatment of vinaya is his emphasis on an 

encompassing approach, reflecting his mastery of the various vinaya texts and his ability 

as medieval thinker to synthesize various religious strands. First, he appears to establish 

the connection of the Four-Part Vinaya with Mahayana practice. For instance, in his 

Sifenlu shanfan buque xingshi chao, Daoxuan announces that his rendition has transformed 

the Four-Part Vinaya into the "Four-Part [Vinaya] that partially encompasses Mahayana" 

Moreover, in his extensive commentaries on the Four-Part Vinaya, 

he declares: 

Originally, as a matter of fact, there is no separation between the two vehicles of 
Mahayana and Hinayana. It is because in the first place, [they were] designed as 
medication for the different dispositions [of living beings] so as to eradicate 
[their] illnesses."^ 

Daoxuan further quoted from the Mahayana scriptures to aid his interpretation of the 

vinaya, as well as to show that the topics discussed in the vinaya could also be found in 

"'1^060:50.622b5-16. 

"'Sato(1986), p. 64. 

^^^Sifenlu shanfan buque xingshi chao T1804:40.49c I -2. 



65 

the Matayana scriptures, thereby demonstrating the connection between Mahayana and 

Hinayana traditions. For instance, he cited from the Mahdparinirvanasiitra 

in order to show the significance of Sila (that is, precepts), and to emphasize that if one 

desires to express one's own Buddha nature and attain the great nirvana, one should 

wholeheartedly observe the purified precepts.'" He also quoted from the same scripture 

to explain the gravity of the offense of stealing offerings: if one abruptly takes, without 

asking for permission, the pearls or wreath of flowers which are used as offerings for the 

construction of a Buddha statue and temple, he commits a grave infringement of the mle 

against stealing things belonging to the Three Jewels.'^ To explain that renunciation is 

an act of a bodhisattva, Daoxuan quoted passages from the Avatamsakasutra He 

said a bodhisattva, for the sake of liberating living beings, will manifest such that he does 

not enjoy dwelling in the five desires, and hence discard worldly treasures in order to 

attain tranquility and peace.'^' Moreover, he quoted from the Mahdprajndparamita^dstra 

to show that the two hundred and fifty rules for monks and the five hundred 

rules for nuns are also mentioned in Mahayana scriptures. And, as in the Hinayana 

tradition, "adultery" was deemed also as a grave breach of the precepts from the Mahayana 

point of view.'^ 

Daoxuan's concern to associate HRQ Four-Part Vinaya with Mahayana teachings is 

a little curious, and should be further analyzed. As noted previously, no standardized 

practice of monastic viViaya was established in the Buddhist monasteries of Daoxuan's 

"^1804:40.5a26-27. 

"^1804:40.55b25-28. 

''^1804;40.148c9-13. 

'''T1804:40.48cl2-13, 54c7-8. 
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time, and there existed a welter of different Hinayana vinayas, bodhisattva precept texts, 

and indigenous Chinese monastic regulations. Maekawa Takashi attributed this situation 

to the Mahayana character of Chinese Buddhism which brought about a strong inclination 

for studies related to the cultivation of wisdom and concentration but which payed little 

attention to issues of daily regimen and discipline.'" Arguing in the same vein, Cao cited 

examples of Chinese clerics in medieval China who regarded themselves as Mahayanists 

and despised Hinayana. Daoxuan himself, as previously indicated, did point out that 

some of his contemporaries were calling themselves Maluyana practitioners and believed 

they did not need to observe the Hinayana However, we should hesitate to 

conclude that this representation necessarily indicates a widespread rivalry between so-

called Mahayana and Hinayana in sixth- and seventh-century China. As evident from the 

previous survey, the adoption of partial Hinayana vinayas, such as the Sengqi jiexin and 

the Tanwude jiemo, appeared to have been an old tradition that began shortly after the 

monastic order was first established in early medieval China. Although indigenous 

Chinese monastic rules were formulated, and Mahayana disciplinary scriptures, such as 

the Fanwang jing (Brahma Net Sutra, T1484) and the Pusa jieben 

(Bodhisattva Precepts Text, TI5(X)), have begun to appear,'®" interest in the Hinayana 

monastic regulations persisted as evident from the continuous translations of the complete 

'"Maekawa (1961), p. 600. 

"^ao (1982), pp. 193-256. 

'''1^060:50.62 lb28-cl. 

'^SeeCao(1982),p. 120. 
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monastic vinaya of different non-Mahayana schools. It is more likely that the perceived 

resistance to the adoption of Hinayana vinaya practice was minimal and, more likely, 

restricted to a marginal group, given this continued interest in the translation and practice 

of the Hinayana vinaya. Chinese monks, like Faxian (?-ca. 422 C.E.) and Xuanzang 

(600-664 C.E.), who travelled to India, had recorded that members of the community 

living within a single monastery complex could subscribe to either Hinayana or Mahayana 

teachings,but likely would all share the same vinaya. Such records must have been 

known to the Buddhist ecclesiastics that decides on Buddhist institutional matters in 

China, so that a widespread controversy over the propriety of adopting the Hinayana 

vinaya seemed unlikely. It is thus debatable whether the dilemma of Chinese Mahayana 

adherents observing the Hinayana vinaya was really urgent, or even present, in Daoxuan's 

time. The anxiety may well be retrospective, in reference to what must have been a 

traumatic moment in Chinese Buddhism, when state intervention in the sixth century, 

following the persecution of Buddhism in the Northern Zhou (557-581 C.E.), had forced 

a group of monks at the Zhihu Monastery to "let their hair grow long and to don 

floral headdress."'®^ These practitioners were referred to as the pusa seng or the 

bodhisattva sangha, a phenomenon that was evidently short-lived. Daoxuan's concern to 

establish the compatiblity between the Hinayana vinaya and Mahayana teachings could 

'^'See Yifa (2002), p. 8, for her charting of the translation and appearance of the various 
monastic vinayas in early medieval China. 

'^"According to Faxian's record, the samgharama at Pataliputra City was built by a 
Mahayana Brahmin. This samgharama had a Hinayana temple which consists of more than six 
hundred monks. Virtuous monks and scholars from all places came to seek Buddhist teachings at 
this temple. Respected worthy iramams and all Mahayana monks also stayed in this samgharama. 
See Gaoseng faxian zhuan T2085:51.862a21-bl2. 

126:54.252c 17-253a 16. 
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have been prompted by the memory of this rather degrading moment for medieval Chirese 

monasticism, when some of its members were forced essentially to "disrobe" under the 

guise of adopting the Maluyana ideal of the household bodhisattva. His argument that 

monks practicing Mahayana teachings must still observe monastic vinaya would then be 

an indirect criticism of such state regulation, and would also forstall state rulers tempted 

to adopt the measures imposed by the Northern Zhou. Daoxuan's effort to emphasize the 

Malfiyana character of his rendition of the Four-Part Vinaya certainly adds to its appeal 

to the early Tang Buddhists, who faced with the numerous choices of vinaya traditions, 

would have naturally found a well-ordered syncretistic interpretation particularly attractive, 

comparable to the hermenuetical efforts to systematize doctrinal teachings in panjiao #lj 

Yet another aspect of Daoxuan's encompassing approach is his effort to incorporate 

other extant vinayas circulating in his time into his interpretation of the Four-Part Vinaya. 

His Sifenlii shanfan buque xingshi chao was also a compilation based on the four major 

vinaya texts translated in China,supplementing them with other rules and codes from 

disparate vinaya traditions, in addition to the explications from various Mahayana and 

Hinayana scriptures and commentaries. Daoxuan states clearly how he accommodates 

other vinayas: 

'^irakawa (1970, pp. 1 IS-155) provides a detailed study on the translation history of 
vinayapitaka. See also Yifa's brief account on the introduction of vinaya texts into China, Yifa 
(2002), pp. 3-8. The dates when the vinayas were translated are: 
1. Sarvdstivadavinava translated by Punyatara, Kumarajiva, Dharmaruci, and Vimaiaksa, 
409 C.E. 
2. Dharmaguptakavinaya translated by Buddhaya^s, completed in 412 C.E. 
3. Mahdsanghikavinaya translated by Buddhabhadra, 418 C.E. 
4. Mahf^dsakavinaya translated by Buddhajlva, 424 C.E. 

'®'See also the studies by Maekawa (1961), pp. 600-601, and Sato (1986), pp. 87-88. 
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... the vinayapitaka was originally one text. However, for the sake of different 
dispositions, various texts were established. Hence, one set up [one's] own 
school as one wishes. ... Now, I use the Four-Part [Vinaya] as the principal 
[text]. When one manages affairs and needs to [refer to] various sets of [vinaya], 
one should use [other vinaya texts]. ... if the meaning of the \yinaya] text from 
this [Four-Part Vinaya] school is perfect and is adequate [to use as a reference] 
for managing affairs, [then the text of] this school is sufficient, why should I still 
seek [help] from other [vinayas]? If [rules] of [this] vinaya text are not clear ... I 
will quote from other schools in this [vinaya] text. ... the section that I have 
quoted [from other schools] must be relevant to the interpretations [in this Four-Part 
Vinaya] and can be used for verification ...'" 

From Daoxuan's claim, one can see the ways he adopts other vinayas^^^ to assist in the 

interpretation of his commentary on the Four-Part Vinaya. According to Daoxuan, the 

differences between the various vinayas are sometimes only a matter of different 

interpretations of a single regulation. Daoxuan's work, as its title declares, emphasizes 

the interpretation of the daily practices of the vinaya, rather than Buddhist doctrines. 

Moreover, it is written in a very fluent and more readable style, and was thus better 

received than other commentaries, such as those of his contemporaries like Fali 

(569-635 C.E.)'®* and Huaisu (624-698 C.E.).'®' According to Sato, this outstanding 

work of the Tang dynasty, the Sifenlu shanfan buque xingshi chao, provided guidelines 

for the daily life of Chinese Buddhists and was, moreover, regarded as the Vinayapitaka 

"^I804:40.2bl5-c3. 

"^There are numerous citations of other vinayas, such as the Shisong la the 
Sengqi lU and so forth, to aid his interpretations, see TI804;40.55c6-9,62c 10-12,68a8-IO, 
70b27-c34, and so forth. 

'®*His commentary, titled SifenlU shu (The Commentary on the Four-Part 
Vinaya), is collected in Xuzangjing 65.357aI-975b 10. His contemporaries also called Pali's 
commentary d&Jiushu If Bii (The Old Commentary). 

'^dissatisfied with Pali's conunentary, Huaisu compiled a new commentary, titled SifenlU 
kaizong ji (An Introduction to the Doctrines of the Four-Part Vinaya), to take its 
place. litis commentary was completed in 682 C.E. His contemporaries referred to this commentary 
as the Xinzhang (New Interpretation) so as to differentiate it from Pali's commentary. 
Huaisu's commentary is collected in Xuzangjing 66.667aI-992b16, & 67.1al-2l6a4. 
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of the Four-Part Vinaya School.'™ 

Another of his important vinaya commentaries, the SifenlU shanbu suiji jiemo shu 

(Commentary of the Revised Monastic Procedures of the Four-

Part Vinaya, XZJ vol. 64), further coordinated vinaya practice with Mahayana doctrine, 

and became the most influential commentary utilized by vinaya specialists both during 

and after the Tang Dynasty. Many disciplinarians gave lectures based on this commentary.'^' 

Furthermore, Daoxuan's annotated work titled the Sifenlu biqiu hanzhu jieben 

allowed his contemporaries to comprehend the precepts easily. His ShifenlH 

shanding seng jieben simplified the descriptions of the monastic 

precepts found in the original text translated by Buddhaya^s. His other vinaya works 

provided basic explications of the Four-Part Vinaya and Buddhist monastic regulations. 

For instance, the Liangchu qingzhong yi (Standards for Measuring and 

Handling of Light and Heavy [Properties], T1895) suggests the standards for classifying 

light and heavymonastic property and for distributing a deceased monk's possessions. 

Daoxuan's devotion to the study on the Four-Part Vinaya led to the systematization of 

monastic discipline for Chinese Buddhist monks and nuns—a systematization that was to 

outlast his era and survive even into the present time.'" Moreover, his explication of the 

'^°Sato(1986),p. 90. 

^^^Song gaoseng zhuanT106l:50.790bS-19lhl5. See alsoCao (1982), p. 52. 

'^^'Light" property includes those items that could be possessed by the clerics, such as 
clothing and utensils, whereas "heavy" property are things of a profane nature, such as precious 
metals and costly textiles. 

'^^Cao argues that only after the monk Daoan (654-717 C.E.) persuaded Emperor Zhongzong 
(684-710 C.E.) to issue an informal edict to the Buddhist institutions in the nation to 

regulate the conduct of the clergy in accordance with the Four-Part Vinaya in the year 709 C.E., 
the latter then became the monopolized discipline in the Chinese monastic order. See Cao 
(1982), pp. 54-55. I think this is just one of the external factors catalyzing the dissemination of 
the Four-Part Vinaya throughout China. Most importantly, the persuasive interpretation and the 
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vinaya became the basis for those who studied the vinayapitaka after him. It is not an 

exaggeration to say that under Daoxuan's propagation, the Four-Part Vinaya, originating 

in the Hinayana tradition, became the most widely followed vinaya in China. 

In addition to his establishment of the Nanshan Vinaya School, Daoxuan, as the 

self-appointed van-guard of Chinese Buddhist monasticism, was also concerned with 

matters such as the establishment of a proper ordination procedure and a suitable monastic 

environment for the monks to live out their daily lives. His composition of the Guanzhong 

chuangli jietan tujing directly addressed this concern, and this text offered a standard 

ordination ceremony for Chinese monasticism. Other efforts also included establishing 

an ordination platform in the south side of the Capital and administering the ordination 

ceremony. Not only did new ordinands from various parts of China come to receive the 

precepts in these ceremonies, but also monks who had already been ordained would 

participate as observers.This shows that Daoxuan successfully caught the attention of 

his fellow clerics. Finally, in the Illustrated Scripture, the work that is the focus of this 

study and translation, Daoxuan, as the Vinaya Master, lays out a blueprints for an idealized 

monastery, addressing the need to establish the proper function and form of the Buddhist 

monastery in medieval China. We will return to discuss further this theme in chapter 4. 

2. Daoxuan, the Historian 

In his times, Daoxuan was a figure of considerable influence. This was not only 

because he was the Vinaya School founder, but also because he was one of the most 

eminent historians of the Tang. In the several prefaces to his works, such as the Sifenlii 

features of Daoxuan's vinaya works were the internal factors. Besides, the propagation of 
Daoxuan, his contemporaries and his descendants in various parts of China played vital roles in 
promoting the Four-Part Vinaya. 

^^*Guanzhong chuangli jietan tujing T1892:54.816b20-8I7al2. 



shanfan buque xingshi chao"^ and the Xu gaoseng zhuan"^ he states clearly the motivation 

for his work, how and where he obtained the materials for his writing, the reliability of 

his sources, and his attitude in writing his work. It is quite evident that he possessed the 

virtues of a good historian, for example, his forthright style (JCH); zealousness in 

spending years travelling and gathering valuable materials from different parts of China; 

carefulness in investigating and comparing his various sources and materials which included 

verbal reports, interviews with people, written texts or commentaries by past masters or 

his contemporaries, stele inscriptions, historical materials concerning past dynasties, and 

other direct and indirect materials. According to Qian Mu, a famous historian of China, 

information about religious history must be obtained from other sources besides the 

orthodox histories.'" Buddhism plays a major role in the history of China, especially the 

Tang during which Buddhism reached its epoch. Hence, the works produced by monks 

like Daoxuan are invaluable for the study of the history of Chinese Buddhism. Daoxuan's 

prolific works provide a treasure for both the study of Chinese history and the study of 

religion. 

Daoxuan's historical works, hagiographies, and catalogues can be compared with 

the works written by the Confucians. His Xu gaoseng zhuan Guang hongming 

ji gujin fodao lunhengM'^^^M.mWf, and others function as rich resources 

of historical philology. The Xu gaoseng zhuan is an important hagiographical collection 

written in the style of Huijiao's (497-554 C.E.) Gaoseng zhuan. Its importance for 

the study of Chinese Buddhist history, as well as for the study of the thought and culture 

of medieval China before and during the Tang cannot be overestimated. Another of 

'^^1804:40.1a3-bl6. 

'•''^060:50.425a3-cl6. 

'•"Qian (1973), p. 143. 
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Daoxuan's work, the Da tang neidian lu is an important catalogue that not 

only collects the titles of the Chinese Buddhist canon, but also contains a vast array of 

important historical sources. The Guang hongming ji—an anthology of early writings—is 

yet another compilation of great historical and philological interest following the style of 

Sengyou's Hongming ji, though richer in content. Although it is a continuation of the 

Hongming ji, it is entitled as an extension (guang 0), not a sequel (xu M)- There are 

probably two main reasons for this: first, the Hongming ji is not divided into chapters, 

whereas the Guang hongming ji is divided into ten different chapters with a preface at the 

beginning of each chapter; secondly, the Hongming ji brings together articles regarding 

the criticism between Buddhists and Daoists from the past to the present, but only the 

"Hongming lun is actually written by the author himself, whereas the chapters in 

the Guang hongming ji consist mainly of narratives and debates of Vinaya monks relating 

to state patronage and persecution of Buddhism in past dynasties. From Daoxuan's 

preface to this work, it is clear that the Guang hongming ji was written in his last years. 

At that time, he was old and lacking energy, and could finish this work only with the 

assistance of another monk named Boguan (n.d.).'^^ 

Daoxuan's// gujin fodao lunheng is an important source for studying the history 

of Buddhism and Daoism. It records the history of the debates between Buddhists and 

Daoists from the period between the Emperor Ming of the Han to Emperor Taizong of 

the Tang, as well as the emperors' attitudes toward Buddhism and Daoism. As a historian, 

Daoxuan understood the history of the relationship between the state and the Buddhist 

institution. The Tang emperors had also learned from the ill-fated attempts to do away 

with Buddhism during the Northern Wei itfk (422-534 C.E.) in 446 C.E., and the 

Northern Zhou itM (557-581 C.E.) in 574 C.E. Hence, they deliberately imposed less 

'^®T2103;52.97bl9-21. 
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suppressive rules on the Buddhist institution, desiring to avoid intensive opposition. 

Nonetheless, the Tang wanted to bring the monasteries under close governmental scrutiny. 

Therefore, they set up civil bureau, enacted laws based on those of previous dynasties, 

and established new laws. In short, the Tang emperors sought means to control Buddhism 

politically as well as economically. 

Daoxuan was aware of these on-going historical trends especially when the Daoseng 

ge was implemented by the Tang court around the year 637 C.E. Feeling the desire to do 

something for Buddhism, he decided to include a new chapter in his Xu gaoseng zhuan, 

titled Hufa (The Protection of Dharma). This chapter, to which there was not 

counterpart in the Gaoseng zhuan, comprises only two scrolls, the first chapter records 

the lives of monks from Eastern and Western Wei, Qi, Zhou, and Sui whereas the second 

chapter focuses on Tang monks. According to Daoxuan, efforts to protect Buddhism 

were known in the past but they were not that prevalent. Although there were debates 

between the Buddhists and Daoists during the Northern Qi Dynasty (550-577 C.E.), 

Buddhism defeated Daoism and was venerated by the Qi emperor.'^' However, since the 

persecution of Buddhism in the Zhou, the debates and arguments between them increased 

in number and gravity. The controversy between Buddhism and Daoism became a 

significant problem in the religious history of the Sui and Tang Dynasties and even in 

later periods. A key issue during the Tang was the controversy concerning the privileged 

status of Buddhists and Daoists. Hence, the compilation of the Xu gaoseng zhuan was 

also Daoxuan's attempt to convince the political figures of the merits of Buddhism,'^ so 

as to enhance the status of Buddhism. 

'^'See Daoxuan's record regarding Emperor Wenxuan's decree on the persecution of 
Daoism in they/ gujin fodao lunheng 104:52:370c 18-37lb25. 

'^ieschnick (1997), p. 7. 
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3. Daoxuan, the Thaumaturge 

Since Daoxuan came from a Confucian family background, he was also well-versed 

in non-Buddhist teachings. After his ordination, his master Huijun himself, a specialist in 

Confucianism, Daoism, and the use of talismans and incantations must have also 

had considerable influence on Daoxuan's studies. Daoxuan likely continued learning 

Confucianism, and might even have acquired other non-Buddhist teachings from Huijun. 

The following are a few incidents that suggest that Daoxuan might have had a grasp of 

non-Buddhist teachings. His biography states that he befriended a retired scholar Sun 

Simiao (541 or 581-682 C.E.), and both of them enjoyed discussing and debating 

with each other whenever they met. Sun Simiao was said to be a Dacist immortal.'®" 

According to Sun's biography in the Jiu tang shu M/Htf, he wrote a work about the 

teachings of Buddhism, Confucianism, and Daoism, entitled Hui sanjiao lun 

(Commenta ry  on  the  Mee t ing  o f  the  Three  Teach ings ) . ' "  Th i s  demons t ra t e s  tha t  Sun  

Simiao had extensive knowledge of these three teachings. If Daoxuan was able to debate 

effectively with Sun Simiao, he too must have had some knowledge of them. Moreover, 

Daoxuan's biography mentions an occasion when he was approached by a dragon from 

the Kunming pond seeking protection. Daoxuan sent the latter to Sun Simiao 

who asked the dragon for the prescription of immortality flll^ found in the dragon 

palace.'^ This legend suggests that Daoxuan must have skill in the use of incantations, or 

the dragon would not have approached him in the first place. However, probably because 

he was a Vinaya monk, Daoxuan did not promote or mention his skills with incantations 

'*'See Huijun's biography, T2060:50.533cI8-23. 

'^^ao (1965), p. 312. According to Qing Xitai, Sun was a Dacist and was also well 
versed in Chinese medicines. For Sun Simiao's biography, see Qing (1994), pp. 257-258. 

'®ViM tang shu, scroll 191, p. 5097. 

'**n061:50.790c 10-22. 



76 

in his works on miracle tales.'^^ In addition to his voluminous historical and Vinaya 

writings, Daoxuan's extant works on miracle stories'*® include the Ji shenzhou sanbao 

gantong lu (T2106), a collection of miracle tales, and the Daoxuan 

liishi gantong lu i M ( T 2 I 0 7 ) ,  a  r e c o r d  o f  D a o x u a n ' s  p e r s o n a l  e n c o u n t e r s  

with spirits. He also devoted a chapter on Thaumaturgy (Gantong ^jl) in his Xu 

gaoseng zhuan. Furthermore, his Shijia shipu (The Genealogy of Sakya Clan, 

T2041) includes a considerable collection of miracles and myths in addition to historical 

facts. 

From Daoxuan's collection of gantong tales, we see that the term gantong can be 

applied to three distinctive categories; places, objects, and humans.'^* His first two 

works deal especially with places and objects, while the section on gantong in his Xu 

gaoseng zhuan focuses on humans. In this text, Daoxuan discusses extraordinary sites, 

such as Mt. Wutai where strange plants, animals, or other such anomalous natural 

phenomena are encountered, where spirits are reputed to dwell, and where persons repeatedly 

have visions of such spirits.'*' His discussions of extraordinary objects mostly center on 

'*^e vinaya prohibits Buddhist clergy from performing incantations. For instance, the 
Wu/en lu stipulates that a monk commits parajika if he causes death as a result of performing an 
incantation See Misasai bu hexi wufen lu T1421:22.8c4-3. As a 
vinaya adherent, Daoxuan acted in accordance with the precepts. 

'*^or more titles under this category, see Appendix B on Daoxuan's works. 

'^^Shinohara's study shows that Daoxuan's source for this work must have been drawn 
from the same source as Daoshi's Fayuan zhulin since both of them resided at the Ximing 
Monastery and were close collaborators. Apparently, Daoshi had access to Daoxuan's collection 
in its earlier stage since Daoxuan's work was completed in 664 C.E., four years earlier than the 
completion of the Fanyua/i z/iu/m. See Shinohara (1991), pp. 203-214. 

'**For more discussion on the term gantong or ganying, see Bimbaum (1986), pp. 134-137; 
Campany (1993), pp. 245-246, & 264-265. 

'^'For more examples, see the description in the Ji shenzhou sanbao gantong lu 
T2106:52.422cl0-423a7, &424c21-425al5. 
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relic stupas, said to have been set up in China by King Asoka or his messengers, as well 

as the relic stupas established during the renshou iZM period (601-604 C.E.);"° and 

sculptures of the Buddha image, many of which are also said to have been brought from 

India, or sent from India by Asoka. Those stupas and sculptures radiate spiritual force, 

visible to some in the form of light rays, or in a change in the weather,'^' and/or they 

manifest themselves in other ways to humans via certain warnings, instructions, or divine 

efficacies. From his compilation of miracle tales regarding the efficacies of the sttlpas 

and stone statues erected by Asoka and the distribution of relics throughout the Sui 

empire during the renshou period (601-604 C.E.), I would suggest that Daoxuan intended 

to emphasize to the Tang court the importance of Buddhism in ancient times, particularly 

the united effort of both the ruler and Buddhism in propagating Buddhism through the 

relic worship. I believe Daoxuan's focus on relic worship betrays his desire to protect 

Buddhism from Daoism. 

A common characteristic of the miracle tales which Daoxuan describes in his 

work is the emphasis on divine forces. In other words, it is possible to be aware of the 

existence of divine spirits and to gain awareness of the sympathy and protection emanating 

from the divine realm at numinous sites and objects. Most of the monks enumerated 

under Daoxuan's collection on thaumaturgy experienced extraordinary visions, usually 

manifestations of a Buddha or bodhisattva and his retinue, in the course of which significant 

blessings and teachings were bestowed. In each of these cases, the manifestation occurred 

spontaneously in response to the purity and sageliness of the monk, or it occurred in 

'^According to Kosugi Kazuo, the relic stupas constructed in one hundred and eleven 
provinces during the renshou period were all made of wood and have five stories. See Kosugi 
(1980), pp. 9-75. 

'^'Tanaka Kyoshin (1972, pp. 142-143) has a brief discussion on the sudden change of 
weather during the establishment of the relic sti^as. 
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response to a prayer request. As Yamazaki Hiroshi suggested, the nature of gantong, as 

Daoxuan explains it, deliberately reflects the workings of the principle of causation."" 

Daoxuan indeed mentions in his commentary at the end of the gantong section of his Xu 

gaoseng zhuan that gan and tong (stimulus and response)''^ is evidence cf faith and the 

result of karmic retribution."^ Gan and tong did not occur in response to any willful 

coercion or manipulation on the part of the monks. In the realm of religious praxis, this 

distinction is important: as a Vinaya monk, Daoxuan's perception of thaumaturgy is that 

it is a skillful means leading the secular person to believe in Buddhism. A general 

requirement for thaumaturgical action appears to have been the practice of pure precepts."' 

Most of the monks' biographies collected in the second and third scrolls of his Ji shenzhou 

sanbao gantong lu show that after observing rigorous precepts, repenting, chanting and 

preaching siitras for a period of time, the monk would receive a "naturally" stimulated 

response in the form of some divine revelation."® To this extent, I propose that Daoxuan 

did not think that the theory of stimulus and response was at odds with the vinaya-, 

gantong, for him, was in fact a natural result that attests to long years of spiritual practice 

including the observance of the vinaya. In other words, gantong and vinaya are mutually 

compatible with each other. 

Besides the records of miracle tales experienced by other people, Daoxuan in his 

Daoxuan lushi gantong lu documents well his personal encounters with divine beings 

during his last years. His several meetings and conversations with spirits, his vision of 

"^Yamazaki (1961), p. 905. 

"¥or more discussion on gantong, see Bimbaum (1986), p. 137; & Kieschnick (1997), 
pp. 97-101. 

'^060:50.677b7-678a7. 

"Yamazaki (1961), p. 905. 

106:52.426b 12-435a9. 
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divine beings, and iiis attendance by divine youths were a valued aspect of his religious 

life. Shinohara suggests that Daoxuan's personal accounts of gantong, as well as the 

above collection of miracle tales, were used as "an apologia" for Buddhism and to "prove 

the efficacy of Buddhist teaching.""^ I would further agree with Yamazaki that Daoxuan's 

collection of gantong narratives emphasize the principle of cause and effect, specifically 

the Buddhist causation of karmic retribution. These types of miracle tales constitutes 

more than 93% of the section on gantong in the Xu gaoseng zhuan, and about 90% of the 

Ji shenzhou sanbao gantong lu. Most of his tales show that the persistent practices and 

virtues of monks evoked spontaneous responses from nature or spirits, or from buddhas 

and bodhisattvas who come to the aid of devotees, and spontaneously Inspire and instruct 

them. For instance, Daoxuan relates how a divine being appeared in front of him, and 

corrected him on certain vinaya regulations such as the classification of "heavy" and 

"light" monastic property."® Daoxuan, moreover, attributes his writing of the Illustrated 

Scripture to divine revelation. For Daoxuan, gantong thus did not occur randomly but 

instead has a rational causal pattern. Gantong is the testimonial to an ordered pattern, 

just like meritorious acts give rise to good results whereas evil causes adverse results. In 

other words, gantong is a rational manifestation of karma. 

It should, however, be reiterated that Daoxuan's conception and interest in gantong 

is not unique to him, but derives from the religio-cultural milieu of medieval China. 

Thaumaturge monks, as Kieschnick has shown, constitute a key category in the classification 

of eminent monks that recurs in the collections of Buddhist haigiographies from different 

periods of Chinese history.More significantly, the notion that gantong should be 

regarded as a natural order of causation is hardly new to the medieval Chinese audience, 

'"Shinohara (1991), p. 213. 

"*T2107:52.435bI2-19. 

'"Kieschnick (1997), pp. 97-101. 
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who was deeply enculturated in the pre-Buddhist Chinese causal pattern of correlative 

thought. Indigenous Chinese cosmology stipulated a three-tiered universe consisting of 

earth, human, and heaven where an occurrence in one realm of existence would trigger 

reciprocal responses in the other realms, thereby producing a complex causal chain that 

reverberated and reinforced each other. Every realm is thus a microcosm of a macrocosm 

that is itself a microcosm of a macrocosm. In this conception of the world, the divine 

realm of heaven and the human world are hardly divorced of each other, but integrally 

connected in a complicated causal relationship, the logic of which may not be immediately 

evident. The mysterious operation of the divine forces are thus never dismissed. It 

should be recognized that the development of Buddhist conceptions of ganying and 

gantong was as much shaped by Chinese correlative thought as the principle of Buddhist 

causation like karmic retribution. 

From the above discussion, it would appear that Daoxuan, a learned historian and 

scholar-monk, is equally at ease in the sphere of the visionary and mythical reality as he 

is with historical and doctrinal truths. Daoxuan thus serves yet another example of 

medieval religion where the polaristic categories deployed today for the study of religion 

might not have always been applicable, and were certainly far more fluid and interrelated 

with one another. The medieval Chinese did not always see the equation of "magic' and 

"supernatural" with "irrational;" theirs was a world where the mysterious workings of 

the divine were never dismissed as "irrational," and therefore of a lower order of truth; 

instead, the divine forces take their place in Chinese cosmology that can be rationally 

explicable without their mystery and aura being necessarily diminished or dismissed. 

When we analyze Daoxuan's Illustrated Scripture, we will see the text really mirrors the 

complex intertwinning layers of medieval thinking that refused to be reduced into one 

singular realm of reality. 
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Conclusion 

As noted above, the Tang Dynasty was the first dynasty to give precedence to 

Daoism over Buddhism. Although most of the Tang emperors, especially the first two, 

tended to view Buddhism with disdain, they also recognized that since the Buddhist 

religion was widespread throughout all levels of society, the state could not totally ignore 

the Buddhist institution. Daoxuan might well have been affected early in his career by 

the 621 C.E. edict issued by the Tang emperor to restrict the number of Buddhist clerics 

and monasteries within a district, forcing excess monks to return to lay life.™ Daoxuan's 

personal experience might have stimulated him to be very concerned and sensitive to the 

historical events regarding the persecution of Buddhism and the debates between Buddhists 

and non-Buddhists. Facing severe criticism from the non-Buddhists, Daoxuan sought to 

reform the morally corrupted Buddhist institution. He condemned his contemporaries 

who vainly lavished money as the construction of monumental monasteries, and lamented 

in several of his works about how the notion of the Period of the Final Dharma was to be 

understood. 

For Daoxuan, there was no absolute way to classify the Period of the True Dharma, 

the Period of the Semblance Dharma, and the Period of the Final Dharma. In his opinion, 

the three periods should be classified according to the disposition of a person.'"' Apparently, 

Daoxuan's view of this classification was different from the teaching of his contemporaries, 

such as the Sanjie jiao and Pure Land movements that tend to regard those who 

live in the period of the Final Dharma as possessing stunted acumen, and therefore 

urgently in need of new methods of salvation. In contrast, according to Daoxuan, if a 

person possessing sharper disposition is able to be enlightened by the profound 

^060:50.633c25-634al. 

^°'T2060:50.596a26-29. 
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teaching of the Buddha, the effect of his practice of meditation will be the same as when 

the Buddha was alive; if a person possessing blunt disposition is not enthusiastic in 

the study of meditation and other learnings, then he will not be able to break through 

difficulty during his practice. It was only in this sense that Daoxuan regarded his time as 

the Period of the Final Dharma.^ This suggests that for Daoxuan, government policy 

towards Buddhism was not the only factor bringing about the decline of Buddhism; 

rather, the lack of introspection among the Buddhist clerics was also an important catalyst. 

Attempting to rectify the decadent moral conduct of his contemporary monks, 

Daoxuan was so faithful in preaching and practising the vinaya that he gained a reputation 

in both China and India.^°^ He devoted his entire life writing works on the vinaya and 

biographies of eminent monks in the hope that his works would inspire ordinands to 

purify their lives and enhance their standards.'*" Among his prolific publications on 

Buddhist biography, bibliography, collected documentaries, and vinaya commentaries, 

the Sifenlii shanfan buque xingshi chao became not only the basis for studying Vinaya, 

but was also the most influential commentary of the Four-Part Vinaya school in the 

ensuing period. In addition to those major works, Daoxuan wrote several texts on 

specific problems of monastic discipline: For instance, how to control and distribute 

monastic property and how to manage the bequeathed property of a deceased monk. His 

Illustrated Scripture was his vision of the Jetavana Monastery where the Buddha was 

thought to have lived for twenty-five years. On one hand, he attempted to present the 

historic monastery to the Chinese eyes as an ideal monastery; on the other hand, he was 

longing for the Period of the True Dharma when the Buddha was present and every 

^°^060:50.596a29-b7. 

^°^061:50.791a28-29. 

^'^at6(1986),p. 76. 



83 

cloister of the ideal monastery was established with an ultimate purpose.'"^ His work 

attempts to correct the mistaken tendencies of his contemporaries who lavished money on 

the construction of grandiose monasteries, showing them what should be the true function 

of an ideal monastery. To further actualize his ideal monastery, he converted his vision 

into a physical reality by constructing a stone ordination platform in the area of Guanzhong, 

thus institutionalizing the procedure for taking precepts.^** His final work Guanzhong 

chuangli jietan tujing records the construction of the platform as well as the ceremony for 

receiving precepts, providing a standard guideline for the Buddhist institution. 

'°^Zhong tianzhu shewei guo qiyuan si tujing T1899:45.890a28-29. 

-°*Sato(1986), p. 123. 



Chapter 2 

Jetavana: History and Myth 

84 

Preliminary Remarics 

Located one mile to the south of Sravasti (modem Sahet-Mahet), one of the 

ancient cities celebrated in the annals of Buddhism, the Jetavana Monastery was donated 

by Arathapindada, held to have been the wealthiest man in Sravasti. It is said that he 

spent an immense amount of money to acquire and construct this huge monastery for the 

Buddha and his disciples. The Buddha is said to have spent the greatest part of his 

monastic life at Jetavana and to have delivered many sermons there. According to 

Ryokai Shiraishi, of the seventy-six sutras collected in the Majjhima Nikaya that were 

delivered in the city of Sravasti, seventy were actually expounded in the Jetavana Monastery, 

whereas of the eight hundred and seventy-one sutras of the four Nikdyas said to have 

been preached in Sravasti, eight hundred and forty-four were taught in this monastery.' 

In addition to this, a statistical study by Aboshi Yoshinori shows that a total of 21 % of 

the entries in the Taisho collection was said to have been preached at Jetavana, and 

22.8% of the entries are related to Sravasti or Jetavana Monastery. Since this was a 

major site in the life of the Buddha, the events that occurred in this monastery became the 

subject of popular legend and myth. For instance, the gift of Jetavana was not only 

frequently related in numerous sermons and stories, but was also illustrated on the relief 

of the Bharhut Moreover, the competition between the Buddha's disciple Sariputra 

'Shiraishi (1996), pp. 150-151, & footnote 84. 
^Aboshi (1988), pp. 1-15. 
^is scene is preserved in the circular medallion of one of the pillars of the Bharhut 

stupa, which is dated somewhere between 250 and 200 B.C.E. See Cunningham (1962b), pp. 
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and the heretic Raudiaksa supposed to have taken place at the Jetavana 

Monastery, became one of the themes painted on the walls of nineteen of the Dunhuang 

caves/ To this day, Sravasti continues to be a center of pilgrimage for Buddhist pilgrims 

from the Far East, serving as one of the key attractions for tourists to India. 

Sravasti became a notable excavation site beginning in the nineteenth century. 

Alexander Cunningham first identified the site and carried out excavations in 1863 and 

1876. He unearthed the remains of the buildings and found a standing bodhisattva image 

dated to the reign of King Kaniska^ of the second century C.E.^ Following these footsteps, 

the high-ranking Indian official W. Hoey carried out smaller scale excavations at both 

Saheth and Maheth.^ Subsequent excavations conducted by Jean P. Vogel and his 

assistant P.D.R. Sahni from 1907 to 1908 provided detailed measurements of the site and 

records of unearthed artifacts.® Again, John Marshall uncovered the surrounding areas of 

the remains in 1910 and offered a historical and archaeological analysis of Jetavana.^ 

Recently, with the joint efforts of the Archaeological Survey of India and Kansai University, 

a three-year excavation project at Saheth between 1986 and 1989 was organized.'" Its 

14-15, &. 84-87. 
•*Jin (1958a), pp. 8-13. 

^Kaniska, king of the Yuezhi and ruler of Gandhara, who conquered Northern 
India. His empire seems to have comprised Afghanistan, the Panjab, Yarkand, Kashnir, Ladak, 
Agra, Rajputana, Gujarat, and Sindh. He was the greatest supporter of Buddhism next to King 
Asoka. His era, said to be the most important period in the history of Indian politics and culture, 
is variously given as the first or second century C.E. He is said to have convened the Council of 
Kashmir under Vasumitra attended by five hundred leading monks. 

*See Cunningham's report on his findings. Cunningham (1871), pp. 330-348; & 
(1880), pp. 78-100. Also se2 Akanuma(l920), pp. 3-4. 

'Hoey (1892), pp. 1-64. 
®Vogel(19n),pp. 81-131. 

'Marshall (1914), pp. 1-24. 

"^eir final report of the excavation was published in four volumes, entitled Gion shoja: 
Saheto iseki hakkutsu chosa hokokusho : "It'N— h Unfoitunately, 
I was unable to access the books because they are apparently very expensive and are not for 
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members carried out new excavations at the periphery of the site, showing the relation of 

the periphery to the large monuments at the center. Based on the preceding excavations, 

they standardized the way of cataloging and measuring the remains and artifacts, and 

further established a thorough chronology of the different strata of the foundation of the 

site by comparing the various coins, seals, and statues they discovered." From the 

various archaeological discoveries, it is evident that Jetavana Monastery was a functioning 

residence during the Buddha's time. 

In the Foshuo ba da lingta minghao jing (The Scripture on 

the Names of the Eight Great Efficacious Stupas Spoken by the Buddha, T1685), Jetavana 

is hailed as one of the eight efficacious sites alongside Lumbini, the birthplace of the 

Buddha, the bodhi tree at Bodhygaya, where the Buddha attained enlightenment, the 

grove of the Sala trees near Kusinagara, and where the Buddha passed into parinirvana.^' 

As Jetavana Monastery is mentioned in numerous Buddhist texts, it was apparently of 

paramount significance to the religious life of the early Buddhist community. Jetavana 

Monastery thus became an important subject in Buddhist literature, particularly the stories 

narrating the search for the grounds of Jeta Park, the construction of Jetavana Monastery, 

and the contest of magical powers between Sariputra and Raudrak^ that was later 

interlibrary circulation. I was able to get only chapter 2 in volume 1 and, for the rest of the 
chapters, the interlibrary loan service said that they are unable to make copies because of its size. 
However, there is a book review written by Forte (1998), pp. 580-584. 

"Aboshi (1997), pp. 17-27; & Uesugi (1997a), pp. 28-49. Both articles are included in 
chapter 2, entitled Saheto iseki chosa no yigi to sono kokogaku teki kankyo "tf — h 

(Significance of the investigation at Saheth and its archaeological 
environment), pp. 17-85, in the volume 1 of the four books. This is the only chapter that I have 
successfully received from interlibrary loan. For other articles on archaeological discovery at 
Saheth, see Aboshi (1987, 1988, 1991a, 1991b, 1995, & 2000); Yoneda & Uesugi (1991, & 
1993). 

'^A text translated by Faxian (n.d.) during the Northem Song period (960-1127 
C.E.). T1685:32.773al-bl3. According to Lewis Lancaster, this text has a Tibetan version. See 
Lancaster (1979), p. 412. 
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represented on Dunhuang wall paintings in China. Joining this effort to render this major 

Buddhist site, Daoxuian's Illustrated Scripture represents a rare glimpse of the medieval 

Chinese imagining of the Jetavana Monastery. He first laid out a psuedo-historical and 

mythical account of the monastery, expounded the function of the cloisters, and further 

narrated the myths dealing with extraordinary events, figures, and things associated with 

the monastery during and after the Buddha's time (see annotated translation of the text). 

For instance, he writes about the bells in the cloisters that utter Buddhist teachings, praise 

those who have merit, and scold those who have broken the precepts;'^ musical instruments 

that play by themselves the songs of the immortals;'^ the dragon king, Kasyapa, 

MaMbrahman, and ManjuM who are said to have been in charge of keeping bells, 

golden lotus flowers, and musical instruments until the nirvam of a Buddha and will 

bring them back to the Jetavana Monastery when the next Buddha appears;'^ the six 

ancient Buddhas of the past who resided in the same monastery which was said to have 

been constructed by Sudatta in six of his previous lives;'' the buildings of some of the 

cloisters in the Jetavana Monastery that are said to be grand beyond description.'^ Through 

the narration of these myths, either directly or by implication, Daoxuan links the Jetavana 

Monastery to the ancient Buddhas and thereby enhances the authority of this monastery. 

It seems to me that the intellectual and imaginative process involved in the creation of 

this work was primarily mythical in nature. Based on the narration which existed in the 

written materials available to Daoxuan during his time, he illustrated the very model of a 

Utopian monastery for his audience. 

^^Zhong tianzhu shewei guo qiyuan si tujing T1899:45.884b2-
4. 

'•^1899:45.884bl7-18. 
"T1899:45.884b22-23, 884cl8-19, 886c3-4, 890a3-5, & 892c26-27. 

'®See T1899:45.882c23-24; & Xian yu jing Wm. T202:4.421 a7-20. 

"T1899:45.884c28-29. 
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This chapter will explore the role of Jetavana in Buddhist literature, focusing on 

those texts that Daoxuan must have had access to during his time. This will allow us a 

glimpse of the materials he incorporates into his Illustrated Scripture. 

The Gift of Jetavana in Indian Buddhist Literature 

The story of Anathapindada's donation of the Jetavana Monastery appears in 

Buddhist Sanskrit literature, but my discussion does not treat the Sanskrit or I^li texts'^ 

as Daoxuan's biography does not indicate that he read these languages. We can assume 

that he based his writings solely on Chinese works. Moreover, when Daoxuan was 

summoned to join Xuanzang's (600-664 C.E.) translation project at the Hongfu Monastery 

in the summer of the year 645 C.E., he was one of the monks in charge of editing 

text." As we know, there were other duties for the translation project such as the 

verification of meaning, etymology, the verification of the Sanskrit language, and copyist.'" 

From these duties, we can assume that those who were in charge of the verification of 

meaning, etymology, and verifying the Sanskrit must have known Sanskrit. The duties of 

copyist and narrator, which was Daoxuan's role, did not require knowledge of Sanskrit. 

Therefore, I assume that Daoxuan was not a specialist in Sanskrit or I^li, but was an 

excellent writer. Consequently, Daoxuan most likely consulted only Chinese translated 

texts for his writing on Jetavana.'' 

Having surveyed the indexes to the Taisho Canon, I have selected those texts 

'^For an annotated Sanskrit transition regarding the story of the Jetavana Monastery, see 
Schopen (2000), pp. 92-196. 

"Da tang da ciensi sanzongfashi zhuan T2053:50.253cl9-c29. 

-°T2053:50.253cl6-254a6. 

^'l have already discussed extensively the various sources for his writings in the section 
regarding his role as a historian in chapter 1. 



89 

which contain stories on the gift of Jetavana and which were actually mentioned in 

Daoxuan's various writings. The texts discussed in this section are theZa a/ta/i jing 

(Skt., SaTnyukatagamasutrd), the Sifen lU 29^^ (Skt., Dharmaguptakavinaya), the 

Shisong lii (Skt., Sarvdstivadavinaya), and the Wufen lu (Skt., 

Mafnidsakavinaya).^ Although Daoxuan did not specifically mention that the story of 

Jetavana was extracted from the above texts, his other works, such as the Sifenlu shanfan 

buque xingshi chao (A Transcript Regarding the Revised 

[Regulation] of the Practice of the Four-Part Vinaya, T1804)," and the Shijia shipu 

.KSh (The Genealogy of Sakya Clan, T2041)''* show that he must have had a thorough 

grasp of these texts, and thereby was familiar with the story of Jetavana. The story of the 

Jetavana Monastery consists of the meeting of Sudatta and the Buddha; Anathapindada's 

search for and purchase of the park from the Prince Jeta; the magical competition 

between Sariputra and Raudraksa who allowed the monastery to be built only after 

Sariputra won the contest; and the actual construction of the Jetavana Monastery. 

1. Zaahanjing^M-^M. 

The first text for discussion is the Za ahan jing 

Sar^ukatdgamasutra) T99 no. 596,^® a text translated by Gunabhadra 

^According to Lancaster, these four texts have extant F^li or Sanskrit sources. See 
Lancaster (1979), pp. 230, & 325-328. 

^See the section on Daoxuan's role as a Vinaya Master in my first chapter. Daoxuan 
compiled this commentary based on the four major vinaya texts translated in China. 

"See Shijia shipu T2041:50.96c27-97al2. 

"Zfl ahan jing T99:2.1al-373bl8. 

According to the footnote of this story in the tripitaka, an equivalent story is entitled 
Sudatta and collected in the Sa^uttanikdya in the Pali text S. 10.8. Also see Lancaster (1979), p. 
246. 
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(394-468 C.E.) around the year 435 C.E. The scripture tells us the origin of the construction 

of Jetavana Monastery: 

Thus have I heard. At one time the Buddha was dwelling at the deserted 
grove in the Rajagrha. At that time, the Elder Anathapindada went to Rajagrha 
for some reasons, and lodged at an Elder's house. At night, he saw the Elder 
telling his wife and servants, "You all should get up!" They began to start a fire 
to cook rice, make flour, blend the flavors nicely, and decorate the hall and 
houses. After observing this, Anathapindada ... asked the Elder, "Why have you 
done all these things? Is that for marrying off a daughter or taking a wife? Or 
for inviting guests [such as] the king and his ministers?" The Elder replied to the 
Elder Anathapindada, "I am not marrying off a daughter or taking a wife, or 
inviting king and ministers. I am only going to invite the Buddha and his Sahgha 
and [hence I am] preparing to offer [a meal]. At that time, the Elder Anathapindada 
had never heard [the Buddha's name]. Simply hearing the name "Buddha," 
Anathapindada was filled with great joy ... He asked the Elder, "Why is he 
named Buddha?" The Elder explained, "^ramana Gautama was the son of the 
^akya clan. ... he shaved his hair and beard, put on the kasaya, ... left home to 
learn the Path. He attained enlightenment and is thus named Buddha." 
Anathapindada [again] asked, "Then what is the Sahgha?" The Elder said, "[The 
Sahgha] is similar to the group of brdhmans. They shaved their hair and beards, 
wore the kasaya, ... and followed the Buddha ... They are called the Sahgha ..." 
The Elder Anathapindada asked that Elder, "Can I visit the World-Honored 
One?" The Elder answered, "You just stay here. I am inviting the World-
Honored One to my house. You will be able to see him right here." 

That night when the Elder Anathapindada was sincerely recollecting [the 
name of] the Buddha, ... he suddenly saw some light and thought that it was 
already daybreak. ... He walked towards the city gate.... It was just the beginning 
of the second watch of the night, and the city gate had not yet opened. According 
to royal regulation, ... the city gate should be closed when the first watch of the 
night was over, and opened only when the second watch of the night was over.... 
When the Elder Anathapindada saw the city gate opening, he thought, "It must 
be that the night has passed and it is daybreak [now]. Hence, the gate opens." ... 
Once he passed the gate, the light [of daybreak] suddenly disappeared, and it 
became dark. The Elder Anathapindada became so frightened that his hair stood 
on end. ... He immediately thought of tuming back. At that time, a heavenly 
divinity, residing next to the city gate, illuminated [the area] from the city gates 
up to the deserted grove, and told the Elder Anathapindada, "You should proceed 
for you will gain benefit. Do not go back!" ... The Elder Aiathapindada asked 
the heavenly divinity, "Worthy One, who are you?" The heavenly divinity 
answered, "... I was the Elder's benevolent friend in my previous life. My faith 
and reverence rose for both ^ariputra and Maudgalyayana. Because of this merit, 
I am now reborn in heaven and take charge of this city gate. Therefore, I tell the 
Elder to proceed ahead and do not return. Proceeding will gain benefit..." The 
Elder Anathapindada thought, "The appearance of the Buddha in this world is no 
minor event and to have [the opportunity] to listen to the true teaching is also not 
a small matter. Therefore, the heavenly divinity is encouraging me to go forward 
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so as to meet the World-Honored One." 
The Elder Anathapindada sought the light and went directly to the deserted 

grove. At that time, the World-Honored One walked out from his house and 
engaged in walking meditation in an open space. The Elder Anathapindada saw 
the Buddha from a distance, and walked to the front of [the Buddha]. He 
venerated and bowed in the etiquette of a secular man, asking, "How are you, 
World-Honored One? Have you slept well and are you at peace?" The World-
Honored One replied in verse, "A Brahmana enters nirvana and is always at 
peace. [A person who] is unstained by desire is liberated without residue. He is 
free of all attachments and has subjugated the burning of his mind. His mind 
obtains tranquility, and [hence his b^y and mind] are at rest and he sleeps well." 
The World-Honored One led the Elder Anathapindada to his room ... The World-
Honored One then preached [to him] that all things are impermanent, that one 
should [engage in] meritorious works on almsgiving, meritorious matters 
[associated with] the observation of precepts, and meritorious works [that cause] 
rebirth in the heavens ... Upon hearing the teaching, the Elder Anathapindada ... 
attained fearlessness. He got up from his seat, straightened his clothes, bowed to 
the Buddha, genuflected on his right knee, put his palms together, said to the 
Buddha, "...From today onwards, I... take refuge in the Buddha, the Dharma, and 
the Sahgha. I will be an upasaka^^..." 

... The Elder replied to the Buddha, "My name is Sudatta but since I 
always feed the orphaned and destitute, people called me Anathapindada.'^ ... 
The Elder told the Buddha, "[I live] in Ko^la, a city named ^ravasli. I wish the 
World-Honored One to come to ^ravasti Kingdom where, to the end of my days, 
I will make offerings of clothes, blankets, food, houses, beds, as well as medicine 
if one is sick." The Buddha asked the Elder, "Are there vihdras in ^ravasti 
Kingdom?" The Elder answered the Buddha, "No." The World-Honored One 
[then] told the Elder, "You can build a vihdra there, so that all bhikms who travel 
there [have a place] to stay. Anathapindada asked [again], "If it will make the 
World-Honored One come to ^ravasti, I will construct a vihdra and houses for 
the sangha in which bhiksiis can reside during their travels." The World-Honored 
One then gave a tacit consent, accepting his invitation. The Elder knew that the 
Buddha had already accepted his invitation with his silence. He arose from his 
seat, prostrated at the feet of the Buddha and left.^^ 

The story in the Za ahan jing is quite straightforward, beginning with Anathapindada's 

visiting the Elder's house where he noticed the Elder busily preparing food and decorating 

his house. Anathapindada thus learned about the Buddha and was very anxious to meet 

the Buddha. With the encouragement of the heavenly being, said to be a benevolent 

'^It means a Buddhist layman who is committed to observing the basic Buddhist precepts 
of not killing, stealing, adultery, lying, and drinking intoxicating liquors. 

^It means "he who gives alms to the helpless." 
^'T99:2.157bl8-I58b23. 
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friend from his past life, Anathapindada was able to proceed without fear to meet the 

Buddha. For the first time in his life, he heard the doctrines taught by the Buddha. Upon 

hearing the teaching, Anathapindada attained fearlessness and took refuge in the Triple 

Gems.^ In the narrative Anathapindada displayed an interesting change in etiquette: 

there was no comment on his behavior when he first met the Buddha, but after listening 

to the teaching, he knelt his right knee on the ground and put palms together while 

addressing the Buddha, and prostrated at the feet of the Buddha before leaving. This 

portrays Anathapindada as inspired by the Buddha's teaching, and as ready to alter 

radically his conduct. He repeatedly invited the Buddha to Sravasti and offered to build a 

vihara to accommodate him and his Sahgha during their stay. The story ends with 

Anathapindada obtaining the Buddha's consent to his request. 

2. Sifenlu 

The Sifen lu (TI428, hereafter, the Four-Part Vinaya), known in Sanskrit 

as Dharmaguptakavinaya, was U-anslated by Buddhayasas (n.d.) and Zhu Fonian 

(n.d.) and was completed in 412 C.E. The same story in the Four-Part Vinaya IZ3 

has a different beginning and ending. The Four-Part Vinaya mentions more 

specifically the reason for Anathapindada's visit to Rajagrha, stating that he was carrying 

out his yearly routine concerning his land in Rajagrha. He was calling on an Elder at 

Rajagrha, a relative, who was so busy decorating his house that he failed to welcome 

Anathapindada in his usual friendly manner. Anathapindada was puzzled and asked the 

same questions posed in the previous story. The relative replied that he was making an 

^°i.e., Buddha, dharma, and sangha. 
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offering of a great feast to the Buddha and his one thousand two hundred and fifty 

Sahgha. He further explained: 

'That ̂ ramana Gautama has such great names, namely, Tathagata, Arhat, 
Samyak-saihbuddha, Vidyacarana-saihpanna, Sugata, Lokavid, Anuttara, Puru^-
damya-sarathi, ^asta deva-manusyanam, and Buddha-lokanatha." ... 
Anathapindada asked, "Where is the Buddha? I would like to go to him to pay 
my respects." The Elder replied, "The Buddha is now at the Kalandakanivasa-
venuvana Anathapindada then lifted up his head looking at the 
sun, and thought, "Now is not a good time to meet the World-Honored One. I 
will go tomorrow." Anathapindada went home^~ and slept but he kept thinking 
of the Buddha. At that time, a celestial divinity, who was Arathapindada's 
ancestor, ... dispelled the darkness and used his divine power to illuminate the 
surroundings very brightly. Anathapindada woke up and saw the light. He 
thought that it was daybreaik. He set out... The divinity at the [city] gate saw that 
Anathapindada was determined to see the Buddha, he thought, "I shall open the 
gate [for him]." The gate immediately opened. Anathapindada passed through 
the gate, at which time the [ancestral] divinity withdrew his power, and the 
surroundings suddenly returned to darkness. Aiuthapindada became so frightened 
that his hair stood on end. ... At this time, the divinity at the gate saw that 
Anathapindada was so frightened and consoled him, "Don't be afraid! Don't be 
afraid!... Elder, just go forward as it would be beneficial to you."^^ 

This story is altnost the same as the previous one except for the following points: First, 

the introduction of the Buddha by Anathapindada's relative is different from the previous 

story. Here, he enumerated the ten titles of the Buddha and did not mention how he 

became a Buddha. Second, two divine beings (the ancestral divinity and the divinity at 

the city gate) appeared in this story to assist Anathapindada to meet the Buddha. In 

addition, this version of the story (which I will discuss in the following passage) continues 

to narrate Anathapindada's search for a suitable place to accommodate the Buddha and 

^'This was the best of Rajagrha's parks. It was located in the north of the city and 
belonged to the Elder Karanda who first offered it to a group of ascetics but subsequently gave to 
the Buddha after listening to the Buddha's preaching. Another version says that the park was 
donated by King Bimbisara. 

^^It seems that he had a house at Rajagrha. 

"5(/e/! lu H:^»T1428:22.938c3-939a2. 
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his order, as well as how he skilfully convinced Prince Jeta to sell his fine park. Here, 

Anathapindada did not greet the Buddha in a secular manner as he did in Za ahan jing. 

The story describes how Anathapindada was struck by the serenity of the Buddha: He 

was immediately awed by the Buddha, and spontaneously offered his utmost respect by 

prostrating at the feet of the Buddha. Upon hearing the Buddha's preaching, he further 

attained the the superior fruition of the Purity of the Dharma-Eye Similar to 

the previous story, he took the refuge in the Triple Gems and committed himself to 

observing the five precepts. Here the story then proceeds differently, and Anathapindada 

not only invited the Buddha for a ninety-day summer retreat (unlike the Za ahan jing 

where he only invited the Buddha for a visit) but also for a feast the next day: 

"... I wish for the World-Honored One and your Sahgha to accept my 
invitation to have a ninety-day summer retreat meditation S$@." The Buddha 
replied, "I have already accepted King Bimbisara's^^ invitation." [Anathapindada] 
again asked, "I wish you would accept my invitation in the coming year." The 
Buddha replied, "I have already accepted King Bimbisara's invitation." Again, 
[Anathapindada] requested, "The Great Virtuous One, I then hope you will accept 
my invitation for the year after next year." The Buddha announced, "If there is 
such a place that is pure, clean, quiet, without numerous ferocious beasts, isolated 
from the crowd, and conducive for meditation, the Tathagata will reside at such a 
place." [Anathapindada] then told the Buddha, "World-Honored One, I understand 
... I wish the World-Honored One and the Sahgha to accept my invitation for a 
meal tomorrow." The World-Honored One gave tacit consent, [upon which] 
Anathapindada arose from his seat, walked towards the Buddha, and prosQ^ted at 
the feet of the Buddha. After circumambulating [the Buddha], he then left. 

When King Bimbisara heard that Anathapindada had invited the Buddha 
and his Sangha to a feast the next day, he dispatched a messenger to tell 
[Anathapindada], "You are a guest here, ... I should prepare the feast for you." 
[Anathapindada] then sent a man to reply to the king, "This is just an offering ... 
I should manage myself." When the Elder Mojie heard that Anathapindada 

^''The Purity of the Dharma-Eye is the ability to penetrate all things and see clearly the 
truth. 

^^Bimbisara, the king of Magadha, resided at Rajagrha. He was converted by the Buddha 
and donated the Venuvana park to the Buddha. Later he was imprisoned and killed by his son 
Ajata^tru 
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was going to offer a meal to the Buddha and his Sahgha on the next day, ... 
[Anathapindada] replied, "... I should arrange [the meal] myself." Anithapindada 
returned to his house. At night, he began preparing various kinds of delicious 
food and drink. Once the night was past... the World-Honored One accompanied 
by one thousand two hundred and fifty bhiksus arrived at Anathapindada's house. 
... Anathapindada personally served them delicious food and drinks. When the 
meal concluded and they put away the almbowls, ... the World-Honored One 
skillfully preached teachings to Aiuthapindada... 

At this time, Anathapindada returned to ^ravasti from Rajagilia. When 
he arrived at villages and cities, he announced everywhere, "[You all] can plant 
fruit trees and gardens, erect ponds and wells, build bridges and boats. A Buddha 
has appeared in the world. He has accepted my invitation to come to ^lavasti for 
the summer retreat meditation. He should take this route to the ^ravasti, [and as 
a result of my offering] all of you shall obtain infinite bliss." When he arrived at 
the ^ravasti, he thought, "Now, where is the place which is not near and not far... 
where the ground is even and wide, not noisy in the day, tranquil in the night, and 
has no mosquitoes, gadflies,... I should buy [such a place] and build a sangharama 
for the Buddha." Then, a thought came across his mind, "Prince Jeta owns a fine 
park just outside of ^ravasti. [The park] is neither near nor far ... I will approach 
Prince Jeta to [make a] request to buy it." He then went to the Prince and asked, 
"A Buddha has appeared in the world. Does [the Son of] Heaven know by now? 
[The Buddha] has accepted my invitation to come to ^ravasti for the summer 
retreat meditation. If you can sell this park [to me], I will give you hundred 
thousand gold coins." The Prince replied, "I am not selling." [Anathapindada] 
again repeated the above question ... The Prince insisted, "Even if you can cover 
the ground with gold coins without a space in between, I will not sell [it] to you." 
Anathapindada replied, "Now, you have fixed a price, you should sell it." The 
Prince [denied], "Why [do you say] I have fixed a final price?" Anathapindada 
explained, "People in the past said 'cover the ground with gold coins without a 
space in between,' how can it be not a final price? [Son of] Heaven! Please 
check the king's old regulations." He then checked with the king's old regulations 
and said, "Well, it is a final price." ... Anathapindada returned home and ordered 
his people to bring out a lot of golden coins to cover the ground in the Jeta Park. 
When Jeta saw a little remaining of the ground that had not yet been covered 
with gold, he thought, "This is neither an ordinary person nor a usual field of 
merit that has caused Anathapindada not to be sparing in the use of his treasures 
in such a manner." He immediately said, "Elder, please stop! You do not [need 
to continue] covering [the ground with the] gold. I want to offer the rest of the 
ground to the World-Honored One." Anathapindada said, "As you please."^® 

Unlike in the Za ahan jing version, this version gives a role to King Bimbisara in that he 

had already invited the Buddha for two years consecutively. In other words, the Buddha 

was so well-respected and sought after as an object of almsgiving that Anathapindada's 

^®TI428:22.939a2l-cl5. 
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invitation for the summer retreat meditation could only be scheduled for the year after the 

next year. This version of the story does not simply conclude with the Buddha's consent 

to Anathapindada's invitation. In this story, the Buddha further made it clear that he only 

resided at a place that was tranquil, without ferocious beasts, and set apart from crowds. 

Evidently, the Buddha had suggested to Anathapindada an ideal environment for the 

construction of the vihara. 

Moreover, the development of the myth of the Jetavana story in the Four-Part 

Vinaya implies more than is implied by the Za ahan jing version. For instance, on his 

way home from Rajagrha, Anathapindada persuaded the people in various regions to 

make all the preparations for the Buddha's visit. This shows that Anathapindada not 

only fed the poor and helpless but he also cared for their spiritual needs. He hoped that 

they would plow the seeds of merit as he was going to do through constructing a vihara 

for the Buddha and his order. Also, when Prince Jeta insisted to Anathapindada that he 

was not going to sell his park "even if [the latter] can cover the ground with gold coins 

without a space in between," Anathapindada was wise enough to make the Prince change 

his mind. In other words, Anathapindada was not an ordinary Elder. He was apparently 

well-versed in the royal regulations so that he was able to convince the Prince Jeta that he 

had determined a price according to the king's old regulation. Being a highly respected 

Prince, Jeta could not deny what he had already said, and agreed to sell it for the amount 

of gold it took to cover the ground of the park completely. Since Anathapindada used his 

gold lavishly to buy the park to build a vihara for the Buddha, Prince Jeta realized that 

the Buddha must be an extraordinary being. The Prince too wanted to cultivate his 



97 

portion of merit, and, hence, he stopped Anathapindada from covering the rest of the 

ground with gold coins, and instead contributed the remaining land himself as an offering 

to the Buddha. 

3. Shisong /« + ii # 

Yet another account of the Jetavana myth is found in the Shisong lit 

(T1435, hereafter, the Ten-Chapter Vinaya), known in Sanskrit as Sarvastivadavinaya, 

another vinaya text that was the combined effort of four monks, Punyatara 

(n.d.), Kumarajiva (343-413 C.E.), Dharmaruci (n.d.), and Vimalaksa 

(n.d.)." The first part of the story of the donation of Jetavana Monastery 

described in this text is similar to that in the Za ahan jing. It is likely that this portion of 

the story in the two texts (that is, the Ten-Chapter Vinaya and the Za ahan jing) was 

probably from the same source. The plot, however, evolves rather differently from the 

point when the Buddha asked whether there was a monastery in Sravasti: 

The Buddha asked, "Does Sravasti Kingdom have a monastery?" 
[Anathapindada] answered, "Not yet." The Buddha said, "If there is a monastery 
or residence, then ail the bhiksus can travel there. If there is no [monastery], all 
the bhiksus have [no place] to stay [while they are] travelling through there." 
[Anathapindada] again said, "I wish the World-Honored One would accept my 
invitation. I can build a monastery for all the bhikms to stay while travelling. I 
request that the World-Honored One dispatch ^ariputra to be the superintendent 
for [the construction of] the monastery." The Buddha ordered ^ariputra, "You 
[go] with the layman and be the superintendent of the monastery." The layman 
then went to the bamboo groove [Kalandakanivasa-venuvan] to take a look at the 

^^Punyatara and Kumarajiva were the first two monks who worked together on this 
vinaya text translation project in 404. Unfortunately, Punyatara passed away when only two third 
of the translation was completed. Then Kumarajiva met Dharmaruci, who assisted in the rest of 
the translation, which finally amounted to 58 scrolls. Later, Vimalaksa revised this text, and 
made it into 61 scrolls. See the biography of Punyatara, Gaoseng zhuan T2059:50.333al8-
24; the biographies of Dharmaruci and Vimalak^, T2059;50.333a28-bl6. 
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lecture hall, bath house dining hall, kitchen, lavatory, rooms, meditation 
place, and toilet, and noted down their configurations. 

After the layman had finished his business in Rajagrtia, he retumed to 
^ravasti Kingdom. He took the route that he knew the Buddha would pass 
through and along which he would stay. He informed all his relatives, friends, 
and those indebted to him, " Do you all know that a Buddha has appeared in the 
world? I will build for the Buddha a lecture hall, hot-house, dining hall ..." 
Anathapindada [said that] the construction of the monastery would begin at half 
a yojana [from the city], and ordered the neighborhood to provide whatever was 
necessary. In this manner, he kept commanding people until he arrived at ̂ ravasti 
Kingdom. [However,] he did not enter the city gate and did not retum to his own 
house, but went around the city to find a place to construct the monastery. While 
he was walking, he was thinking, "Who will have a perfect grove convenient for 
commuting to and fro, with luxuriant woods, and clear flowing water, without 
various poisonous scorpions, mosquitoes, gadflies, no gusty wind and heat, and 
with [only] a little noise in the day and night. At that place I will then build the 
monastery as an offering to the Buddha and the Sahgha." As he was walking, his 
eye fixed on the park of Prince Jeta which was convenient for commuting to and 
fro,... Anathapindada retumed to ^ravasti... and went [directly] to Prince Jeta's 
dwelling, and asked, "I would like to buy the Lord's park. I wish [you to sell] it 
to me." The Prince replied, "My park is not for sale, and I am not selling even at 
the price of [the amount of] gold coin it takes to cover the ground." The layman 
said, "You have already fixed a price to the park." The Prince answered, "I did 
not fix a price." For this reason, they began to argue. They approached a judge 
who [served as] a minister and was a wealthy man, and reported the matter in 
detail. The minister-judge then told the Prince, "Your park is for sale since you 
quoted a price..." 

Anathapindada retumed and deployed elephants and horses to carry carts 
of gold coins to the Jeta Park to cover the ground [with the gold]. When a little 
remnant portion of the ground was [still left uncovered] but the gold was not 
enough [to cover it], the layman contemplated, "From which gold reserves shall I 
take out the gold that would be exactly the amount to fill up this ground?" When 
the Prince saw him remain quiet, he told the layman, "If you are regretful, I will 
be pleased to hand over the gold, but the park [should be] retumed to me." 
[Anathapindada] clarified, "Prince, my heart does not regret. I am just 
contemplating which store of gold has exactly the amount to cover the rest of the 
ground." After hearing [what he had said], the Prince thought, "The Buddha, the 
Dharma, and the Sahgha must be great ones to cause this layman to lavish 
whatever treasures he possesses." The prince told the layman, "You do not need 
to cover the rest of the ground. I will erect a gateway with rooms over it as 
offerings to the Buddha and the Sangha." The layman complied [with him] out 
of compassion. ... The layman, with ^ariputra as the superintendent, then built 
sixteen grand two-storeyed pavilions and sixty cave-cells in this park.^^ 

This story shows Anathapindada as confident and meticulous in planning the monastery 

According to Chen Zuolong, the Chinese term wenshi refers to bathroom. See 
Chen (1986), p. 246. 

^^Shisong lu-i-mW T1435:23.244bl9-c29. 
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which he was going to build. He visited the monastery in Rajagrha to note the configuration 

of various parts of the monastery, so that he had an idea of how to build a monastery. To 

further ensure that he will construct the monastery correctly, Anathapindada requested 

the Buddha to let Sariputra supervise the construction procedure. This is the first time 

that Sariputra appeared in the story, having not been mentioned in the previous two texts 

(i.e., the Four-Part Vinaya and the Za ahan jing). In addition to this, a minister-judge, a 

new character, also played a role in the story when Anathapindada and Prince Jeta had an 

argument on the price of the park. 

Evidently, various parts of the story in this third text are not only greater in detail 

compared to the Four-Part Vinaya but they are also more elaborate than that in the Za 

ahan jing. As previously mentioned, the Jetavana Monastery was perceived as an important 

place where the Buddha spent most of his monastic life and taught the Buddhist doctrines. 

It became a sacred place in the eyes of the Buddhist followers. When we investigate the 

myth of Jetavana Monastery in other texts and mural paintings, we will notice that the 

above mentioned characters, the judge and Sariputra (particularly the latter), play prominent 

roles in the story. Every version of the myth of the Jetavana Monastery, whether the 

subject is the act of Anathapindada, the role of Sariputra, or other extraordinary events 

that happened there, always takes us back to the origins of the Jetavana Monastery. 

4. Wufen te' S5?'# 

The last text among the Chinese translations of Indian Buddhist literature to be 

discussed is the Wufen lit (also known as Mishasai bu he xi wufenlu 

TI421, hereafter, the Five-Part Vinaya), known in Sanskrit as Mahtidsakavinaya, 

a text translated by Buddha^va (n.d.) and Zhu Daosheng (355-434 C.E.) 
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in 424 C.E. Some parts of the story of the Jetavana Monastery are similar to that in the 

Four-Part Vinaya, whereas some are similar to the Ten-Chapter Vinaya. A few new 

developments also appear in this version of the story. 

In ^ravasb, there was an Elder named Sudatta who loaned three hundred 
thousand gold coins to the people in Rajagrha. They invited [Sudaita to Rajagi^a] 
every year. The Elder [in Rijagiiia] always came out one yojana [outside the 
city] to welcome [Sudatta] with a big feast. [However,] there was no welcoming 
[this time]. Sudatta thought, "He might have had difficulty with the King, or 
[might have met with] disasters [caused] by water, fire, ... and hence he has not 
[come to] welcome me." So, he came first to the [Elder's] house. [However,] 
he saw the Elder was preparing various kinds of savory food. [Sudatta] asked, 
"Are you preparing for a marriage, or are you inviting the King?" The Elder 
replied, " It is neither for marriage, nor for inviting the King." Again, [Sudatta] 
asked, "Then why are you preparing rare food and drinks?" [The Elder] answered, 
"A Buddha has appeared in the world. He has great virtue and so do all his 
disciples. I am inviting them and hence preparing the offering. Therefore, I was 
unable to go forward to welcome you." Sudatta said, "I also heard that a Buddha 
has appeared in the world and is being called the Tatlugata, Arhat, Samyak-
saihbuddha, Vidyacarana-saihpanna, Sugata, Lokavid, Anuttara, Puru^-damya-
sarathi, ^asta deva-manusyanam, and Buddah-lokanatha. Are you inviting [this] 
Buddha? ..." The elder replied, "Yes. It is this Buddha." [Sudatta] again asked, 
"Where is he now?" The Elder immediately bared his right shoulder, kneeling 
with his right knee down, pointed his right finger to [the direction of] the Buddha's 
locadon, and said, "The Buddha is over there." Sudatta heard [that] and felt great 
joy.... [Sudatta] bowed remotely [in that direction] to the Buddha three times and 
said "Homage to the Buddha." At night, [Sudatta] recollected the Buddha['s 
name] until he was very tired and fell asleep. 

In the story, Sudatta was apparently a very wealthy banker who loaned money to people 

as far as Rajagiiia, and he was well respected by those people in that city. Furthermore, 

he had already heard of the ten names of the Buddha, whereas in all the stories discussed 

previously, Sudatta had never heard of the Buddha's name. The story further describes 

the joyful reaction of Sudatta when he knew that the Buddha was not far away. As in the 

other versions of the story, a divine being, said to be Sudatta's benevolent friend in a 

previous life, tried to help him meet the Buddha during the night. Deploying supernatural 

powers, the divine being caused Sudatta to presume that it was daybreak which caused 

him to set out to the city gates. Once he walked past the gates, it turned into darkness, 

*°Wufen lu £55-# T1421:22.166clO-c25. 
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and Sudatta was frightened. Again, with the encouragement of the divine being, Sudatta 

dared to proceed and finally met the Buddha: 

... The Buddha saw him and praised, "Good, Sudatta!" Sudatta heard it 
and was very happy since the Buddha knew the name that he was given by his 
parents. He prostrated at the feet of the Buddha and sat aside. The Buddha 
began to preach various doctrines ... Sudatta immediately attained the Purity of 
the Dharma-eye ... he took refuge in and precepts from the Buddha. He told the 
Buddha, "I wish for the Buddha and his Sahgha to accept my invitation for the 
summer retreat meditation at ^ravasti." In this way, he invited three times. The 
Buddha still kept quiet. Upon the fourth invitation, [the Buddha] told him, "If a 
residence is not noisy but tranquil, all the buddhas will then have summer retreat 
meditation at the place." The Elder told the Buddha, "I understand World-Honored 
One! Please dispatch abhikm to manage [the construction of the retreat residence]. 
The Buddha asked, "Who do you want?" [The latter] replied, "I would like 
^ariputra." The Buddha told ^ariputra, "You should go and manage it." ^ariputra 
accepted the command and left. 

The next morning, Sudatta went and personally informed the Buddha 
that the food was ready. The Buddha and the bhikMS ... went to his house ... The 
Elder served [them] the food himself. When the meal had concluded ... Sudatta 
told the Buddha, "He offered this garden and house to the sangha of the four 
directions." The Buddha accepted in silence ... He further preached various 
extraordinary doctrines [to Sudatta]... 

Sudatta [then] brought ^ariputra to ^ravasti. In all the villages he passed 
through, [Sudatta] announced, "A Buddha has appeared ... I have already invited 
[the Buddha and his disciples] to ^ravasii for summer retreat meditation. All of 
you should together plan, repair roads and build bridges, prepare offerings ... 
When Sudatta arrived at ^lavasti, he thought, "Where is the best place for building 
a viharal Only the Jeta Grove [owned] by the Prince of this city [would be 
acceptable]. The park and fruits are beautiful and abundant, the water lucid, [and 
there are] flowing fountains, bathing-pools, and fragrant flowers ..." He asked, "I 
want to buy your park ..." ... [Jeta] answered, "If you can cover the park with 
gold coins without a gap in between, I will then give [it to you]." Sudatta then 
used gold coins to cover the ground. Jeta explained, "What I had said is an 
analogy! I do not wish to give it to you." ... Both [of them began to] argue ... The 
official, according to the law, decided that [the park was sold] to Sudatta. Jeta 
asked Sudatta, "Why do you spend lavishly your gold treasures to buy this park?" 
The latter replied, "A Buddha has appeared ... Hence, I am willing to exhaust 
[my treasures] and not be sparing." Jeta then said,"If you allow me to change the 
name of the park to Jetavana Vihara I will be happy to give it up." 
Sudatta said, "Good." [Sudatta] then ordered the people to bring out his gold 
coins to cover the ground. The place around the trees are all covered, ^ariputra 
used a cord to measure the space for walking meditation, lecture hall, bath house, 
dining room, kitchen, lavatory, and all the chambers ...**' 

As we know, due to his generosity in helping the orphaned and the helpless, he was 

•"TI42l:22.l67a6-bl8. 
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called Anathapindada. Therefore, when the Buddha first met him and used Sudatta's 

personal name without the latter's introduction, Sudatta was definitely surprised, and he 

experienced great joy and greatly venerated the Buddha. This is very different from the 

texts discussed previously In which Sudatta always introduced himself to the Buddha. In 

this version of the myth, the Buddha reveals to Sudatta his omniscience. As in the 

Four-Part Vinaya, Sudatta here not only invites the Buddha for the summer retreat but 

also a meal for the next day. Evidently, the meal was held at Sudatta's house in Rajagiiia 

and Sudatta further offered the property there to the Buddha and his order. Interestingly, 

this point did not occur in any of the previous texts. Similar to the Ten-Chapter Vinaya, 

both the judge and Sariputra appeared in the story. Another new element in this versiion 

of the story is that the Prince finally sells the park to Sudatta on the condition that the 

park be named Jetavana Vihara. Moreover, the Prince did not volunteer to offer any 

portion of his park. In this depiction, the Prince was not as generous as the Prince in the 

former stories. This version concludes with how Sariputra went about his job as a 

superintendent; making proper measurements for the lecture hall, dining room, kitchen, 

bathing room, and so forth, so that the monastery could be constructed correctly. 

Among the texts discussed above, the story in the Za ahan jing is the simplest as 

it ends with the consent of the Buddha to Arathapindada's invitation. Apparently, all of 

the stories discussed have a common episode in which Anathapindada met the Buddha 

for the first time in his life with the assistance and encouragement of a divine being. The 

role of the divine being who illuminated the place brightly seems to indicate 

Anathapindada's faith. In other words, the appearance of the divine being is an analogy 

to the rise of Anathapindada's faith. The dialogues between the divine being and 
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Anathapindada serve as a further manifestation of the struggling faith within Anathapindada 

himself. His hesitation to proceed when darkness fell demonstrates the weakening of 

Anathapindada's faith and desire to see the Buddha; whereas, the encouragement of the 

divinity coincided with the strengthening of his faith. Finally, his faith and eagerness in 

meeting the Buddha conquered his fear of the darkness. 

After the meeting between the Buddha and Anathapindada, the stories in the 

vinaya texts develop differently. However, the common point in all the texts is that the 

Buddha informed Anathapindada clearly what was the best environment for building a 

monastery. In the Ten-Chapter Vinaya, Anathapindada even went to the monastery at the 

bamboo grove (or Kalandakanivasa-venuvan) to take a look so that he would have some 

ideas for the monastery he should build. Finally, with Sariputra as the superintendent, the 

completed Jetavana Monastery evidently consisted of a place for walking meditation, a 

lecture hall, and a dining room. From the above discussion, we see that this story 

frequently occurs in the vinaya texts. In the Four-Part Vinaya, it is in the section called 

"Dwellings" and in the Ten-Chapter Vinaya and the Five-Part Vinaya (these 

two vinaya texts do not have Section on Houses or any other categories related to 

building), it is in the section called "Regulation for Sleeping Facilities" As we 

know, vinaya texts are essential for understanding the Buddhist monastic regulations. 

This shows that the story of the gift of Jetavana Monastery is an important part of 

monastic history, and constitutes a reference point, offering basic guidelines for the 

construction of a monastery. 

The Gift of Jetavana in Chinese Buddhist Literature 

The myth of the Jetavana Monastery also appears in the scriptures from Chinese 
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Buddhist literature. In this section, I will focus only on those scriptures which were 

mentioned in Daoxuan'sDa tang neidian lu (The Catalogue of the Buddhist 

Scriptures During the Great Tang, T2149), because these are the texts that Daoxuan 

evidently had access to. 

1. XianyujingMMiM. 

The text I will discuss in this section is the "Chapter on Sudatta Building a 

Vihara" #tjn collected in the Xian yu jing (The Scripture of the Wise 

and the Foolish, T202), translated by Huijue (n.d.) and Weide (n.d.) in 445 

C.E. According to Ono Gemmyo, these two monks returned from Khotan, translated 

what they had heard into Chinese, and together compiled this scripture.^^ There also 

exists a Tibetan version of this sutra, although it does not contain a chapter on "Sudatta's 

Construction of the Vihara.'"'^ We are not sure whether there ever was a Sanskrit or 

Prakrit original. Several Chinese monks cited theX/a« yu jing in their works when they 

expounded the story of the gift of Jetavana. For instance, Baochang (n.d.), a monk 

from the Liang Dynasty (502-557 C.E.), mentioned that he cited almost the entire story 

from the Xian yu jing in his Jing lU yixiang (The Extraordinary Phenomena 

[Collected] in Sutras and Vinayas, T2121);*' Daoxuan also cited the story from the Xian 

yu jing when he mentioned the Jetavana Vihara in his Shijia shipu (The 

(1933-1936), ed., vol. 3, pp. 210d-211d. 

''^Stanley Frye translated this sutra from the Mongolian which was translated from Tibetan. 
The latter was translated from Chinese. He asks in his preface that since the Chinese monks 
heard this tale in Khotan, what language did the Chinese monks translate from? See Frye (1981), 
p. vii. According to Michel Strickmann (1982, p. 57), one of the tales in the Scnprwre 
Wise and Foolish was discovered in a fragment in the Kuchean language. 

**Jing iuyixiang T2121:53.1 Ia29-12bl5. 
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Genealogy of Sakya Clan, T2041)/' 

From the above, we see that the story of the Jetavana Monastery collected in the 

Xian yu jing is commonly adopted in Buddhist works. Here is Sudatta's story: 

Thus have I heard. At one time the Buddha was dwelling in the Bamboo 
Grove in Rajagrha. At that time ^lavasti [was under the rule of] King Prasenajit. 
A minister named Sudatta was wealthy [and possessed] unlimited treasure. Since 
he was generous in offering and assisting the poor, the orphaned and the old, he 
was known [also] as Anathapindada The Elder had seven sons. When 
[the sons] grew up, [Sudatta] took in wives for them, in order until the sixth 
[son]. [Now] for his seventh son who was grave and extraordinary, [Sudatta] 
possessed a biased favor for him. He wanted to take a wife for him who must be 
a woman of excellent and proper countenance. Seeking for his son [a bride], he 
told all brahmams, "Who ever has a nice girl with a perfect countenance, you 
should [approach] and seek her for my son." All the brahmams were then 
seeking for [a bride for his son]. They went on begging [food] and arrived at 
Rajagcha. Rajagrha had a minister named Humi who had infinite wealth. 
and possessed faith in the Three Jewels. A bmhmam went to [Humi's] house to 
beg. According to the country's regulation for offerings, [the household] should 
order a young girl to bring out the things for making offerings. The Elder Humi 
had a daughter who possessed dignified countenance and beautiful complexion. 
She held food to offer to the brahmam. When the brdhmana saw her, he was 
very happy, 'Th e one I am searching, I see her today!" He immediately asked 
the girl, "Has any one ever proposed to you." She answered, "Not yet." He 
asked, "Is your father at home?" The girl said, "At home." The brdhmana said, 
"[Please] ask him to come out. I would like to meet and talk to him." ... Humi 
then came out [from the house]. The brahmam ..., "^ravasti Kingdom has a 
minister named Sudatta ... has a son ... wish to seek Lord's daughter ..." [The 
father] replied, "I agree." ... The brdhmana immediately wrote a letter and reported 
in detail to Sudatta.... [Sudatta] brought a cart full of rare treasures and went to 
Rajagfha. On his way, he distributed [treasures] to the poor.... The Elder Humi 
welcomed him and arranged for him to stay overnight... 

Compared to the stories discussed previously, the above narrative offers a slightly different 

account as to why Sudatta came to Rajagrha: Sudatta visited the minister of Rajagrha, 

Humi in his search for a bride for his seventh son. The narrative further describes 

how generous Sudatta was in helping the poor and needy. As the story continues, on the 

night of Sudatta's stay, he noticed that the elder's household was busily preparing food 

and that Humi himself personally managed the preparation. The same conversation 

'''T2041:50.96c27-97al0. 
•*^02:4.418b 14-c 13. 
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between Sudatta and Humi took place, but this time Humi's explication on the meaning 

of the "Buddha" introduced briefly the Buddha's life from his auspicious birth, his 

renouncing of palace life, his attainment of Buddhahood, and his vanquishing of Mara. 

Humi's explanation of the sangha discussed how the Buddha converted Sariputra and 

Maudgalyayana together with their five hundred followers who all became his prominent 

disciples. 

Hereafter, the story develops in a similar vein as those discussed previously 

except that it was mentioned that the sincerity of Sudatta moved the heavenly divinity to 

emanate light, thus causing Sudatta to think that it was daybreak and set out to meet the 

Buddha. In the previous stories, there was no explanation of why the brightness disappeared 

when Sudatta walked past the city gates. Here, the Xian yu jing gives an explanation: 

Sudatta bowed to and worshipped at an ancestral shrine outside the city gates, and 

thereby lost his concentration on the Buddha at that moment. Hence, the brightness 

suddenly disappeared. However, with the encouragement of another divine being who 

was Sudatta's relative from his past life, Sudatta finally met the Buddha for the first time. 

The meaning of the episode appearance of the divine beings (the struggle of faith within 

Sudatta himself) is the similar to that discussed previously. At the meeting of the Buddha 

and Sudatta, the story interestingly narrates that the divine beings transformed into four 

people in order to demonstrate the proper etiquette for meeting the Buddha; they prostrated, 

fell at the Buddha's feet, knelt down, bowed again, and then stood up and circumambulated 

from the right of the Buddha three times, then withdrew to one side. After Sudatta 

noticed the way of showing his respect, he quickly arose from his seat and followed the 

way they did. The Buddha then preached various doctrines to him and Sudatta then 

attained ̂ rotapannaj" 

•^^It is the first stage of arhatship that one has overcome the illusion of the seeming. 
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In the Xian yu jing, the reason that Sudatta invited the Buddha to Sravasti was 

different from the stories discussed in the previous section. Here, Sudatta asked the 

Buddha whether people in Sravasti could easily accept the Buddhist teachings. The 

Buddha told him: 

"... Most people in Sravasti believe in heterodoxy, and will be difficult to influence 
with the sacred teaching." Sudatta said to the Buddha, "I only wish the Tatlugata 
... to visit Sravasti to cause living beings to eliminate evil and to be rectified." 
The World-Honored One said, "The teaching for the monastic is different from 
the secular. [Hence,] the residence location should be different. That [place] 
does not ha\e a vihara, how can we go [there]?"** 

The purpose of the Buddha's visit to Sravasti is obviously different from that mentioned 

in the previous texts, Sudatta asked the Buddha to come to rectify the evil belief of the 

people and promised to build a vihara in Sravasti. Since Sudatta knew nothing about 

constructing a vihara, he asked the Buddha to have one of his disciples assist him in the 

task. Differing from the stories discussed thus far, the Buddha made the decision after 

contemplating on the religious condition in Sravasti where the people are mostly followers 

of Brahmanism. The Buddha dispatched ^ariputra to go with Sudatta because Sariputra, 

who was wise and possessed supernatural power, once belonged to the Brahmin caste and 

should thus be able to benefit them. On the way to Sravasti, Sudatta even built a 

resthouse every twenty li S'" to provide water, food, and lodging for travellers, but his 

ultimate purpose was to provide a resting place for the Buddha and the Sahgha during 

their visit. 

When Sudatta and Sariputra were searching around Sravasti, they found that 

'^02:4.419bl5-l9. 

*^U M is a measure of length reckoned at 360 paces, or about 1890 feet by English 
measure. 
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Prince Jeta's park was the perfect place for the vihara. 

... It was only at Prince Jeta's park that the ground was even, and the trees 
luxuriant. It was neither far nor near and was at a proper location. At this time, 
^iriputra told Sudatta, "A vihara is suitable to be built in this park. If it is built 
too far away [from the city], it will be difficult for begging food. [If it is] too 
near, it will be noisy, and will thus obstruct the practice of the Path and [cause] it 
to be discarded." Sudatta ... told the Prince, " I want to build a vihara for the 
Tathagata. The Prince has a fine park and I would like to buy it." The Prince 
laughed, "I do not lack any thing, lliis park is luxuriant and I use it for amusement 
and relaxation." Sudatta requested repeatedly up to three times.... Thinking that 
if he quotes a high price [Sudatta] would not be able to afford to buy it, [the 
Prince] told Sudatta, "If you can cover the ground with gold without any gap in 
between, I will then sell you [the park]." Sudatta said, "I agree. I accept your 
price." Prince Jeta replied, "I am joking!" Sudatta said, "According to the 
regulation for a Prince, he should not lie. Lying is deceiving! How else can you 
carry on [the royal lineage] and show pity on your people?" [Sudatta] together 
with the ^nce wanted to seek a judicial decision. At that time, a heavenly being 
worried that since this was for the construction of a vihara for the Buddha,all 
ministers might take the Prince's side. He then transformed himself into a judge, 
and said to the Prince, "According to the regulations for a Prince, you should not 
lie. [Once] you have decided on a price, it is not right for you to regret." Hence, 
the park was sold to [Sudatta]. Sudatta was very happy. He ordered his people 
to deploy elephants to load carts of gold. Within a short while, [all gold was used 
up to] cover almost eighty qing^ [of ground] leaving a little space [that was not 
yet covered]." 

The development of the story from here is then the same as that in the Ten-Chapter 

Vinaya Sudatta considers which storage he should take the gold from so that he can 

cover the rest of the ground. As Sudatta was contemplating, the Prince thought that 

Sudatta was regretting his decision and told him that he could give up if the land was too 

expensive for him. Sudatta then clarified what was in his mind. After hearing what he 

had said, the prince thought that the Buddha must be of great virtue to cause Sudatta to 

use so much of his treasures. The Prince told Sudatta, "... You do not need to take out 

any more gold. The park belongs to you, the trees belong to me. I myself want to offer 

[the trees] to the Buddha and together build the Vihara."" 

'®One unit ofqing  IS is a hundred of mou SX, that is about 15.13 acres. 

''T202:4.419c3-22. 

'^02:4.419c25-26. 
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Here we have encountered another scenario that we did not find in the previously 

discussed texts: a divine being appears during the argument between Prince Jeta and 

Sudatta in order to settle the price of the park. The divine being transformed into a judge 

to help Sudatta successfully acquire the park. This is the second magical transformation 

in this story. The first magical transformation is the transmutation of the divine being 

into four people to teach Sudatta the proper manner to greet the Buddha. A series of 

exciting magical transformations continue to appear in the later half of the story which 

focuses on another important theme—the contest between Sariputra and Raudraksa that 

took place in Jetavana. 

The myth of the Jetavana Monastery in the Xian yu jing does not conclude with 

the construction of the monastery mentioned in other scriptures. Instead, it continues 

with how the news of constructing a vihara was heard by the Six Heretics'^ who announced 

to the King that they would like to have a contest of magical skills with Sramaiu 

Gautama. They insisted that the Vihara could only be constructed if the Sramam won, 

otherwise Gautama and his followers should stay only in Rajagrha. The King summoned 

^^The six heterodox teachers were the leaders of the six major groups of non-Buddhist in 
the region of Central India during the Buddha's time. They supposedly opposed Brahmanist 
teachings and their ideas were especially popular. The leaders and their fundamental doctrines 
are: 
1. Purana-Kasyapa who denied karmic retribution of good and evil. 
2. Maskari-Gosaliputra who advocated that joy and suffering does not arise from cause and 
condition but they just happen naturally. 
3. Sanjaya-Vaiiapputra who advocated that every thing is unknown and that attainment of the 
Path will be obtained naturally after eighty thousand kalpas. 
4. Ajita-Kesakambala who advocated materialism and did not believe in the teaching of causation 
and fruition. 
5. Kakuda-Katyayana who said that earth, water, fire, wind, space, joy and suffering, and spirit 
are independent elements. 
6. Nirgrantha-Jnatriputra, the founder of Jain religion, who advocated that joy and suffering, sin 
and bliss, and so forth are all the results from previous lives, and that nothing can be changed by 
the cultivation of the Path in this life. 
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Sudatta and informed him of the Six Heretics' challenge. Sudatta was so worried because 

he knew that nobody had ever defeated the Six Heretics, ^ariputra assured Sudatta not to 

worry and said that the heretics would not be able to win the contest. Sudatta went 

happily to the King to accept the challenge from the Six Heretics. On the day of the 

competition, the King and his subjects, the Six Heretics and their three hundred million 

followers gathered at the open grounds outside the city. When Sariputra arrived, the 

crowd including the Six Heretics were attracted to his uncommon appearance and robes. 

They spontaneously stood up and made a bow. 

Among the disciples of the Six Heretics, Raudrak^ who specialized in the skill of 

illusory arts, took on the task to compete with Sariputra in front of the great crowd: 

... With an incantation, he created a tree which grew naturally to a large 
size. Its shade covered the assembly; its branches and leaves were luxuriant, its 
flowers and fruits were extraordinary. The crowd of people all said, "This 
transformation was created by Raudraksa!" Then Sariputra, by means of his 
supernatural power, created a whirlwind which blew [so hard that] it uprooted the 
tree. [The tree] toppled to the ground and smashed into tiny pieces of dust. The 
crowd of people all said, "Sariputra is the winner! This time, Raudrak^ could 
not do better than him!" 

Again, with an incantation, [Raudrak^] created a pond. On all four sides 
of the pond were the seven types of jewels. In the middle of the water were all 
sorts of flowers. ... Then Sariputra transformed into a great six-tusked white 
elephant. On each of its tusks there were seven lotus blossoms and on each 
blossom was a jade girl. The elephant ... drew all the water into its mouth 
[causing] the pond to disappear at once. The crowd of people all said, "Sariputra 
is the winner! Raudraksa could not do better than him!" 

Again, [Raudrak^] created a mountain decorated with the seven types of 
jewels. [On it,] there were springs and ponds, as well as trees and bushes fiill of 
flowers and fruit. ... Sariputra then immediately transformed into a guardian 
spirit of irresistible strength. With his adamantine mace, he pointed at [the 
mountain] from afar and the mountain was destroyed at once,... Every one in the 
assemb^ said, "Sariputra is the winner. Raudraksa could not do better than 
him."... 

The narration continues to describe the transformation created by Raudrak^ that were 

'''T202:4.420bl5-29. My translation is based on Victor Mair's translation. See Mair 
(1989), p. 54. 
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defeated each time by Sariputra's magical transformation. At the end of the last round, 

Raudraksa who was transformed into yaksa demon, submitted himself by throwing himself 

onto the ground out of profound reverence, pleading for his life to be spared. At the 

conclusion of the contest, ^ariputra manifested various transformations; floating in the 

air, appearing and disappearing in the four directions simultaneously, manifesting his 

body which filled up all space, or dividing his single body into up to trillions of bodies, 

and so forth." The audience rejoiced at seeing his performance of supernatural power. 

Then Sariputra taught the Buddha's teachings to the crowd, and every one attained 

different stages of fruition according to each one's karma from the past life. 

After subduing the heretics, Sariputra together with Sudatta went to the Jeta Park 

to begin the construction of the Vihara: 

Sudatta held one end of the cord and Sariputra held [the other] end [of 
the cord], together they planned [the boundary of]^® the vihara. [While doing so,] 
^^putra had a smile on his face. Sudatta asked, "The Honored One, why are 
you smiling?" [Sariputra] replied, "As you begin [measuring] and planing the 
ground [for constructing vihara], the palaces in the six heavens in the Realm of 
Desire are also being completed." With the aid of [Sariputra's] eye 

'^02:4.420cl5-19. 

^^he boundary is called sfma in Sanskrit. Daoxuan's SifenlU shanfan buque xingshi 
chao (A Transcript Regarding the Revised [Regulation] of the Practice 
of the Four-Part Vinaya, T1804 states that one of the ways to fix a boundary is by using rope to 
encircle the area so that the particular Sahgha community is able to administer communal ritual 
life within the boundary. See T1804:40.16b3-c 19. According to John Holt, the Buddha's response 
is that the boundaries may be fixed by a variety of means, but that these boundaries need to be 
made known. Normally a simd encloses only the grounds of a monastery, with no further 
relevance to the laity. Monks within a sfma regularly perform certain ceremonies together, 
notably the posadha, a mutual confession which should take place every fortnight. For more 
discussion on stmd, see Dutt (1984), pp. 103-104; & Hok (1995), pp. 125-130. 

"of the six heavens in the Desire Realm, the lowest, Caturmaharajakayika 23 is 
situated on a platform on the top of Meru and is inhabited by the four heavenly kings guarding the 
four directions. The next heaven, Trayastriihlas the abode of the thirty-three Vedic 
gods, is located in the middle of the platform. The four remaining heavens, floating above the top 
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[which sees the truth], Sudatta saw entirely the gloriously pure palaces in the six 
heavens in the Realm of Desire. He asked ^ariputra, "Which is the most pleasurable 
place among the six heavens in the Realm of Desire?" ^ariputra told him, "... 
The Fourth [Dhyana] Heaven ... where the bodhisattvas dwell who will not return 
to another rebirth ..." Sudatta said, "I should be reborn in the fourth heaven." 
Once after [those] words, the rest of the palaces all disappeared except the palace 
in the fourth heaven ... Again, they engaged [to fix places] using the rope. 
Sariputra then looked sorrowful. [Sudatta] immediately asked the Honored One, 
"Why are you sad?" Sariputra said, "Do you see the ants on the ground?" 
[Sudatta] answered, "Yes, I see." Then Sariputra then told Sudatta, "[During the 
time of] the Vipasyin Buddha of the past, you also built the Vihara for that 
World-Honored One on this ground. Those ants were also bom at this place. 
During the time of the ^ikhin Buddha, you also built the Vihara for that Buddha 
here and those ants were also bom here. At the time of the Visvabhu Buddha,... 
Krakucchanda Buddha ... Kanakamuni Buddha ... Kasyapa Buddha ... those ants 
were again bom in this place up to today. [Those ants], for ninety-one kalpas, 
receive the same form of body and are unable to be liberated. Births and deaths 
are a long course. Only merits M are important and one must sow [the seed of 
merits]." ... .After managing [the boundary of] the ground, the Vihara was being 
constructed. [Sudatta] deployed excellent sandalwood as fragrant mud to make 
cave[-dweilings] M for the Buddha. There were separate resident houses for one 
thousand and two hundred people. On every hundred and twentieth location, 
they set up a Ghanta After the arrangement was flnished, [Sudatta] was 
going to invite the Buddha. Again he thought, "Above me is the lUng, I should 
let him know. ..." He went to tell the King, "I have already constmcted the 
Vihara for the World-Honored One. I wish the great King to dispatch a messenger 
to invite the Buddha." When the King heard [that], he immediately dispatched a 
messenger to Rajag^ha to invite the Buddha and his Sahgha.... The World-Honored 

One .... arrived at ^lavasti Kingdom ... The Buddha told Ananda, 'Today, this 
park is bought by Sudatta, [whereas] the grove, flowers, and fruits belong to Jeta. 
Two people of the same mind together build the Vihara. I should give it a name 
Jetavana Anathapindadasyarama [literally, Jeta's Grove, Anathapindada's Park]. 
Circulate the name and inform later ages." ...^' 

Deviating from the other previously discussed scriptures, the Xian yu jing reveals the 

previous lives of Sudatta. He supposedly had constructed monasteries for six ancient 

of Mem, are as follows: Yanunaii;sthanam the heaven of Yama; Tusita the 
heaven where future Buddhas reside before their flnal birth; Nirmana-rataya the 
heaven where beings create their own objects of pleasure; Paranirmita-va^vartin ffe'fb § or 
Highest Desire Heaven, where the pleasures of all the other Desire Heavens can be enjoyed. 

'®Skt., Ghanta. It refers to a bell, gong, wood and other similar resonating instmments 
used for gathering monks. 

.^'T202:4.420c26-42lbl5. 
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Buddhas of the past; at the same time the ants found on the site of the first monastery are 

* 

reborn again in the same form all six times. Sariputra told Sudatta that the saddest fate of 

the ants was that they were unable to liberate themselves from the chain of rebirth and 

intended to remind Sudatta to sow the seeds of merits. Interestingly, the sutra here also 

introduces the material—mud made of sandalwood—used for making the Buddha's house 

in the monastery.®" The fragrant mud represents a superior offering to the Buddha. From 

this sutra, we know that the completed Jetavana Monastery must have been a tremendously 

huge building that could accommodate more than a thousand people. 

After the monastery was completed, the Buddha and his Sahgha were invited. 

The story continues describing the extraordinary phenomena upon the arrival of the 

Buddha, such as the quaking of the earth, heavenly music that played by itself, the 

miraculous healing of the blind and the deaf, different spiritual attainments of the audience, 

and so forth. At the conclusion of this story, the Buddha named the monastery after the 

Prince Jeta and Sudatta. Since the monastery was named by the Buddha, authority of the 

Jetavana Monastery is reinforced. 

2. Zhong benqijing 4^ $ S M 

The Zhong benqi jing 4'^^fii^(T196) was translated in 207 C.E. by Tan Guo M 

^ (n.d.) and Kang Mengxiang (n.d.) during the period of the Latter Qin 

(25-220 C.E.). According to Lancaster, there is no extant Sanskrit or Tibetan translation 

or information for this text.®' The story regarding the gift of Jetavana is titled the Chapter 

on Sudatta 

^^^is is probably one of the reasons that the Buddha's dwelling chamber was called 
gandhakutf, the perfumed chamber. For a detailed discussion on gandhakutf, see Strong (1977), 
pp. 390-406. 

^'Lancaster (1979), p. 276. 
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Regarding the origin of the Jetavana Vihva, the chapter begins with the Elder 

Boqin in Rajagrha who went to the Bamboo Park to invite the Buddha for a meal, a 

theme that does not appear in any of the previous stories. Moreover, Sudatta and Boqin 

knew each other through letter writing and had not yet met face-to-face. For some 

reason, Sudatta visited Boqin. Then, the narrative plot develops in a similar vein with the 

Xian yu jing: Boqin was preoccupied with arranging the feast when Sudatta visited; 

Boqin explained to the latter who the Buddha and his Sangha were; Sudatta finally met 

the Buddha with the assistance of a divine being; the Buddha dispatched ^ariputra to 

assist in the construction of the monastery; argument on the price of the park between 

Sudatta and Jeta ensued (but this time they approached a respected old man in the country 

to be their judge); finally Jeta donated the trees; the Buddha named the park.^^ The 

Zhong benqi jing does not include the contest between ^ariputra and Raudrak^. 

3. A Few More Scriptures and Commentaries 

There are some other scriptures which also contain the myth of the Jetavana 

Monastery in the Chinese Buddhist literature with no extant Sanskrit or Tibetan translation 

or information. However, they do not describe the myth extensively as in the above 

mentioned scriptures; in what follows, I will highlight only the differences in these 

textual depictions. 

Regarding the story of the donation of Jetavana Monastery, the Foshuo bo jingchao 

(T790), which was translated between 223 to 253 C.E.," simply begins with 

the narration of the excellent environment of Jeta's Park which occupied an area of eighty 

^^Zhong benqi jing T196:4.156al-cl9. 

"This text was translated by Zhiqian (around third century C.E.) between the 
second year of huangwu (223 C.E.) and the second year of jianxing (253 C.E.) during 
the Wu ^ Dynasty (222-280 C.E.). 
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qing. This park attracted Sudatta who wished to build a Vihara for the Buddha there. 

Finally, Jeta contributed the trees to the Buddha. The Buddha named the park after 

Sudatta and Jeta." Another text, the Fenbie gongde lun (T1507), which was 

translated before 25 C.E.," describes how Prince Jeta always thought of offering his park 

to the Buddha even before Sudatta approached to buy the land. Since they were both 

very close and Jeta always liked to joke with Sudatta, he agreed to sell the park but in fact 

it was not what he meant. But when Sudatta began to cover the ground with gold, he then 

told Sudatta that he did not need to do so. Both of them fought to give the park as an 

offering to the Buddha. However, according to the royal regulations, the King determined 

that the Prince should not regret what he had once said. Hence, Jeta could not offer his 

park personally as he had always intended. In the end, he donated the trees and Sudatta 

offered the park to the Buddha. Together, they built the Vihara which was said to "have 

seventy-two lecture halls and one thousand two hundred and fifty rooms. [The ground 

was] even, the fruits and trees were luxuriant. The [temperature of the] flowing springs 

and bathing ponds were moderate in the cold and warm [seasons]. The lucidity of the 

surrounding did not change during the winter and summer.''^ This text also states that 

because of their combined merits, their names appeared together in various sutras. 

The story and myth of the Jetavana Monastery also appeared in the scriptural 

conunentaries composed by Chinese Buddhist monks who were contemporaries of Daoxuan. 

For example, Jizang "o (549-623 C.E.) cited the entire story regarding the Jetavana 

from the Xian yu jing in his Jingang banruo shu when he comments on the 

*^90:17.72936-23. 

^'Translator unknown but it was enumerated in the Hou han lu (25-220 C.E.). 
See Lancaster (1979), p. 348. 

^Fenbie gongde lun T1507:25.35cl-3. 
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site of the Buddha's preaching, the Jetavana-anathapindasyarama S " Kuiji 

MM (632-682 C.E.) briefly mentions in his Amituo jing shu as well as his 

Guan mile shangsheng doushuaitian jing zan how and why 

Sudatta purchased the park from Jeta.®' Zhiyi WM (538-597 C.E.) merely explained in 

his Amituo jing yi ji that the Jetavana-anathapindasyarama 

was the combined effort of Jeta who donated the trees and founded the gateway, and 

Sudatta who covered the ground with gold.™ As previously mentioned, Daoxuan also 

cited the story in hisShijia shipu on the affiliation between the Buddha and the 

Jetavana Vihara. 

Evidently, the story of the donation of the Jetavana Monastery was prevalent in 

medieval China. It is no exaggeration to say that the Jetavana Monastery was considered 

one of the eminent places where the Buddha preached. The myth of the Jetavana Monastery, 

whether the theme of the acts of divinities or the other extraordinary events, reinforces 

the pivotal role of the Jetavana Monastery in the religious life of the Buddhist community. 

Although there are minor variations in the stories recorded in the numerous sutras and 

vinayas, there are also many common points.^' Yet, the narration regarding the myth of 

Jetavana Monastery in the scriptures and commentaries further elucidates the religious 

life of the Buddhist community during the Buddha's time, shedding light especially on 

the ritual acts and sacred events that took place. The above discussed texts show that the 

^^Jingang banruo shu T1699:33.93c23-95c28. 

^Amituo jing shu psTSiKMigii TI757:37.314bl3-b29. 

^Guan mile shangsheng doushuaitian jing zan MMW] T1772:38.281b9-
cl9. 

jing yi ji T1755:37.306b5-6. 

^'These differences probably resulted during the course of the formation of the individual 
text. This is a complicated issue and it is not directly related to my dissertation. Hence, I do not 
plan to discuss it in detail. 
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Jetavana Monastery is of paramount significance in the religious life of the Buddhist 

community. Although monasteries were built before Jetavana such as the monastery at 

the Bamboo Grove, there is no record of such earlier monasteries. Since the Buddha 

dwelled and preached in the Jetavana Monastery most of his life, the story of the gift of 

this monastery became an important narrative of the origins of the construction of a 

monastery. Hence, the story was included in the vinaya texts to offer basic guidelines for 

the proper construction of a Buddhist monastery. In the above texts, one notices that 

minor deviations, such as the various appearances of divine beings who were related to 

Sudatta in some way, the catalyst for Sudatta meeting the Buddha, the magical transformation 

between Raudiaksa and ^ariputra, and so forth, vary from text to text without altering the 

principal vein of the founding history of the Jetavana Monastery. 

The Gift of Jetavana in Buddhist Art 

The donation of Jetavana is not only frequently mentioned in Buddhist texts, but it 

is also preserved in carvings or paintings just like the Jataka tales. Depictions of the story 

has been found at Bodhigaya and Bharhut in India. The illustration at Bodhigaya is 

depicted on a small medallion among the railings of the Temple of Asoka which was 

originally built in 250 B.C.E. According to Alexander Cunningham, the scene on the 

medallion shows Anathapindada and his servants engaged in covering the whole surface 

of the Jeta Park with square pieces of gold coins.^^ Four trees in the depiction were left 

standing while all other trees in the park were cut down. On the right, one of the servants 

is carrying a basket full of coins to the two men who are spreading the square pieces over 

the ground. This is a much smaller and simpler representation than that at the Bharhut. 

^^Cunningham (1962a), pp. 13-14. Also plate Vl, no. 8, picture of the Jetevana. 
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The stupa of Bharhut is dated somewhere between 250 and 200 B.C.E." The 

portrayal of the celebrated Jetavana Monastery was carved on the circular medallion of 

one of the pillars of the Bharhut stupa. An inscription was placed immediately below the 

sculpture, it says: "Anathapindiko presents Jetavana, (having become) its purchaser for a 

layer of kotis."^* The scene illustrates the story of Anathapindada's purchase of the 

Jetavana garden for as many gold coins as would suffice to cover its surface. Similar to 

the previous sculpture, four trees, which are intended no doubt to represent the garden, 

are said to be the sandalwood trees that were left standing. This sculpture shows that the 

sculptor has wisely represented the story through a few of its leading features, such as the 

large quantity of money which needed a cart for transportation, the counting of the gold 

coins, and the spreading of the coins to cover the entire garden. Sudatta and Prince Jeta 

were also depicted in the relief: Sudatta is holding a pot of water, whereas Jeta, attended 

by five followers behind him, has his palms together." 

The above reliefs represent the significance of the donation of Jetavana as art 

illustration in India. When Buddhism was introduced into China, the story of Jetavana 

Monastery also emerged on wall murals as early as the Northern Zhou (557-589 C.E.), 

through the Tang (618-907 C.E.) up to the Northern Song (960-1127 C.E.) Dynasties. 

Those wall paintings are preserved at the Dunhuang Mogao Caves Dunhuang 

Xiqianfo Grottoes and Anxi Wanfo Gorge The themes of 

the illustration are based on either the "Chapter on Sudatta Building a Vilura" 

#nq collected in the Xian yu jing MMM or the Xiangmo bianwen 

^^Cunningham (1962b), pp. 14-15. 
'""The inscription was translated by Mr. Childers. It is cited in Cunningham's work 

(1962b), p. 84. Kotis means gold coins. 

"Cunningham (1962b), plate X XII. See also Jin (1958a), p. 8. 
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(Transformation Text on the Subjugation of Demons).^® However, the representation of 

the story of Jetavana in China has more variations than the sculptural reliefs in India 

where the illustration is simple and focuses only on the scene of Sudatta's purchase of 

Jeta's garden. Unfortunately, no illustration has been found at the border regions outside 

of China. However, from the extant sculptures and murals of the Jataka tales at the caves 

in the Xinjiang ffM area, Jin states that the illustration of the story of Jetavana must be 

one of the prevalent themes in that region but it no longer exists due to human caused and 

natural disasters.^^ Based on the portrayal of the Jataka tales, he further suggests that the 

initial appearance of the Jetavana story in that region will probably be depicted as a plain 

and simple illustration similar to the reliefs in India; only after it went through further 

developments, the depiction of the story of Jetavana was then represented in a different 

style at Dunhuang Caves.^* 

Cave 12^^ in the Dunhuang Xiqianfo Grottoes, is the earliest wall painting, being 

dated to the Northern Zhou (557-589 C.E.). The story, including both Sudatta's search 

for Jeta Park and the competition between ^ariputra and Raudraksa, is illustrated in 

twelve sequential scenes with accompanying inscriptions.®" The first three series of 

scenes are Sudatta and ^ariputra seeking a suitable place for the building of the vihara. 

^®The content of the Xiangmo bianwen shows that it was written between 748-749 C.E. 
Besides the bianwen in Hu Shi and Luo Zhenyu's collection, there are four copies found in the 
Stein and Pelliot collections: 
1. S 5511 appears to be complete but breaks into two parts {Dunhuang baozang 43, p. 199). 
2. S 4398v contains only the first forty-one lines of the bianwen {Dunhuang baozang 35, p. 

680). 
3. P 4615 is severely damaged (Dun/iuan^ 134, p. 7). 
4. P 4524 is a scroll of bianwen painting with corresponding verses on the back of the scroll 
(Dunhuang baozang 133, p. 369). 
See Huang & Zhang, ed., (1997), pp. 567-569. 

"jin (1958a), pp. 8-9. 
^®Jin (1958a), p. 9. 
^^It is listed as cave 10 in old catalogues. For the most up-to-date, see Dunhuang 

yanjiuyuan, ed., (1997), figs. 218-220. 
'"For a detailed discussion of the twelve scenes, see Jin (1958a), p. 9; & Wu (1992), pp. 

140-145. 
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The fourth scene is Sudatta telling ^ariputra about the invitation for a competition of 

magical power with the heretics. The rest of the scenes are the transformative images 

magically produced by Sariputra and Raudrak^. This mural is primarily based on the 

Xian yu jing but the layout of the depiction brings the basic structure of the text into a 

sharper focus. Since it was selected to be one of the themes portrayed on the wall 

paintings, we can conclude that the Chapter on the Jetavana must have been regarded as 

important by the Buddhist followers, and that, the story of the Jetavana Monastery was 

prevalent in China immediately after its translation in the fifth century C.E. 

The next illustration of this theme comes from Dunhuang cave 335 which dates 

back to 686 C.E. in the early Tang. In this cave portrayal, the story regarding Sudatta's 

purchase of the Jeta Park is no more the central focus. The wall painting is instead 

entirely devoted to the magical contest between Sariputra and Raudiak^. The images are 

shown in distinctive oppositional style; on the north wall Sariputra sits on a platform 

under a canopy in the company of Buddhist monks; on the south wall Raudraksa appears 

among the male and female heretics; scenes of the progression of the contest are illustrated 

between these two rival groups. Art historians usually refer to the mural as the Subjugation 

of Oemons ^51 or Raudrak^'s Contest with the Sage Unlike cave 12 

where Sariputra and Raudraksa are absent from the scene because they have transformed 

themselves into fighting figures, here what is perceived is that Sariputra and Raudraksa 

are fighting each other through their various agents. The Tang artists of this cave 

innovatively presented the strong contrast between the two chief competitors. According 

to Wu Hung, the two murals are organized in such a different style that the Tang mural 

^'Matsumoto (1933), pp. 2-11. More recent work by Li & Cai (1985, pp. 169-233) 
provides sketch and inscription for all the nineteen caves related to the competition of Sariputra 

and Raudraksa. 
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could not have developed from cave 12. His study shows that it is more likely that the 

Tang mural derived its structure from the pictures of the famous debate between the lay 

Buddhist Vimalaklrti and the Bodhisattva Manjusri, the only Dunhuang murals dated to 

pre- and early Tang.*^ 

The wall paintings in later period that are related to the story of the Jetavana 

depict the competition between Sariputra and Raudrak^ with rich details and well-knit 

composition. The composition of the early Tang mural became the blueprint of all later 

xiangmo bianxiang (Transformation Imagery on the Subjugation of Demons) 

and its new imagery became a source of story-telling. According to Wu's study, the 

Dunhuang Xiangmo bianwen (Transformation Text on the Subjugation of 

Demons) appeared after the painting in cave 335 was completed.^^ In other words, both 

the "subjugation" bianxiang and bianwen originated from the Xian yu jing, but the bianxiang 

predated the appearance of the bianwen. This bianwen writing in turn became an important 

source for the picture scroll (P 4S24) used in the recitation of the bianwen, and for the 

large bianxiang murals in cave chapels.^ 

To summarize this section, the story of Jetavana was first circulated through 

Buddhist texts among the Buddhist intellectual milieu, and subsequently became part of 

the popular religious setting in medieval China. The mural, a pictorial narrative created 

by painters, is likely based on Buddhist texts such as the Xian yu jing. The motif of the 

mural moved from the focus on Sudatta's purchase of the Jeta Park to the story of the 

®^Wu(1992),p. 149. 
®^Wu(1992),pp. 151-152. 

^For instance, Dunhuang cave 9, dated to 890 C.E., integrated and enriched episodes 
from the newly written bianwen. See Jin's (1985b, pp. 32-35) discussion on the illustration of 
the Jetavana and bianwen. See also Wu's (1992, pp. 158-169) detailed works and drawings on 
cave 9 and bianwen. In my dissertation, I am not going to explore further these caves or bianwen 
related to the story of Jetavana since they appeared after Daoxuan's time. 
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Subjugation of Demons or Raudraksa's Contest with the Sage5 IDespite the change in 

the focus from the purchase of the land to the magical events that took place at Jetavana 

in the mural paintings, this monastery still plays a key role in the legend. 

Conclusion 

The Jetavana Monastery played an important role in Buddhism. As we have 

discussed above, the narration regarding the Jetavana Monastery was collected in the 

sutras and vinayas, as well as depicted on sculptural reliefs and murals. Although the 

versions given in the Buddhist literature, as to how Sudatta came to meet the Buddha and 

the purchase of the Jeta Park, are slightly different, the main vein of the story is the same. 

Since the Buddha spent most of his life preaching Buddhist teachings in the Jetavana 

Monastery, it became a significant site. The Chapter on Sudatta Building a Vihara MM. 

"^no in the Xian yu jing appears to be an essential text for conveying the history of 

the Jetavana Monastery to Chinese Buddhists. Besides, Mahayana scriptures like the 

Gandavyiiha sutra or the Da fangguang fo huayan jing dated to the 

second or third century C.E.®® and translated into Chinese by Buddhabhadra 

(359-429 C.E.) between 418-420 C.E,*^ describes the Pure-Land-like Jetavana Monastery 

oc 
According to Wu, this change is part of the new medieval expressions of the sacred site 

of Jetavana where magical competition was performed and heretics were converted. The 
presentation of the structure of the story also changed from the Northern Zhou "linear order" to 
early-Tang "oppositional mode," such images further stirred up people's imagination and influenced 
bianwen writing, as well as the wall paintings in later centuries. See Wu (1992), p. 155. 

®®SeeMcMahan(I998),p. 250. 

^^This is the earliest translation which has sixty scrolls. There is an eighty-scroll version 
which was translated by ^iksananda ISfXIffiPB (652-710 C.E.) between 695-699 C.E., and a 
forty-scroll version which was translated by Prajna (eight to nine century C.E.) between 
795-798 C.E. The Avatamsaka sutra is the fundamental text for the Huayan School. For an 
introduction on thisf^ra, see Nakamura (1983), pp. 85-87. 
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where the ground, buildings, flowers, and so forth are made of various kinds of pearls and 

precious stones. This further stimulates the longing among Buddhist believers outside of 

India for this sacred site, as well as their desires to capture their vision of the monastery 

in their culture. Although this work is not directly related to the story of the donation of 

the Jetavana Monastery, I think it reflects the believers' vision of the monastery to some 

extent. It offers an interesting portrayal of the magniflcence of the Jetavana Monastery 

unveiled when the Buddha entered a state of profound concentration: 

... the pavilion and lecture hall suddenly become boundlessly vast; the surface of 
the ea^ [appears to be] made of an indestructible diamond and it is lucid, pure, 
and magnificently adorned. The ground is covered with all kinds of the finest 
pearls and jewels, strewn with flowers of numerous jewels. The pillars are made 
of all kinds of rare precious [materials] and glazed [stones] and adorned with 
illumining and pure pearls. All the jewels are well-proportionately decorated 
without a space in between. The tower and pavilion are made of the precious 
sandalwood from the Jambu [tree]; the railings ... are made of all kinds of 
precious stones. A net of pearls and jewels covers [the railings and so forth]. All 
[kinds of] precious flags are built and various banners are hung. [The adornments] 
pervade the cosmos with a network of great lights ... The four sides of the stairs 
are made of all kinds of precious [materials]. Then, due to the divine power of 
the Buddha, Jeta grove suddenly becomes coextensive ...^^ 

The above passage reveals the otherworldly or mythical imagery of the Jetavana Monastery 

perceived by the author of this Matuyana text. Mahayana mtras were said to be composed 

hundreds of years after the Buddha's death and were in striking style different from the 

traditional recitation.^^ After the nirvam of the Buddha, Jetavana Monastery was one of 

the sacred places in the eyes of Buddhist followers. It was being depicted as a place 

surrounded with extraordinary things such as flying heavenly beings, floating towers, 

endlessly winding rivers of fragrant water, flowing water that murmurs the Buddhist 

teachings, and so forth. Similar phenomena and religious inspirations can also be found 

fangguang fo huayan jing T278:9.677al6-24. I have compared 
this paragraph of the Chinese text to English versions which are translated from Sanskrit, there 
are some minor differences but both texts describe the luxuriant scene of the Jeta grove using the 
most lavish terms. See Vaidya (I960), pp. 4-5. 

^^See David McMahan's article for a more detailed discussion on writing and the visual 
in Mahayana texts. McMahan (1998), pp. 251-252, & 254-264. 
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in Daoxuan's Illustrated Scripture. This reveals that Daoxuan might have consulted 

related descriptions of the Jetavana Monastery in addition to his collection of historical 

facts and his own vision of the monastery. 

In addition to the sculptural reliefs and murals by which Buddhists showed their 

aspiration for this great monastery, another way of expressing this was by adopting the 

Jetavana name. In Sri Lanka, a monastery at Anuiadhapura (a famed capital city of 

ancient times) named Jetavanarama was built in the last quarter of the third century C.E. 

by King Mahasena (278-303 C.E.).*' In China, a monastery named Qiyuan Monastery IK 

was also constructed by the Chariot and Horse General Fan Tai (n.d.^ in the 

first year of yongchu (420 C.E.) during the Liu Song period. Interestingly, the 

biography of Shi Huiyi (?-444 C.E.) collected in the Gaoseng zhuan 

records that Fan Tai's contemporary used the story of "Sudatta Building a Vihara" as a 

parable for the erection of this monastery: 

... [Shi Hui]yi then returned to the capital. Emperor Wu (420-422 C.E.) of the 
Liu Song (420-479 C.E.) particularly regarded him with great esteem ... 
During the first year of the yongchu of the Song, Fan Tai, the [General of] 
Chariot and Horse, erected the Qiyuan Monastery [Hui]yi regarded 
[Fan] Tai to be a sincere lay devotee, he instructed and administered the style and 
rules [for the construction]. The contemporaries compared [Huijyi to ^ariputra 
and [Fan] Tai to Sudatta, hence the name of Qiyuan [was coined] ... Later, 
eminent monks from Western Regions mostly stayed in this monastery. They 
either translated scriptures or taught teachings on meditation ...^' 

This demonstrates that the story of the Jetavana Monastery was well-known among 

^e is well-known in history for his zeal in building vast irrigation reservoirs as well as 
for his relentless persecution of the orthodox Theravada monks of the Mahavihara, and his 
championing the cause of their opponents, the Vaitulyavadins. The Jetavanaiama was constructed 
within the boundaries of the Mahavihara. The discovered Mahayana documents within its precincts 
identify that the Jetavanarama from its inception was a flourishing center of the Mahayanists. 
See Jayasuriya (1988), pp. 1 -3. 

"T2059:50.368cl4-20. 
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Buddhist followers. This Jetavana Monastery became an important monastery for carrying 

out translation projects and giving lectures on Buddhist teachings. There were a few 

other monasteries that bore the name Qiyuan Monastery: one in Jiangling 011^,^' one in 

the northwest city of Liang prefecture built by the monk Daowang (7-465/466 

C.E.),'^ and still another one built by a general named Houmo Chenyin (fl. 

547-551 C.E.) of the Northern Wei (386-535 C.E.) named Qiyuan si (Jeta Park 

Monastery).*^ 

In other words, shortly after Buddhism was introduced in China, Buddhist followers 

became increasingly familiar with the name of Jetavana Monastery (Qiyuan si), as well as 

the myth of the Jetavana Monastery. They imitated the name for their monasteries. By 

the artists' own creation, the story of Jetavana Monastery was illustrated on wall paintings. 

Jetavana Monastery as well as other Buddhist sacred sites in India inspired Chinese 

monks,'' such as Faxian (?-c.a. 422 C.E.) and Xuanzang (600-664 C.E.). 

Their U'avelogues, which I am going to discuss in the next chapter, provide more information 

on Jetavana Monastery. Based on the sources available to him, Daoxuan, with his own 

vision, further pieced together a blueprint of the Jetavana Monastery for Chinese eyes, 

presenting to them a more concrete layout for satisfying their long-standing aspirations 

for it. 

^^Biqiuni zhuan T2063:50.938a20-25. 

"T2059:50.371C8-16. 

'^Bianzheng lunMlEm T2110:52.5l6al0-13. 

list of monks' names, who travelled to India, was listed by Daoxuan in his illustrated 
text on Jetavana. T1899:45.882c27-883al. 
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Chapter 3 

India Through Chinese Eyes 

Emperor Ling was fond of barbarian cloth, barbarian tent, babarian bed, barbarian 
chair, barbarian rice, barbarian lutes, barbarian flutes, barbarian dances. All 
aristocrats in the capital rivaled for [possessing] them. 

Introduction 

The spread of Buddhism from India into Central Asia and China is one of history's 

great examples of the migration of a cultural legacy. In the beginning, Buddhist monks 

journeyed north from India into Gandhara and Khotan along the Silk Road, and from 

there on to China; later, Chinese monks headed west in pilgrimages back to the birthplace 

of Buddhism via various routes through Central Asia, Tibet and Nepal, or across the 

South Seas. They carried back to China Buddhist texts and u-anslated them into Chinese. 

This chapter studies the medieval Chinese imagination and construction of "the 

Other" which, in this case, is the Indian Buddhist culture. It further provides an important 

window to approach the Illustrated Scripture from a comparative cultural perspective. 

We will recall that medieval Tang China (618-907 C.E.)—the era during which Daoxuan 

(596-667 C.E.) lived—was a cosmopolitan era that witnessed diverse cultural influences, 

not least of which was of course the Indian Buddhist culture that had appeared on the 

Chinese scene by the turn of the common era. Daoxuan's textual and pictorial depictions 

of the Indian Jetavana Monastery were part of a long continuous thread in medieval 

Chinese cultural developments that sought to apprehend this salient other culture by 

means of "representations" either through art or writing. More generally, this chapter 

will offer the opportunity to reflect on the significance of representations of cultures—a 

larger question that underlies Daoxuan's portrayal of the Jetavana Monastery. 

'A/om han shu , scroll 13, p. 3272. 
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The chapter opens with a scrutinized investigation of what scholarly consensus 

has established to be legendary accounts of the official transmission of Buddhism into 

China. The apocryphal character of these accounts means that they are not significant for 

historical accuracy but function as useful documentations of how the Chinese envisioned 

their first encounter with Buddhism, a religion of the foreigners. It is important here to 

note that the Buddhist culture that made its way onto Chinese soil was often a conglomerate 

comprising not only India, but also the diversified geographies and cultures of Central 

Asia. However, it was crucial that medieval Chinese associated Buddhism principally 

and rather indiscriminately with its homeland, so that India still figured as the key 

cultural and geographical trope in medieval Chinese discourse on Buddhism. My discussion 

of the legendary reconstructions of the introduction of Buddhism into China aims to 

unravel how medieval Chinese Buddhists were anxious to establish links with India as 

the fountainhead of Buddhist thought and culture—an attitude that likely also shaped 

Daoxuan's writing on Jetavana. I will then introduce representations of Jetavana recorded 

in the travelogues of Chinese Buddhist pilgrims who visited India in search of the "pristine 

origin" of the religion. As I will propose, the representations of Jetavana in some of the 

pilgrims' records likely served as sources for Daoxuan's portrayal. The chapter concludes 

with a discussion of the larger trends of medieval Chinese attitudes towards "things 

Indian" that could have further catalyzed or influenced Daoxuan's writing of the Illustrated 

Scripture. 

Chinese Perceptions of the Coming of Buddhism 

Modem scholarship generally agrees that visages of Buddhism were present already 

in the Chinese milieu as early as the Han era, although there is little concrete evidence 

except for passing references to the religion in historical records. One such record is 
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from a poet-official writing about 130 C.E., who referred to a Buddhist monk in his 

description of a scene of revelry at the Han Capital: 

Kicking off their vermilion slippers among the trays and flagons, they flapped 
their long flowing sleeves. Their handsome faces, their sumptuous clothes, were 
radiant with beauty. With their lovely eyes they cast bewitching glances upon the 
company. One look at them would make one surrender a city. Even if one were 
as stemly upright as old Liu [X]iahui or a Buddhist ^ramana, one could not but 
be captivated.^ 

This passing occurrence confirms that by this period, Buddhist monks were a common 

enough sight in the Han Capital, and that they were regarded as ascetics who had mastered 

restraint of the senses. It is usually assumed that until the Latter Han, Buddhism remained 

largely a religion of the foreigners.^ 

The paucity of historical documentation of the transmission of Buddhism into 

China did not deter early medieval Chinese Buddhists from reconstructing what for them 

was a critical moment in Chinese Buddhist history, and they spawned accounts of the 

official transmission of Buddhism into the Han court. Of these accounts, the legend of 

Emperor Ming's Dream became the most accepted version, of which the earliest surviving 

account occurs at the opening of the Sishi'er zhang jing (Scripture in Forty-two 

Sections, T784), a scripture of dubious origins usually attributed to the Latter Han (25-220 

C.E.) and which enjoys the status in the Chinese Buddhist tradition as the first scripture 

to arrive in China:^ 

In the past. Emperor Xiaoming of the Han [Dynasty] dreamed that he saw a 
divine man who had a golden body and his heaa had sun[-like] radiance. [The 

'Xijing fit by Zhang Heng (78-139 C.E.), Wenxuan XS, chap. 2. pp. 
59-60; the above English translation follows Wright (1968), p. 21. 

¥or a discussion of the evidence for Buddhism in the Han, see Ziircher (1972), pp. 
18-19. 

''For an English translation of the scripture including a critical discussion of its dating 
and authenticity, see Sharf (1996), pp. 360-371. For studies on this scripture, see Tokiwa 
(1943), pp. 36-49; Tang (1987), pp. 31-46; & Tan (1991), pp. 279-293. 

^ suspect that there is a printing error in the Chinese character at this point in the text. 
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divine] was flying [around] in front of his palace. The implication was joyful. 
[The emperor] was extremely happy about it. The following day the emperor 
asked his courtiers, "Who is this divine?" A well-versed man Fu Yi said, "I 
have heard of one who has attained the Path in India called 'Buddha.' He is light 
and able to fly. He probably is that divine." Thereupon, the Supreme-Enlightened 
One immediately dispatched Zhang Qian a gentleman of the Palace Guard, 
leading the Erudite Smdent Qin Jing 0M, Wang Zun and so forth, [a total 
of] twelve people to the great Yuezhi Kingdom. They returned with a copy of the 
Buddhist [text], the Scripture in Forty-two Sections. It was kept inside a fourteenth 
stone case. At that time, a stupa and a temple were built. Thereupon, the 
teaching of the Path was spread. Buddhist temples began to be built everywhere.^ 

Scholars have demonstrated conclusively that the above account must be legendary in the 

face of several historical problems, one of which is the conspicuous anachronism in the 

mention of Zhang Qian (d. 114 B.C.E.), a Han envoy who obviously predated the reign 

of Emperor Ming (57-75 C.E.). However, the legend is still important as it reveals an 

early Chinese perception of the Buddha as a mysterious flying spirit endowed with a 

golden body and also as one who has attained the Way. The Daoist resonances in this 

depiction are prominent, calling to mind the image of the Daoist sage, in flight in his 

immortal body. References to a flying and golden body occur also in another legendary 

account of the introduction of Buddhism into China; 

During the period of Emperor Shihuang $•£, there were foreign iramana Shilifang 
and so forth, [numbering] eighteen virtuous men. They carried Buddhist 

scriptures coming to convert Shihuang. The First Emperor was unwilling [to 
accept the doctrine], and put them in jail. At night, a golden strong man of one 
zhang and six feet high broke into the jail and released them. Shihuang was 
terrified, bowed his head to the ground, and excused himself.^ 

This story appears only in Daoxuan's Guang hongming ji (dated to 664 C.E.), 

so we can assume it is a fabrication circulating at a later date, despite the reference to Qin 

Shihuang (246-210 B.C.E.). 

The story of Emperor Ming's dream was increasingly embellished over time, 

although the anachronism of Zhang Qian's name was noticed and largely omitted in later 

and the character should read M, instead of 

^Sishi 'er zhang jing 2 3 + T 7 8 4 :  l 7 . 7 2 2 a l 4 - 2 0 .  

^Guang hongming ji T2103:52.166a4-7. 
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accounts, other historical personalities were incorporated to give the appearance of a 

historical narrative. An interesting longer version of Emperor Ming's dream is offered by 

Daoxuan himself, citing from the Ming xiang ji ^#12 (Record of Signs from the 

Unseen Realm),^ a late fifth-century text now lost that is attributed to an author by the 

name of Wang Yan iBic, said to be from the Southern Qi (479-502 C.E.): 

Emperor Ming of Han dreamed that he saw a divine man, whose body was two 
zhang tall and golden in color, whose head' had sun[-like] radiance. He inquired 
of his courtiers, [one of whom] replied, "In the West there is a deity whose name 
is "Buddha." [His] form is like what Your Majesty dreamed of; may it not have 
been he?" Thereupon [the emperor] dispatched envoys to India. They had 
copies made of a sutra and [obtained] an image, which they displayed in China. 
There from the Son of Heaven on down through the princes and nobles, all paid 
them honor; for when they heard that a man's soul is not extinguished by death, 
there was none who was not fearful of being lost. When first the envoy Chai Yin 

brought back from the Western Regions the framanas Kasyapa Matanga 
and so forth, and presented to the throne a yi {0 imageof ^akyamuni 

that had been painted for King Udyana, the Emperor paid it all respect, [finding] 
it just like his dream. He commissioned his painters to draw several copies of it, 
for adoration on the Qingliang Terrace of the Southern Palace, and on the 
Xianjie Mausoleum at Gaoyang Gateway Also on the walls 
of Baima si the image of 1,000 chariots and 10,(XX) riders circumambulating 
a pagoda in a triple procession was painted. [All this is] fully told in various 
records." 

This longer elaboration offers a cogent narration that intertwines other crucial elements in 

the transmission of Buddhism into China (the establishment of Baima Monastery, which 

is traditionally regarded as the first Chinese Buddhist monastery; the coming of the first 

Buddhist monks from the Western Regions; and the consecration of the first Buddha 

image) with themes found in the early version of the myth. Evidently, Chinese portrayals 

of the transmission of Buddhism into China were concerned not only to reiterate the 

^e English translation of the title of this text is modified from Campany (1996), p. 
82. 

^ think here is a printing error in the Chinese character. It should be ding IM in stead of 
xiang 

'°For a discussion on what is "ay/ image," see Soper (1959), p. 2. 

"The passage is cited by Daoxuan in the Ji shenzhou sanbao gantong lu 
T2106:52.413c2-l 1. The English translation is partially derived from Soper (1959), p. 1. 
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Indian origins but also to establish the imperial connection. Although Emperor Ming's 

dream has now been established as a largely pious fiction, we know that worship of the 

Buddha was not unknown in the imperial court of the Han. During the reign of Emperor 

Guangwu (25-57 C.E.), his son Prince Ying 51, a half brother of Emperor Ming 

^ (57-75 C.E.), became a patron of the new faith and was the first person in the royal 

family to believe in Buddhism in Chinese history.'^ Other evidence of the presence of 

Buddhism in the Han court includes a memorial to Emperor Huan (146-167 C.E.) 

composed by an official by the name of Xiang Kai 

I have also heard that in the palace there are established altars to Huang-Lao and 
the Buddha. This doctrine is one of purity and emptiness, it reveres wuwei 
(non-activity), it values life and hates killing, it diminishes the desires and destroys 
excesses. Now Your Majesty does not extirpate your desires and excesses, your 
executions and penalties exceed reason. Since Your Majesty has deviated from 
this doctrine, how can you hope to obtain rewards which adherence would bring? 
Some have said that Laozi entered the land of barbarians to become the Buddha. 
The Buddha did not pass three successive nights under the mulberry tree; he did 
not wish to remain there long, for this would give rise to attachment and liking 
(for the place); that was the extreme of refmement. ..P 

The memorial mentions another fabricated theory that insisted on the Chinese origins of 

Buddhism, declaring that the Buddha was none other than the Chinese sage Laozi who 

went west to convert the so-called barbarians. This came to be known as the huahu 

(conversion of the barbarians) theory—a fabricated legend that might have arisen in part 

to domesticate the "foreignness" of Buddhism, but which was most ceriainly deployed in 

polemics by Daoist critics to assert their supremacy over their Buddhist counterparts.'^ 

'^Fu (1990), p. 102. Seealso//oM/ianj/«M,scroll88, p. 2932. 

'^//ou han shu, scroll 30b, p. 1082; the above English translation follows Ch'en (1964), 
p. 35. 

'^he huahu theory is usually linked to the legend recorded in the Shi ji which 
speaks of Laozi's departure as follows; after witnessing the degeneration of the Zhou, Laozi 
decided to withdraw fi-om the world; at the Western pass, he encountered a gatekeeper to whom 
he was said to have entrusted the work which came to be known as the Huahu jing. Based on this 
legend, the huahu theory argues that Laozi in fact left China for the West to convert the "barbarians" 
in the form of the Buddha. See Ofiichi (1969), pp. 199-215; Tang (1987), pp. 57-61; & 
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The memorial ultimately brings out yet another major strand in the early medieval 

Chinese perception of the coming of Buddhism to China, namely, the perception of its 

"foreignness" (hu fi^). The very name for China (zhongguo 4"^) which means "Middle 

Kingdom" reflects an enthnocentric perspective that saw its own nation living in a cultured 

and civilized land surrounded by less-cultured and less-civilized tribes. For the medieval 

Chinese, all those who lived outside their civilized world were rather indiscriminately 

lumped together and marginalized as the hu, or barbarians. The equation of Buddhism 

with barbarian customs and beliefs, and hence its necessary inferiority to all things 

Chinese, was a strand of argument that Chinese critics frequently directed against Buddhism. 

The classic example, deriving from the Mouzi lihuo lun a Chinese apologetic 

treatise that sought to refute the numerous critiques against Buddhism,'^ phrases the 

criticism as follows: 

A critic commented: Confucius said, "Barbarian tribes with their rulers are 
inferior to Chinese states without them." Mencius reviled Ch'en Hsiang for 
switching to the study of Hsu Hsing's methods, saying, "I have heard of using 
China [as the standard] to transform the barbarians, but I have never heard of 
using the barbarians [as the standard to transform China]." When you were 
young, you studied the Way of Yao, Shun, Chou, and Confucius. But now, 
rejecting them, you are switching to the study of barbarian methods. Are you not 
deluded?'® 

The Mouzi lihuo lun contains yet another enthnocentric critique of the Buddhist infiltration 

into Chinese culture which is directed at the "strangeness" of the Indian conception of the 

great being: 

A critic asked: The Buddha had thirty-two major marks and eighty minor marks. 
Why was he so different from the rest of men? Such extravagant descriptions are 

Zurcher (1972), pp. 290-320. 

'^The dating, historical accuracy, and textual authenticity of the Mouzi lihuo lun has 
raised much controversy in modem scholarship; for an overview of the scholarly dispute on this 
topic, see Keenan (1994), pp. 3-7; & Tan (1991), pp. 294-319. 

^^Hongming ji T2102:52.2cl0-14. The English translation follows Keenan (1994), 
p. 102. 
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not trae!*' 

However, such criticisms of the "foreignness" of Buddhism did not appear to have 

significantly impeded its development in early medieval China, and might have had 

import primarily in polemical disputes among elite and courtly circles of Chinese society. 

By the time of Daoxuan in the early Tang, Buddhism had already became an integral part 

of Chinese culture and society. In fact, the perception of the "foreignness" of Buddhism 

did not always work against its development in China. It was precisely for this reason 

that during the period of political chaos leading to the division of Northern and Southern 

China, the foreign conquerors of North China, such as the Northern Wei rulers (386-535 

C.E.), chose to promote the Buddhist religion as a bridge between themselves and their 

Chinese subjects.'® 

India and Jetavana in the Records of Chinese Buddhist Pilgrims 

In medieval China, travel to India was a daunting undertaking, precisely because 

India, associated as it was with the regions of the hu (barbarians), inadvertently evoked 

the frightening unknown terrains that lay beyond the civilized realm of China. Although 

the hu imagery was somewhat mitigated within Chinese Buddhist circles that looked 

toward India nostalgically as the regenerative source to which all Buddhist teachings 

could be traced, this romanticized conception of India was juxtaposed against, or perhaps 

was reinforced by, the image of the dark treacherous unknown the faithful pilgrim had to 

encounter to get to the Buddhist holy land. 

Nowhere is this better illustrated than in the travel writings of Xuanzang 

^^HongmingjiT2l02:52.2c9-l0. The English translation follows Keenan (1994), p. 81. 

'^Buddhism under the Northern Wei has attracted a significant amount of scholarship, 
most important of which are Ocho (1978); & Tsukamoto (1942), pp. 355-609. For studies in 
English, see Lai (1987), pp. 11-35; & Tokuno (1990). For overview treatments, see Ch'en 
(1964), pp. 145-183; & Tsukamoto (1985), pp. 239-310. 
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(600-664 C.E.), indisputably the most famous of all the Chinese Buddhist pilgrims to 

make it to India and back to China. Since Xuanzang is a well-studied figure in Chinese 

history who has attracted a significant output of modem scholarship," I will not attempt 

here to discuss in detail his travel to India. Suffice it to reiterate how the record of his 

travel frequently and deliberately highlighted fantastical elements bordering on the 

supernatural and miraculous. For instance, while describing how he was lost in the 

desert, his biographer states: 

After that the Master traveled alone in the desert, proceeding slowly along the 
trail marked by skeletons and horse dung. Shortly ^terward he suddenly saw an 
army of several hundred men scattered ail over the desert, moving forward or 
halting for a while. They were dressed in furs or coarse cloth, and their camels 
and horses, as well as banners, flags, and spears, kept on changing their shapes 
every moment. They were quite clear at a distance but gradually disappeared as 
they approached. At first sight, the Master thought them to be bandits, but as 
they faded away when they came nearer, he realized that they were bogies and 
demons. He heard a voice in the air, s^ing, "Have no fear! Have no fear!" 
And then he felt a linle better in his mind.' 

Commenting on this passage, Sally Wriggins points out: 

Were the shifting forms of men and horses in the midst of the heat waves of the 
desert sands actually bands of robbers? They could well be armies of Turkish 
nomads from beyond the Tian Shan Mountains to the north in Turkistan. They 
might be mirages. Or were they, rather, the demon shapes and strange goblins of 
other worlds, the configurations of Mara, the wicked, that so many travelers had 
warned him against?^' 

Such intentional ambiguity allowed the writer of Xuanzang's travel to render simultaneously 

the array of feelings associated with pilgrimages to the holy Buddhist land of India: on 

the one hand was the fear of real physical dangers posed by the strange geography, 

unpredictable climate, and the threat of murderous bandits; and on the other was the 

anxiety of meeting with the manifestations of dark evil forces of the otherworld. As 

"For an English translations and works on Xuanzang's travelogue £>a tang xivu ji "iKM 
see Beal (1906); Li (1911); Waley (1952); Zhang ed., (1977, & 1978); 

Kuwayama & Hakamaya (1981); Huang (1995); & Wriggins (1996). 

^"Translated by Li (1995), p. 24. 

^'Wriggins (1996), p. 14. 
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apparent in the description of Xuanzang's encounter with the mysterious army in the 

desert, the varying strains of anxiety frequently merged, and in the minds of the medieval 

Chinese pilgrims, the dreaded unknown barbarians living outside the civilized Chinese 

world were frequently inseparable from the dark spiritual forces of evil. Just like King 

Mu's voyage to the mysterious domain of the Mother Queen of the West in the Daoist 

legend," Chinese Buddhists regarded journey to India, the geographical origin of Buddhism, 

as a joumey heavenwards. This positive otherworldly aspect of the distant west can also 

be reflected in the reference to India as "Tianzhu (celestial bamboo) in the Hou 

han shu and other historical records. Tianzhu became the common medieval 

Chinese name for India. 

Despite the unknown dangers the joumey to India entailed, many Chinese pilgrims 

were still able to make it to India and even to the Jetavana site. As Daoxuan noted in his 

Illustrated Scripture that as early as the periods of Emperor He ^0^ (88-105 C.E.), 

Emperor An (106-125 C.E.), Emperor Huan (146-167 C.E.) and up to the 

period of Emperor Ling (168-189 C.E.), travellers coming and going to the Western 

Regions already witnessed the restoration and flourishing of the Jetavana Monastery.^ 

Subsequently, Faxian (?-around 422 C.E.), together with ten other monks,*^ set out 

from China heading to the Western Regions and India. Inspired by Faxian, Fayung 

^^Strickmann (1982), p. 53. 

^Zhong tianzhu shewei guo qiyuan si T1899:45.883b29-
c2. 

•̂"The ten monks were Huijian Huiwei ISM. Zhiyan (they went to Turfan to 
obtain funding for their joumey), Sengshao MM (he went to Kashmir), Huijing Huiying W. 

(both died on the joumey), Huida Baoyun 9M, Sengjing (they did not finish the 
joumey but returned to China), and Daozheng (the only one who successfully traveled with 
Faxian to India and decided to stay in Central India). See Gaoseng faxian zhuan 
T2085:51.857a6-c7, 858c4-7, 859al 1-15, & 864b29-c3. 
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(420-479 C.E.)," Fasheng (n.d.)Daosui (n.d.), and Daosheng 11:^ (n.d.) 

also courageously made their pilgrimage to India. They saw only the ruins of the 

Jetavana Monastery." According to Chin Keh-mu's studies, he notes that thirty-eight 

Buddhist monks made pilgrimages westwards during the Eastern Jin (317-420 C.E.), and 

more than seventy during the Northern and Southern Dynasties were known to have 

traveled westwards.^ However, some failed to reach India, some died on the way; some 

died on the return journey; and there exists no extant record regarding their achievements. 

It is thus clear that many Chinese monks must have visited the Buddhist historical sites of 

India before Xuanzang. Of the records of the Chinese monk pilgrims, only Faxian's 

Gaoseng faxian zhuan ((Biography of the Eminent Monk Faxian, T2085)*' 

and Xuanzang's (6(X)-664 C.E.) Da tang xiyu ji (Record of the Western 

Regions During the Great Tang, T2087) reported their visits to the Jetavana Monastery. 

Among the pilgrims, Faxian is the first Chinese monk reaching India and returning 

with knowledge of Buddhism. He visited India from 399 to 414 C.E. in search of a copy 

^Fayong, together with 25 monks (three of them named ffi, S, ^), set out for India in 
the first year of yongchu (420 C.E.). On the way from Turfan, while passing snow 
mountains to get to Kashmir, twelve of them were lost. Finally, they arrived in northern India. 
Fayong received his full precepts and studied under a meditation teacher. They then had their 
three-month meditation retreat before they started their joumey. His biography that includes a 
detailed travelogue of his trip to India is collected in the Gaoseng zhuan T20S9:S0.338b26-
339a2. 

"®A traveling monk from the Northern Dynasties (317-589 C.E.), he lived in Gaochang 
ilj ̂  since he was young. He traveled with other monks to India through the Western Regions. 
After he returned to Gaochang, he compiled the Jingwang waiguo lizhuan (4 
scrolls); see T2059:50.337b2-3. 

"TI 899:45.882c28-883a2. 

-®Chin(1958),pp. 47-48. 

^'This work is also known as Foguo ji (Record of the Buddhist Kingdoms). 
There are a few English translations for this scripture: Heal (1869); Legge (1886); & Giles 
(1956). My following citations are mostly based on those English translations but I have made 
some changes if I think there are more appropriate meanings. 
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of the original Vinaya^ which he believed to be absolutely necessary for the well-being 

of the monastic order in China. He traveled most of the way on foot along the southern 

route through Shanshan Dunhuang, Khotan, and then over the Himalayas, to Gandhara, 

Peshawur, then India. He recorded in detail his journey to India in his Gaoseng faxian 

zhuan and described vividly the activities of the monasteries in various parts of India, 

including the Jetavana Monastery. 

At the time Faxian visited ^ravasti, where the Jetavana Vihara was located at its 

southern gate, the city comprised only about two hundred families. From his description, 

it is certain that the Jetavana Monastery evoked Faxian's most personal and emotional 

responses. On the one hand, he commented that the environment of the Jetavana Monastery 

was truly very beautiful to behold: the water in the ponds on both sides of the Vihara was 

clear and the groves were luxuriant with flowers of various hues.^' On the other hand, 

Faxian was tremendously sad while gazing at the vacant place where the Buddha once 

dwelt for twenty-five years and now could no longer be seen. He regretted that he was 

not bom in the same place and at the same time with the Buddha and that instead he had 

been bom in a region without the Dharma.^^ In his description, Faxian tells us that the 

very first sculpture of the Buddha image originated from Jetavana Monastery: 

When the Buddha ascended the Trayastriihsas to preach the Dharma to his mother 
for ninety days. King Prasenajit, longing to see the Buddha, carved out of ox-head 
sandalwood a Buddha image and placed it on the location where the Buddha 
[usually] sat. Later, when the Buddha returned and entered the Vihara, the image 
immediately quitted [the seat] and went forward to receive the Buddha. The 
Buddha said, "Return to your seat. After my parinirvana, you shall be the model 
for the four groups of congregations [when they carve images of me]." The 
image immediately returned to the seat. This image, as it was the very first of all 

^°T2085:5I.857a6-8. 

^'T2085:5l.860bl6-17. 

'^e character in the text is biandi jgife (literally, the border region) which means the 
region without Buddhist teachings. T208S:SI.860ci 
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images, is the one which [all] subsequent ages have followed as a model. The 
Buddha then moved and dwelt in a small vihara on the south side, about twenty 
paces away in a separate location from that [occupied by] the image. 

Faxian's record of this first Buddha image is often mentioned in later periods. 

For instance, Daoshi's iltM: (?-683 C.E.) Fayuan zhulin (Pearl Forest of the 

Dharma Grove, T2122) records that Emperor Wu (502-549 C.E.) in the Liang Dynasty 

(502-557 C.E.) dispatched Hao Qian MM (n.d.) to India to acquire that statue. However, 

the King of Sravasti ordered thirty-two artisans to carve an image exactly the same as that 

Buddha statue for Hao Qian to bring back to China.^ Even until the Yuan Dynasty 

(1206-1368 C.E.), the Hanlin Academician Cheng Jufu (n.d.) states in 

his stele inscription, dated in 1316 C.E., that this statue was in the western land for one 

thousand two hundred and eighty-five years, then it was carried away and worshipped in 

the Western Regions and various parts of China before Emperor Shizu (1260-

1294 C.E.) offered it in the Renzhi Hall in the year 1275 C.E.^' Although there is 

a discrepancy among the records regarding the circulation and worship of either the 

imitated image or the original image, the first Buddha statue in the Jetavana Monastery 

mentioned was held in high regard by later generations of Buddhists. The worship of this 

first statue was frequently invoked as the authority for subsequent image worship in the 

imperial court. 

According to Faxian, the Jetavana Monastery that he visited was not the original 

Jetavana where the Buddha once resided. The original monastery was burnt down in a 

fire, and was subsequently reconstructed on the same ground by the kings and subjects of 

"T2085:5 1.860b 18-24. The above English translation is a modified version of Beal 
(1869), pp. 75-76. 

^""Fayuan zhulin T2122;53:389al-13. 

^^SeeNanchun chuogeng lu scroll 17, pp. 206-207. 



139 

the surrounding countries.^® This is also mentioned at the beginning of Daoxuan's Illustrated 

Scripture, although Daoxuan did not give the full account of the event. Here, Faxian 

recorded in detail the disaster: 

The Jetavana Vihara originally had seven storeys. The kings of all the [surrounding] 
countries and their people vied with one another in making offerings, hanging up 
embroidered banners and canopies, scattering flowers, burning incense, lighting 
lamps which burnt day after day without ever being extinguished. [Unfortunately,] 
a rat, gnawing at the wick of [one of] the lamps, set fire to the banners and 
canopies. Consequently, [the fire spread] to the Vihara destroying the seven 
storeys. The kings of all the [surrounding] countries and [their] people were all 
deeply grieved, thinking that the sandalwood image had also been burnt. [However,] 
four or five days later, on opening the door of the little vihara on the east side, 
they surprisingly saw the original figure. Every one greatly rejoiced, and they 
together [re-]built the Vihara. Having completed two storeys, they moved the 
image back to its original location.^^ 

According to Faxian's description, the existing Jetavana Monastery has a door on the east 

side and on each of the two sides stands a stone pillar. On top of the left pillar is the 

image of a wheel, and on top of the right pillar is the image of an ox.^^ Moreover, there 

are two gates on the spacious grounds of the Jetavana Monastery, one facing east and the 

other north. It was in this garden that the Elder Sudatta covered the ground with gold 

coins to buy the site for the Buddha. The vihara is at the center of the garden, and the 

Buddha spent longer here than in any other place. Stupas, each with a distinctive name, 

have been built where he preached, walked and sat. It is said that about the time of 

Faxian's visit, there were ninety-eight samghdramas around the Jetavana Vihara where 

monks lived, and only one was vacant. 

Although Jetavana Monastery was not Faxian's principal reason for visiting India, 

he described this site and its surroundings in greater detail than the other parts of India 

'*T2085:51.860b27-29. 

"T2085:51.860b24-cl. The above English version is a modified translation from Giles 
(1956), pp. 31-32. 

'®T2085:51.860bl5-16. 
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that he visited.^' This indicates that the Jetavana Monastery was an important place for 

him, and that many legends and myth of the Jetavana still flourished at the time of his 

visit. Furthermore, by the time Faxian arrived at the Jetavana Monastery, of the companions 

(a group of ten monks) who were travelling with him through the various nations, three 

went to Turfan to obtain funds for the journey, three had returned to China, and two had 

passed away.^ Only Faxian and Daozheng (n.d.) were able to survive through the 

difficult journey and arrive in India. Therefore, after such a tough and dangerous journey, 

they must have been delighted, and at the same time, sad to see the place where the 

Buddha once dwelt. 

The next famous Chinese Buddhist monk and translator to visit India about two 

and a half centuries after Faxian was the previously-mentioned Xuanzang, who conceived 

the bold plan to travel to India to bring back to China more sacred Buddhist texts.^' 

Taking a different route from Faxian, he traveled across the Tarim basin via the northern 

route, through Turfan, Kucha, Tashkent, Samarkand (today's Turkestan), Bactria, and 

then over the Kindu Kush to India. He spent seventeen years in India from 629 to 645 

C.E. His precise and colorful account of the Silk Road provides the first reliable information 

about distant countries, terrains and customs.^^ Moreover, his hazardous journey and 

^^xcept for the City of Gaya, where the Buddha practiced asceticism for six years, 
which Faxian also described at great length. 

'*°The statistic is estimated in Faxian's travelogue, see T2085:51.857a7-859al5. There is 
a mistake in this text where Huijing's name appears as one of the two monks who died. From the 
content of the text, the second monk who died should be Huiying. See also the footnote in Beal's 
(1869) translation, p. 49. 

"^'Daozhen decided to stay in India for the rest of his life because he abhorred the 
imperfect practice of the vinaya in China, and he vowed not to bom again in a land outside of the 
Dharma. Finally, Faxian alone continued his journey to Sri Lanka before heading back to China. 
SeeT2085:51:864b29-c4. 

•'^See Xuanzang's preface in his Da tang xiyu ji T2087:51.867bl5-c28. 

•'^On Xuanzang's travel to the West, see Huang (1995); Wriggins (1996); & Devahuti 
(2001). 
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Story became the stuff of fantastic legends which became the subject of plays and novels, 

such as Wu Cheng'en's famous novel in the 16th century, Xiyou ji 

(Record of the Journey to the West).^ 

By the time of Xuanzang, ^ravasti was severely damaged and Jetavana had been 

abandoned. He recorded details of his visit to Sra vasti in the seventh century; 

The ^ravasti Kingdom has a circumference of over six thousand li. [Both] the 
capital and city are deserted and ruined, and the border is not clear. The old 
foundation of the royal palace is more than twenty li in circumference. Though it 
is mostly damaged, there are still people living [there]. The farming is prosperous 
and the climate mild. The custom is honest and simple, and [people] are devoted 
to learning and love merit. There are several hundred samghdrdmas, but most 
are damaged. There are [only] a few monks and they study [the teachings of] the 
SammaUyas. There are a hundred divine temples, and heretics are many indeed."*' 

According to Faxian's record. Buddhism was still flourishing at the beginning of the fifth 

century when he visited. However, two hundred years later when Xuangzang was travelling 

in India, Buddhism had declined in ^ravasti. Archaeological investigation reveals that 

there appears to have been a revival of activity at Jetavana shortly after Xuanzang's visit. 

Most of the monasteries around Jetavana were restored, new ones were built, and the area 

continued to flourish right up to the 12th century, after which it was finally deserted and 

swallowed up by the jungle."*® The following passage is Xuanzang's description of the 

Jetavana monastery: 

Five or six li south of the city is Jetavana, the park of Anathapindada, the vihdra 
that Sudatta chief minister of King Prasenajit built for the Buddha. In the past it 
was a samghdrdma, but now it is in mins. On the right and left of the eastern 
gate stone pillars more than seventy feet high have been built. Atop the left pillar 
is carved a wheel, and atop the right pillar is the carved figure of an ox. Both 

""According to Xue Keqiao, Xuanzang's Xiyu ji (Record of the Western Regions) was an 
important source for many novels since the Tang Dynasty (618-907 C.E.). See Xue (1995), pp. 
376-390. 

•"T2087;51.899a8-12. 

•^Uesugi (1997b). pp. 50-85. 
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were erected by King Asoka. The buildings have all fallen into ruin and only the 
foundations remain. Only a solitary brick building remains standing; inside is an 
image of the Buddha. After the Buddha had ascended into the Heaven of the 
Thirty-Three [Gods] to teach for the sake of his mother. King Prasenajit had this 
statue carved upon hearing that King Udayana had had a sandalwood statue 
made.'*^ 

What Xuanzang had seen was the remains of the monastery foundation, with the exception 

of the solitary brick construction that stood alone in the midst of the ruins, housing the 

Buddha image. Among the deserted buildings, he also saw the stiipas of Sudatta and 

Angulimala and the vihdra of Prajapati, the towering vihdra where the debate between 

the Buddha and the heretics took place, and the two stone pillars built by Asoka, all 

recorded by Faxian. However, there were new sites discovered by Xuanzang that were 

not mentioned by Faxian. Xuanzang noticed the ruins of the Dharma Hall built by 

King Prasenajit;^ the stupa in the northeast direction of Jetavana where the Buddha took 

care of a sick monk;'*' and the location where Maudagalyayana attempted to use his 

divine power to move Sariputra's robe.^ Despite similarities regarding the Jetavana 

'*^T2087:51.899b4-22. The English translation is cited from Nakamura (2000), p. 355. 
Similar story of the carving of this Buddha statue also appear in Gaoseng faxian zhuan iij 
(l|T2085:51.860bl9-21; Fayuan zhulin T2l22:53.389a3-6. Zengyi ahanjing 

is the earliest sutra that clearly described King Prasenjajit's and King Udayana's construction 
of the Buddha statues. It says that King Prasenajit had a golden statue made upon hearing that 
King Udayana had had one made. See T125:2.705c29-706cl4. 

•*®T2087:51.899al5-l6. According to recent archaeological investigation, they are still 
not sure which building remains constitute the Dharma Hall. See Aboshi (1997), p. 25. 

•"T2087:51.899b23-cl. This sick monk was alone and nobody took care of him. He 
confessed to the Buddha that in the past he was lazy and impatient to take care of other sick 
monks. Therefore, no one wanted to take care of him now. The Buddha then helped him to clean 
and changed his clothing. 

'°T2087:51.899c2-14. The story is about the competition between Maudagalyayana and 

^ariputra. ^ariputra challenged Maudagalyayana that if the latter could move his robe which he 
took off and placed on the floor, he will then attend the Buddha's preaching assembly. However, 
Maudagalyayana was unable to move Sariputra's robe. When he tried to use his divine power, it 

only caused an earthquake. When Maudagalyayana returned to the assembly, he noticed that 
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Monastery between Faxian's and Xuanzang's travelogues, there are disparities, such as 

the story regarding the origin of the Grove of Regaining Sight in the northwest of 

the monastery.^' Discrepancies not with standing, both their records function as important 

historical sources for the archaeological investigation of Buddhism in India. 

From both the above records regarding, we know that the monastery was already 

in decline by the end of the fourth century. Although the information about the architectural 

structure of Jetavana was limited, both pilgrims mention the stupas and buildings 

surrounding the Jetavana Monastery where miraculous events were said to have taken 

place during the Buddha's time. From the accounts, Jetavana Monastery appeared to 

have held an important place in the imagination of medieval Chinese Buddhists who 

yearned to witness for themselves the site where the Buddha had lived. From the 

pilgrims' descriptions of the monastery and its surroundings, it is also evident that Faxian 

and Xuanzang—and possibly a good segment of the medieval Chinese Buddhist population 

of their times—were familiar with the story of Sudatta's, or Anathapindada's, gift of gold 

which covered the Jeta Park, and the building of the monastery on this grounds for the 

Buddha and his community. Xuanzang's description highlighted the connections of the 

site to various events (historical and legendary) in the life of the Buddha, particularly the 

sandalwood engraving of the first image of the Buddha. 

^^putra was already there. Maudagalyayana then admitted that Sariputra's wisdom surpassed 
his divine power. 

^'Faxian's travelogue records that there were originally five hundred blind men whose 
livelihood was dependent on the vihdra. After they heard the preaching of the Buddha, they all 
regained their eyesight. They bowed their heads on the thorny staffs on the ground to the 
Buddha., and the staffs miraculously grew. The people highly regarded the staffs and did not 
dare to chop them down. The staffs grew into a grove which was then named Grove of Regaining 
S i g h t .  S e e  T 2 0 8 5 : 5 1 . 8 6 0 c 8 - 1 2 .  T h e  s t o r y  i n  X u a n z a n g ' s  r e c o r d  i s  d i f f e r e n t  f r o m  F a x i a n ' s .  h i s  
about five hundred bandits who were captured by King Prasenajit. Their eyes were dug out and 
thrown into the grove. The bandits were in great suffering and called upon the Buddha. The 
Buddha compassionately used the medicine from the snow mountains to heal their eyes, and 
further helped them to regain their eyesight. The bandits engendered the mind of awakening, and 
bowed to the Buddha. T2087:5l.900c8-15. 
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Medieval Chinese Attitudes Towards "Things Indian" 

The stages of the Chinese expansion westward leading to the introduction of 

Buddhism began not long after China's consolidation under centralized rule (221 B.C.E.). 

Buddhism and commerce were closely allied from the beginning via the Silk Route, the 

ancient caravan route which has now rightly secured a prominent place in world history. 

In fact, neither Buddhism nor commerce was a factor in the great road's opening; it was 

a simple question of military expediency. During the reign of the Han Emperor Wu 

(141-87 B.C.E.), Zhang Qian (d. 114 B.C.E.), a Commander of the Palace Guard, 

was sent several times to the Western Regions to scout out condition and to seek alliance 

with other nomadic tribes against the Xiongnu ^$3^, China's most formidable foreign 

opponent, who raided China in the north from time to time. In the first exploration in 138 

B.C.E. while on a 13-year trip to persuade the Yuezhi ^3^ to attack Xiongnu, Zhang 

Qian was captured twice by the Xiongnu, but managed to escape and ultimately returned 

to Xian the capital of the Former Han Dynasty (206 B.C.E.-8 C.E.). 

Between 119 and 1 IS B.C.E., Emperor Wu again sent Zhang Qian to Central Asia 

to form an alliance with another nomadic tribe, the Wusun who lived in the Hi river 

(Xinjiang $fM) region. Although Zhang Qian did not succeed in his mission, he obtained 

for the emperor firsthand information on the climate, geography, and cultural conditions 

of India and other kingdoms." Zhang Qian then successively sent envoys to India and 

distant countries. Zhang Qian's explorations to the west led to the formalization of trade, 

and diplomatic missions were dispatched regularly along with commercial trading. The 

traffic on the Silk Road began to flourish as never before. In fact, a record earlier (122 

B.C.E.) than the above date shows that Zhang Qian had already heard of the existence of 

"Shi ji is2. scroll 123, p. 3166. 
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a Shendu Kingdom (i e., Sindhu^^) when he was an ambassador at Bactria (Daxia 

For example, Zhang Qian was amazed when he saw the cloth and bamboo staffs 

from Sichuan. When Zhang Qian asked where those were from, the local people at 

Bactria told him that they were from a market in Shendu Kingdom. In the record, Zhang 

Qian further expressed his experience in India: 

... Shendu is several thousand U on the southeast of Daxia. Its custom and native 
people are similar to Daxia. The climate is humid and warm, and the people ride 
on elephants when waging war. The kingdom is near the sea. ... 

According to the information gathered from the local people, Daxia was twelve thousand 

li southwest of the Han and Shendu Kingdom was a few thousand li southeast of Daxia.^^ 

Hence, Chinese merchants from Sichuan must have gone to the trading market in Shendu 

Kingdom to do business. The Han emperor acted on Zhang Qian's report, sending 

envoys to find for Shendu Kingdom but they were unsuccessful. This later record shows 

that commodities from west China had been carried from Sichuan to India via the southwest 

route. In other words, trading among merchants took place even before the Han court 

successfully sent envoys to India to make official contact. 

Later accounts regarding Tianzhu in the Hou han shu, compiled by Fan Ye 

(398-422 C.E.), were primarily based on the Han accounts but added the description of 

the religion the Indians believed in: 

Tianzhu Kingdom also named Shendu is located several thousand li southeast of 
the Kushans. Their customs are similar to the Kushans. The climate is humid 
and warm and the country is near the sea. They ride on elephants to fight. Their 
people are weaker than the Kushans. They cultivate the Way of the Buddha, 
neither killing nor attacking, which has become their custom.... The land produces 

According to Alexander Cunningham, Sindhu, comprising the entire valley of the 
Indus from the Panjab to the sea, was one of three states in Western India at the time of 
Xuanzang's visit. Sindhu was further divided into four parts: Upper Sindh, Middle Sindh, Lower 
Sindh, and Kachh. See Cunningham (1968), pp. 208-209. The Chinese character "shendu #11" 
is probably the transliteration of Sindhu. 

^Shi ji, scroll 123, p. 3166. 

"SAi ji, scroll 123, p. 3166. See also Han shu scroll 95, p. 3841. 
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elephants, rhinoceroses, gold, silver, copper, iron, lead, and tin. ... Beside these. 
there are fine cotton textiles, excellent woolen rugs, various perfumes, honey, 
pepper, ginger, and black salt.'^ 

The historical account here states that the people in India believed in Buddhism and must 

have been observing the precept of not killing, hence they did not like to wage war. 

As discussed in the previous section, Faxian visited the Central Kingdom 4^^ in 

Tianzhu. He recorded his personal observation of the people there: 

The people are prosperous and happy, with no household registration or official 
regulations. It is only those who cultivate the king's land pay taxes on the profit 
[they make from it]. Those who wish to leave depart, and those who wish to stay 
stay. The king does not govern [the country] using punishments or beheading. 
For those who [commit] crimes, they are only fined in money, lightly or heavily, 
according to what they did. Even when they repeat the crime, or plot evil or 
rebellion, they only have their right hand cut off, nothing more. All bodyguards 
and attendants of the king are paid wages. The entire citizenry refrains from 
killing living beings, drinking liquor, and eating onions or garlic.... In the kingdom, 
they do not raise pigs or chickens and do not sell living animals. In the m^kets 
there are no butcher stalls or wine shops. They use cowrie shells for trading. 

Faxian indicated the difference in the ruling system between China and India. From the 

Qin (221-206 B.C.E.) and Han (206 B.C.E.-220 C.E.) periods onward, the governments 

implemented the system of household registration, so that they could use the household 

registers as basic data for administration, especially for financial administration. However, 

there was no such registration system in India, and hence people were not overloaded by 

taxation. Here, India for Faxian seems to be an Utopia where people live peacefully 

abiding by the Buddhist teachings without the reinforcement of official laws. 

After travelling in India for seventeen years, Xuanzang described it as a pleasant 

tropical land whose people were gentle and peace-loving. He related in his travelogue his 

favorable perception of India: 

As for their customs, their natures are timid and anxious, [but] their intentions are 
pure and simple. They do not acquire property improperly and are generous in 
justice. They fear [committing] sins that will [lead] them to Hades, and there by 
lighten their itarma [which accumulates] in the present life. They will not carry 

^Hou han shu, scroll 88, p. 2921. 

"T2085:51.859b2-I0. 
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out treachery, and thus their sworn oathes are trustworthy. Their government and 
education honor honesty, and their customs are harmonious. ... If one plots to 
overthrow the ruler, ... they will always imprison [the offender] and will not 
[administer] capital punishment. ... If one violates morality ... they will cut off 
[the offender's] nose, ear, hand or foot; or banish him from the kingdom ... For 
other offenses, one may be fined ...'* 

In another passage, Xuanzang witnessed the sanitary habits of the K^triya and Brahmin 

families. He recounted that their lives were simple and frugal; they walk barefoot, cut 

their hair, and bore their ears. They have long noses with large eyes. They observe 

peculiar eating habits; they will not eat food overnight, not share eating utensils, discard 

utensils made of pottery and wood after use, and refurbish those made of gold, silver, 

bronze, or iron before reusing them. They apply various perfumes to their bodies, and 

whenever the king is about to take a bath, they perform music, make offerings, and 

prostrate." 

The above favorable perceptions of India provided by Faxian and Xuanzang were 

generally shared in most parts of China. For instance, Xie Lingyun (385-433 

C.E.)^ recognized the Indians as great scholars and logicians, and thought that they are 

superior in certain mechanical skills.®' However, these perceptions were challenged by 

the ecclesiastical Daoist and the anti-Buddhist polemicists who promulgated negative 

views of India, criticizing the beliefs in the "barbarian" kingdom as mostly rebellious and 

violent.®^ The term "barbarian" was used by the Chinese to label the encircling people in 

'®T2087:51.877b21-28. 

"T2087:51.876b26-c8. 

well known poet. He wrote the "Bianzong lun" (Discussion on Distinguishing 
the Essential) on the question of "sudden" vs. "gradual" enlightenment; his work is preserved in 
the Guang hongming7/ T2l03:52.224c25-228al6. See his biography in Tang Yongtong's work 
(1987), pp. 436-441. 

®'Mather(1992),pp. 5-6. 

^^Hongming ji T2l02:52Jc6-l. This criticism is quoted from "Zhengwu lun" jES^aw 
(author unknown). For a full account of the controversy among Buddhists and Daoists, see 
Ziircher (1972), pp. 290-320. See also Kohn's work on the debates between the two camps in 
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order to radically distinguish themselves from them. As mentioned previously, this was a 

way that the Chinese preserved their centralized empire and enhanced their civilized 

status. He Chengtian M(370-447 C.E.), a minister of the Liu Song Dynasty (420-479 

C.E.), argued that the barbarians were incompatible with China's own values, they were 

cruel, violent, and without manners—no different from birds or animals, crude and 

unrefined.^^ He also stated that Buddha stipulated the five precepts for the barbarians 

because they were unyielding and violent, greedy and lustful, resentful and cruel in 

nature.^ Although tensions arouse on the basis of the rival claims of Buddhism and 

Daoism, these initially negative perception concerning the inferiority of Indian culture 

and its incompatibility with Chinese values were at least partially modified by personal 

contact with Indian monks who came to China, as well as the reports of Chinese pilgrims. 

Despite disputation among the intellectuals, trade between Chinese and Indian merchants 

still continued without interruption. 

According to Edward Schafer, ambassadors, missionaries, and merchants were 

still the three most important kinds of visitors to Tang China, reflecting a great interest in 

politics, religion, and commerce.®' There were many Indian Buddhists, but also Persian 

priests of varying faith. The first half of the Tang era had been unusual in the variety of 

"exotic" things, both material and spiritual, that found their ways into China. In this 

regard, reading some of the descriptions in Daoxuan's text, as well as the prevalent 

fashion from India before and during his time, one can have a glimpse of the attitudes 

that the Chinese had towards Indian things. 

medieval China, Kohn (1995). 

"T2I02:52.50C4, & 50c20-23. This was critiqued in the "Sanpo lun" by an 
anonymous writer in the late fifth century. It was also quoted in "Miehuo lun" written by 
Liu Xie fiai (d. 518C.E.). 

"T2 102:52.19c27-29. This criticism can be found in He's work "Shi junshan lun" 

"Schafer (1963), p. 10. 
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One of the important "Indian things" that was prevalent in China after the flourishing 

of the Silk route was Buddhism, as discussed previously. Along with Buddhism, Indian 

products were also brought into China. One of the earliest historical works entitled the 

Han shu written by Ban Gu SESl (32-92 C.E.) gives information about trade between 

China and India via Southeast Asia from the time of Emperor Wu (141-87 B.C.E.) of the 

Former Han Dynasty (206 B.C.E.-8 C.E.) to the early part of the 1st century C.E. Pearls, 

jade, rare stones, silver, and copper were the items exchanged.®^ Pearls were exported by 

the Indian merchants. This is a precious jewel that symbolizes wealth, beauty, and 

supernatural power. Its Sanskrit name mani, a luminous pearl, is a symbol of the Buddha 

and his teaching, or is a wishing jewel in Sino-Indian mythology.®^ Therefore, pearls 

must be an extraordinarily exotic item to Chinese eyes. The luminous pearl was commonly 

used by Daoxuan to describe the decoration of Buddha statues, sutpas, towers and shrines, 

the rim of bells, and so forth. Moreover, the pearls in Daoxuan's depiction either emit 

extraordinary light that radiates as far as a hundred yojana S utter marvelous sounds 

preaching Buddhist teachings, or are fantastically shaped like chickens, phoenixes, white 

elephants, and so forth. 

Indian cotton textiles were one of the luxury commodities that entered into the 

Imperial court. During the Latter Han Dynasty (25-220 C.E.) the Chinese came to know 

the Indian product xibu (fine cloth) through direct and indirect contact with Indian 

^Han shu, scroll 28b, p. 1671. 

®'Soothill (1982), 435. 

^According to Schafer, the pearl that acts as a source of light, radiance, and heat is 
called a Fire Orb (fire bead or fire pearl). The Chinese lore of "luminous pearls" and "night-shining 
pearls" and luminous moon pearls" goes back to the Zhou, and may ultimately be of Indian 
origin. It has its parallels and analogues in many cultures, from the Manichaeans of Serindia, for 
whom the "treasure-bead of the luminous moon" was first among all the jewels, to the gem on the 
head of the image of the Dea Syrica in Hierapolis, which "flashes a great light in the nighttime." 
See Schafer (1963), pp. 237-238. 
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traders.®' A tribute mission from Gupta India received in 503 C.E. by Emperor Wu 

presented cotton among its gifts, a rare and highly desirable fabric/" They must have 

been impressed by this Indian product. Bodie ^ A is one of the ancient Chinese names 

for cotton and its cloth. According to Haraprasad Ray's study on Sino-Indian trade, he 

suggests that China was not only supplied with Indian cotton cloth as early as the first 

half of the 6th century, but that it was virtually surrounded by cotton-producing countries 

such as Turfan and Champa with which the Chinese already had trade contacts.^' Since 

cotton plants were not found in China, cotton cloth remained a valuable foreign import 

for a long time. This kind of cloth is also mentioned in Daoxuan's Illustrated Scripture. 

Daoxuan describes that the silver towers in the Two-Storied Hall were used to store 

unusual Buddhist scriptures that were written in golden characters on white jade cotton 

cloth, as well as vinayas written in white silver characters on golden cotton cloth." This 

further reflects that the cotton cloth imported from India was valued as a rare precious 

treasure in Chinese eyes and hence they were deployed for the copying of sacred teachings 

and were kept in sacred structures such as the silver towers. 

Sandalwood is another Indian item that is frequently mentioned in Daoxuan's 

text. It is said that the first Buddha image was carved from sandalwood. Hence, this 

wood must have invoked particular emotions and brought to mind certain images when it 

was brought into China under the influence of Indian Buddhism some centuries before 

the Tang Dynasty.^^ Daoxuan's description of Jetavana indicates that many images, 

/la/i i/iM, scroll 88, p. 2921. 

^'^ay (1995), pp. 45-46, 

^'Ray (1995), pp. 45-46. 

^^1899:45.889bl3-15. 

^'Schafer (1963, pp. 136-137) states that the word "sandal" appears in China in 357 
C.E., but only as the name of a country in the Indies; as the name of a tree it appears in 454 C.E. 
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towers, and stupas, as well as the tally used for measuring the ordination platform, were 

made of various kinds of sandalwoods. The divinely sweet odor of the sandalwood was 

s a i d  t o  e x p r e s s  t h e  a n t i d e m o n i a c  p r o p e r t i e s  c o n c e a l e d  w i t h i n  i t s  g o d l i k e  b o d y H e n c e ,  

sandalwood was the most suitable material to make the venerated objects in the Jetavana 

Monastery. 

With Buddhism and the immigrant Indian culture were incense and perfume that 

played an essential role in liturgical observances as well as in the literary worlds.^^ For 

instance, believers are described as holding incense in their hands when they arriving at 

the Jetavana Monastery to listen to the Buddhist teachings;'® a special Storage Cloister is 

allocated for the Buddha's Incense and Buddha Storehouses were 

built within the Jetavana Monastery to keep incense and flowers that were offered to the 

Buddha; on many occasions fragrant liquid was used to clean the tally, or to wash the 

monks' legs before a ceremony began;'' dragons blew out fragrant clouds on the Six 

Feast Days;^ and fragrant rain poured on the ordination platform indicating the concluding 

of the ceremony.®' The frequent occurrence in Daoxuan's text of the use of sandalwood, 

incense, fragrance, perfume, and many other aromatic images such as the Gandhamadana 

(i.e.. Fragrant or Incense Mountains #uLl), where great immortals and spirits dwelled or 

where the sandalwood grew, shows that a rich store of customs and beliefs about the 

'••Schafer(1963),p. 137. 

"Schafer(1963),p. 157. 

'®T1899:45.844a20. 

"T1899:45.884b 14. 

'®T1899:45.890bll. 

'*T1899:45.892bl6-17. 

•^1899:45.887321. 

®'T1899:45.889a22. 
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incense and perfume in the Indian culture reinforces and elaborates the tradition in China.^^ 

According to Schafer, although both the pink and white Indian lotuses had been 

known in China since long before the Tang, they still retained an exotic flavor." The 

symbol of the lotus as a self-created entity originated in pre-Buddhist religion in India.®^ 

The Chinese perception of the lotus flower as exotic was maintained by the continuing 

flow of Buddhist imagery from India. The lotus was regarded as an auspicious subject, 

especially the blooming lotus. The following ideas are introduced in Daoxuan's text: the 

lotus opens at sunrise and closes at sunset;®' the lotus flowers bloom on the Six Feast 

Days;®® they open only during the day to expound the precepts;®' those who have good 

fortune witness the blooming of the lotus while those who only see the flower after it has 

closed have less fortune.®® According to Daoxuan's creative imagination, the different 

cloisters in the Jetavana Monastery featured various kinds of lotus flowers such as the 

stone lotus, the golden lotus, the silver lotus, the lotus made of the seven precious 

materials, the thousand-petaled lotus flowers with a thousand leaves, and so forth. Moreover, 

the lotuses were always the thrones on which the Buddha statues, sutras, towers, or 

various sacred subjects sat. Furthermore, amidst the lotus flowers there were always 

divine youths playing heavenly musical instruments.®^ This is a depiction similar to that 

of the Western Paradise representing the immaculate rebirth of a pure being. More 

®^Schafer(I%3),p. 157. 

®^Schafer(1963).p. 128. 

®^Schafer(1963),p. 128. 

®^T1899:45.884a25. 

®®T1899:45.889a20. 

®'T1899:45.887c29-888al. 

®®T1899:45.889a20-21. 

®'One of the examples, see T1899:45.887c29-888al. 
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miraculously, a golden thousand-petaled lotus flower was bom with every step when the 

Buddha, leading his disciples, circumambulates the ordination platform.^ 

Indian medicine also played an important role in the Chinese medical system. 

Buddhist monks from India came to China as early as the second century. There were 

texts regarding Indian medical skill translated by Buddhist monks. For example, An 

Shigao (Latter Han) translated the Nainu qipo jing and Zhu Luyan 

(Wu Kingdom) translated the Foyi jing Generally, a scholar in ancient 

India possessed knowledge of the five areas {pancavidyd S^^), that is, grammar and 

composition, medicine, the arts and mathematics, logic, and philosophy. For instance, 

the biographies for the Indian monks Kunurajiva (343-413 C.E.), Tanwuchen 

(385-433 C.E.), and Gunabhadra (394-468 C.E.) say that these men 

were all well versed in the Faiicavidya.'^ In the middle of the fifth century, a Chinese 

Buddhist nobleman Jingsheng compiled a work, regarding the method of curing the 

diseases concerning meditation, from different Indian texts while he traveled in Central 

Asia.'^ During the reign of Emperor Xiaoming #0^^ (558-560 C.E.) in the Northern 

Zhou Dynasty (557-581 C.E.), Jnanaya^s SiP®# (fl. 564-572 C.E.) with another 

Indian monk together translated a treatise on the Pancavidya which must have included a 

section on medicine." According to the Sui shu Pf#, a number of medical texts from 

'°T1899:45.887c27-29. 

"This text is collected in Taisho T554:14.902b3-906b22. Lii Cheng (1981, p. 72) 
argues that this scripture was translated by Dharmarak^ (Western Jin n.d.). 

"^^Foshuo foyi jing T793:17.737a22-738b7. 

''^Chusanzangjijiiii^W.BiMTll45:55AOOc3, 102c25, & 105b20. 

''Bagchi(1981),pp. 215-216. 

^Da tang neidian lu T2149:55.271cl-5. 
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India were translated at that time, namely Medical Prescriptions of the Immortals from 

Fragrant Mountain #lJL|flIj AlSl3^, Medical Prescriptions of Various Immortals Among 

the Brahmin Brahman Medical Prescriptions Important 

Prescriptions Collected by the Famous Physicians in the Western Regions 

and Narrations by Jiva Regarding the Prescriptions Named and Discussed by 

Immortals Even the prescriptions compiled by Sun Simiao 

M (541 or 581-682 C.E.),'' a Daoist scholar, as well as one of the eminent Tang physicians, 

owe something to Indian medicine.'* In the Tang court, emperors, such as Taizong 

(626-649 C.E.), even decreed a search for all kinds of rare herbs and stones so that the 

Indian physician he invited to the court could prepare drugs to prolong his life.'' All the 

above evidence demonstrates that along with Chinese herbs and medicine,"" Indian medicine 

was popular in the court as well as among the aristocrats and the common people. 

As we discussed in Chapter One, Daoxuan was aware that there were tensions 

among the Buddhists, Confucian scholars, and Daoist supporters when Buddhism was 

flourishing in China. Emperors and nobles as early from the Han wanted to prolong their 

life, and were in favor of the Daoists who could provide prescription for the internal use 

of minerals, such as the life-extending cinnabar. Therefore, Tang medicine is thoroughly 

^Sui shu scroll 34, pp. 1047-1048. The son of Bimbisara was famous for his 
medical skill; see Soothill (1982), p. 336. 

'^Cao (1965), p. 312. Sun Simiao was said to be a Daoist immortal. For Sun Simiao's 
biography, see Qing (1994), pp. 257-258. 

'®Chin(1958),p. 18. 

"y/M tang shu scroll 198, p. 5308. 

""Lin Meicun points out that Huatuo an eminent physician during the Three Kingoms 
(220-265 C.E.), had incoq)orated knowledge from Indian medicine in his practice of Chinese 
medicine. See Lin's discussion (1998), pp. 322-342. 
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infected with the views of alchemical fanatics, both progressive and conservative.'*" So, 

by a syncretic alchemy of the imagination congenial to the tastes of the age, both Buddhists 

and Hindus, equipped with wonderfully efficacious drugs, were seen as foreign equivalents 

of the "native-bom alchemists and cinnabar-eaters."'°^ When Indian medicine was 

introduced to China, the court certainly hoped it would help them achieve their end. On 

this ground, exotic drugs attracted a higher demand than in the Six Dynasties (317-589 

In Daoxuan's Illustrated Scripture, he also included a cloister for the storage of 

drugs"" and a cloister to gather medical prescriptions from all places under heaven, 

called. Cloister of Medical Prescriptions He imitated the imperial court, 

which established its imperial drug storehouse, herb pharmacy, and herb garden,'"^ including 

a well-equipped cloister for taking care of people from the sages to the ordinary people 

who lived in the Jetavana Monastery. Daoxuan also describes in his text a miraculous 

bell found in this cloister. It was supposedly made by Jiva,'°^ the reputed Indian physician, 

who even came to southern China to sei'Tch for material (copper and medicine) to make 

the bell which emits a sound that could cure physical illness as well as resolve their 

doubts and alleviate karma}°^ With this fact, Daoxuan seems to provide his contemporary 

'°'Schafer(1963),p. 181. 

'"^chafer (1963), p. 182. 

'°^Vang(1958),p. 113. 

"^1899:45.894a7, & 895b9. 

""T1899:45.893b26. 

shu, scroll 26, p. 735; scroll 27, p. 760; & scroll 28, p. 776. 

'°^Son of Bimbisara by the concubine Amrapali. At his birth, he is said to have seized the 
acupuncture needle and bag, and he subsequently became famous for his medical skill. 

'"^1899:45.893b26-c4. 
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audience with a more ultimate purpose for his cloister of medical prescriptions. 

Religious texts and statues were considered sacred objects in Chinese eyes. Buddhist 

texts from India or Central Asia were translated and the available translations were 

catalogued from time to time. Among the forty-six different catalogues of Buddhist 

translations, twenty-four of them were lost before 597 C.E."" This implies that the 

Buddhist texts, considerably enormous in number, were continuously brought back to 

China by devoted monks, who were inspired by religious devotion and who overcame the 

perils of the passage between India and China. According to Daoxuan's catalog compiled 

in 664 C.E., he listed a total of 2,232 different works in 7,200 fascicles"" that were 

translated from the Sanskrit within 18 dynasties, the number of extant works during his 

time was 799 in 3,361 fascicles.'" Among those works, Xuanzang had brought to 

Chang'an more than six hundred sets of scriptures and commentaries."' Besides those 

texts, Xuanzang also brought from India a total of five Buddha statues of different sizes 

and materials."' As mentioned earlier. Emperor Wu (502-549 C.E.) in the Liang Dynasty 

(502-557 C.E.) even dispatched Hao Qian MM (n.d.) to India to acquire a Buddha 

statue.""* Sometimes, the Buddhist images were given by the Indian kings as tribute. For 

instance, Wang Xuance Administrator of the Right Personal Guard, was sent to 

India several times by Emperor Taizong between 648 and 664 C.E. to establish relations 

"^agchi(1981),p. 151. 

"°DA tang neidian /MT2149;55.219C14. 

'"T2I49:55.337C20. See also the discussion of the different catalogues of Buddhist 
translations in Bagchi (1981), pp. 150-155. 

" V / M  t a n g  s h u ,  scroll 198, p. 5307. Da tang xiyu ji states precisely that he brought back 
657 sets of sutras and^astras; see T2087:51.867cl9. 

"bagchi (1981), pp. 196-197. 

' ^*Fayuan zhulin, T2122:53:389al-13. 
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with other Indian states as well as Nepal."^ He traveled widely in India and obtained 

drawings of Buddhist images, and took from Bodhgaya a copy of a Buddha image which 

was subsequently deployed as the model for the statue in a newly built temple in Chang'an."^ 

In addition to the above mentioned Buddhist texts, another object of spiritual import, the 

bodhi tree, was sent from the Indian king to Emperor Taizong in 641 C.E."^ 

Indian culture influenced the field of science and technology. In the year 647 

C.E., Emperor Taizong sent envoys to Magadha to learn the method of boiling cane juice 

to obtain sugar. This skill was further imparted to the sugar-makers in Yang zhou Hifl 

whose products' "color and taste were far beyond that in the Western Regions.""® Moreover, 

other developments in science occurred in the fields of astronomy and mathematics. 

Astronomers and Mathematicians in both China and India had their own knowledge of 

their fields. However, from a list of texts regarding related spheres found in the Sui shu, 

we know that there must have been many ideas in these fields exchanged between China 

and India. For the astronomy, there were Text on the Brahman Astronomy 

M., Astronomical Manual of Brahman Khaga Immortal and 

Brahman Astronomy for the mathematics, there were Method of Calculation 

of the Brahman Calendrical Calculation of the Brahman 

and Text on the Calculation of the Brahman All these texts were translated 

_ '"Bagchi (1981), pp. 96-99. Wang Xuance's work, Z/io«g nanz/iM ^mo xi/ig/7 4"^^^ 
fTnS (ten scrolls), narrating his accounts in India, is listed in theJiu tang shu. See Jiu tang shu, 
scroll 46, p. 2016. 

"®Bagchi (1981), p. 196. See also Lidai minghua ji scroll 3, p. 135. 

^^^Taipingyulan scTo\n92, p. 3515a. Also//M ra/IG JAM, scroll 198, p. 5307. 

tang shu scroll 221a, p. 6239. 

"'5mi shu, scroll 34, p. 1019. 

shu, scroll 34, p. 1026. 
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into Chinese. 

From the above discussions, we know that various books in different fields such 

as the Vedas, Buddhism, medicine, astronomy, and mathematics were continuously brought 

into China and translated into Chinese. Daoxuan's depiction of the Jetavana Monastery 

includes the Cloister for Vedic [Texts] the Cloister for Books and the 

Cloister for Yinyang Books From the cloisters' names, the three cloisters 

appear to be the storages for collections of books on the vedas, books on astronomy, and 

other non-Buddhist books'^* which do not belong to these two categories. Although 

Daoxuan did not emphasize in his text that a monk should possess knowledge of the five 

areas {pancavidyd his cloisters were catered to this purpose. Daoxuan said that 

reading and learning heretical and secular books are allowed by the Buddha, since this 

will help prepare the monk for the task of persuading and subduing the heterodox and 

secular whenever it is necessary.'^ Finally, these cloisters are equipped with drums that 

emit sound explaining the books that the monks are reading and resolving their doubts 

that arise.' 

Conclusion 

There is little known about Chinese influence on India because India had fewer 

historical records. Indian scholars propagated Buddhism and also introduced other branches 

'^'T1899:45.893bl-5. 

'^1899:45.892b6-ll. 

'^1899:45.893bl2-25. 

'^•"This cloister is allocated solely for non-Buddhist texts because there are other towers 
and platforms for keeping the smra- and vinaya-pitaka. 

'^1899;45.893bl-2, & b7-8. 

'^'Tl899:45.893b9-10, & bl6-17. 



159 

of knowledge in China, while Chinese pilgrims went to India to study the Buddhist 

teachings. Therefore, there was more Indian influence on China than vice versa, and the 

exchange was recorded mostly in China, not in India. From the above discussion, it is 

evident that China provided long-distance trade for foreign merchants and traders. India 

emerged in the early centuries C.E. as both a major supplier of precious goods and an 

entrepot for this trade, an axial point around which flowed the trade of precious stones, 

pearls, aromatics, spices and other luxury items. This form of trade along with Buddhism 

contributed to the maintenance of the relationships between China and India which affected 

Chinese culture in so many ways. The passage from the Hou han shu cited at the 

beginning of this chapter indicates that the Emperor Ling (168-189 C.E.) loved 

so-called "barbarian" customs from cloth, tents, beds, to flutes and dances. After his 

fashion, the aristocrats in his court also sought after these "barbarian" luxuries.'•' Obviously, 

things "barbarian" did not always cause hostility. The fondness of the imperial court for 

foreign objects might have been the catalyst for the flourishing of the cultural interaction 

between the East and the West. John Kieschnick's recent study argues that even the chair 

was first brought to China by Indian monks as a form of monastic furniture, and eventually 

spread from Buddhist monasteries to the rest of Chinese society. 

As discussed previously, many Indian things such as literature, art, philosophy, 

religion, as well as technological processes were exchanged among the people too. In a 

sense the historical conditions made it easy for China to learn from Indian culture; but 

actually there was a fair amount of Chinese influence in India too. In addition to the facts 

mentioned above, we can see Chinese ships in Indian wall paintings, and archaeological 

'"//oM han shu, scroll 13, p. 3272. 

'^ee Kieschnick (1998), pp. 727-763. 
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excavations had discovered Chinese money in south India.'"' These circumstances show 

that the contacts among the Indian and Chinese people began in ancient times, and that 

the interaction between ancient India and China flowed both ways. This cultural exchange 

between the Chinese and the Indian peoples further consolidated their friendships. 

During the Tang Dynasty (618-907 C.E.), the diplomatic relations between China 

and India became even closer. Many kingdoms in north and south India sent envoys to 

China, while the Tang court sent embassies to India too. Commodities previously sold by 

private merchants were now exchanged through official channels as well. The fine 

horses of northwest India were brought to the Tang court, and the Tang emperors sent 

men to India to find medicine and good physicians, and to learn how to make cane sugar. 

The Capital of Chang'an is said to have rivaled as the world's most cosmopolitan city. 

Daoxuan must have witnessed the flourishing of foreign cultures in China, particularly 

that of India. 

As previously discussed, Daoxuan in writing the Illustrated Scripture must have 

referred to the two available travelogues by Faxian and Xuanzang. From the pilgrims' 

records, it is evident that the monastery was already in decline by the end of the fourth 

century. It is also clear that the information about the architectural structure of the 

Jetavana Monastery was limited, although mention is made of the stiipas and buildings 

surrounding it where miraculous events are said to have taken place during the Buddha's 

time. If one compares Daoxuan's text to Faxian's and Xuanzang's travelogues, we notice 

that parallels exist in their descriptions. Daoxuan attempted not only to include the 

descriptions of what Faxian and Xuanzang saw at the site or the legend regarding the 

Jetavana Monastery, but also incorporated in his portrayal of Jetavana what they encountered 

at other monasteries in different parts of India. For example, in Daoxuan's description, 

'^'Chin(1958).p. 20. 
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the Jetavana Monastery consists of a central Buddha cloister surrounded by a great 

number of subsidiary cloisters; whereas Faxian said that the Jetavana Monastery was 

surrounded by as many as ninety-eight samgharamas at one point.'^° Faxian's and 

Xuanzang's records show that virtuous monks and scholars from other places came to 

seek Buddhist teachings at the monasteries in I^taliputra, which were especially famed 

for monastic education and learning.'^' Daoxuan had mastered various Buddhist teachings 

to cater to those of different dispositions who were desirous of learning the dharma, so in 

his representation of it, Jetavana Monastery possessed a cloister for the Bodhisattva to 

study the Four Noble Truths,'" another cloister for them to study the Twelve Dependent 

Origination;'" a cloister for the Pratyeka-Buddha to learn the Four Noble Truths, 

another cloister for them to study the Twelve Dependent Origination;'^' a cloister for 

Non-Learners'^® to enquire about the Dharma;'" a cloister for the Learners'^* to reside 

and listen to the Dharma,'^' another cloister for them to study the Four Noble Truths,'"" 

and a third one for them to learn the Twelve Dependent Origination;'^' a cloister for the 

'^085:5l.861a7-8. 

'^'T2085:51.862b8-10. 

'^^1899:45.885b7-14. 

''^1899:45.885b 14-22. 

'"T1899:45.885b29-c4. 

'^^1899:45.885b23-28. 

'^'^kt., Asaik^. No longer learning, beyond study, the state of arhatship, the fourth of 
the iravaka stages. The preceding three stages require study. 

'"T1899:45.885c5-ll. 

'^^Skt., ^aiksa. One still under instruction, who has not yet attained arhatship. 

'^*ri899:45.883cl2-17. 

'•^l899:45.886a21-28. 

""T1899:45.886a28-b5. 
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Learners of the Three Vehicles from other places to study the Noble Eightfold Path;'"*" a 

cloister for nuns who have come to request teachings;a cloister for teaching the 

nuns.'"" Faxian records that there was a vihara for debating with heretics near the 

Jetavana Monastery,'"*' whereas Daoxuan's floor plan of the monastery consists of a 

cloister for competitive contests for holding debates.'^ Xuanzang mentions that there 

was a stiipa constructed at the northeast end of the monastery where the Buddha took 

care of a sick monk.'"*' Daoxuan allocated cloisters for serving the sick quarters for the 

Buddha'"*® and the sages,'"*' as well as a medical cloister,''" two medicine storehouse,"' 

and even a cloister for dying monks.These are but some examples of the similarities 

and parallels between Faxian's and Xuanzang's records, and Daoxuan's Illustrated 

Scripture. 

However, Daoxuan's textual and pictorial representations of Jetavana must also 

be understood within the context of the Tang cosmopolitan setting with its incessant flux 

of commerce and cultural exchange with the various lands to the West of China. Regarded 

as the sacred homeland of Buddhism by Chinese Buddhists, India had a special place in 

'"*^1899;45.885c20-886a20. 

'"*^1899:45.884a27-b4. 

'"**ri899:45.884b6-8. 

"*^085:51.860cl 8-20. 

'•*^1899:45.88665-25. 

''*'T2087:51.899b23-24. 

'"*®T1899;45.894a9-16. 

'•"^1899:45.894a5-8. 

"^1899:45.893b26-c4. 

'"T1899:45.894a7-8, & 895b9. 

"^1899;45.893clO-894a5. 
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this fabric of international exchange, and was the destination of courageous Buddhist 

pilgrims from China. It was a land that evoked special sentiments in the minds of 

medieval Chinese Buddhists. Daoxuan's work on Jetavana offers the medieval Chinese 

the imagination of Jetavana in India. Although Daoxuan, as pointed out previously, had 

never visited India himself, there were no lack of sources for his imaginative recapitulation 

of this historical site in Buddhist history. Besides the records of Chinese pilgrims to 

India, he also drew from the multicultural milieu of his day elements of Indian material 

and religious culture which he added on to the existing historical and mythical traditions 

surrounding Jetavana. The outcome of his innovative interweaving of history and 

imagination, fact and legend—as I will show in the next chapter—was a transposed 

vision of Jetavana that concretely and ever so minutely detailed this renowned Indian 

monastery that medieval Chinese Buddhists had read about in Buddhist texts. His Illustrated 

Scripture is ultimately an example of India, seen through Chinese eyes, and the very 

success of the text lies in the manner in which it so adroitly transformed Jetavana into a 

visual symbol of the idealized Buddhist monastery in medieval China. 



164 

Chapter 4 

The Illustrated Scripture: 

A Chinese Vision of Jetavana 

As a concluding analysis, it is necessary to uncover the religious significance of 

the writing of the Illustrated Scripture for early Tang Buddhists. In other words, what 

exactly was the goal behind the composition of this text, and what role did it play in the 

Buddhism of that period? Also, why was Jetavana chosen as the subject? Although the 

Illustrated Scripture is presented as the mapping of a historical monastery in India, 

Daoxuan deliberately idealizes Jetavana, transposing onto the monastery miraculous and 

supernatural colorings, such as celestial visitations, divine revelations, as well as heavenly 

instruments and supernatural artifacts. For a reader of the twenty-first century, removed 

from the times of the text, it is difficult to imagine how the scripture, with its curious 

amalgamation of factual and mythological elements, could ever have been taken as a 

credible representation of the famed historical site in Buddhist India. 

In Chapter I, I mentioned that modem scholarship has raised doubt about the 

authorship of the Illustrated Scripture. This reluctance to attribute the text to Daoxuan 

reflects a mistaken scholarly tendency that presupposes an inevitable incompatibility 

between doctrinal formulation and popular religious development. In other words, because 

Daoxuan is a renowned Buddhist thinker, the eminent author of vinaya texts, and a 

Buddhist historian learned in Chinese classics as well as the Buddhist textual tradition, it 

seems impossible that he could have composed a writing that so ostensively combines 

historical reality with fantastical elements deriving from popular beliefs in miracles and 

the supernatural. This seeming contradiction, however, would no longer be relevant if 

one realizes that the usual polarization of the secular and the sacred, as well as the 

historical and the visionary, may not have always applied in the medieval Chinese context. 
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The Illustrated Jetavana, this chapter will argue, is an excellent example of the 

way the sacred and the secular, as well as the historical and the visionary, were integrally 

interfused to produce a vision of Utopian Buddhist architecture for an early Tang audience. 

The significance of Daoxuan's reconstruction of Jetavana lies precisely in its function as 

Utopian architecture.' This reconstruction, moreover, deliberately intertwines architectural 

symbolism and themes deriving from Buddhist and sinitic sources, achieving a religio-

cultural assimilation so successful that early Tang Buddhists could immediately recognize 

the Utopian underpinnings in this mapping of the Jetavana Monastery, despite its Indian 

origin. It is only by locating Daoxuan's vision of an idealized Jetavana within the larger 

trends of religio-cultural assimilation operating in the larger context that its full import 

and function can be uncovered. 

In what follows, I offer a preliminary textual analysis of the Illustrated Scripture 

that does not pretend in any way to be exhaustive. I first propose that the text should be 

understood within the larger context of Daoxuan's self-appointed role as custodian of 

Buddhist monasticism in early Tang China, whose overarching preoccupation was to 

revert contemporary trends of decline in Buddhist monasticism associated with the advent 

of the age of the Final Dharma. The bulk of the analysis is classified into major themes 

that are intended to reveal the innovative religious synthesis of sinitic and Buddhist 

cultures underlying Daoxuan's reconstruction of Jetavana, as well as the Utopian 

underpinnings integral to his transfiguration of Jetavana from a historical Indian site into 

a blueprint for the ideal Buddhist monastery in medieval China. 

A Response to the Crisis of the Final Dharma 

To comprehend Daoxuan's objective for writing the Illustrated Scripture, it is 

'Forte (1988), p. 41. 
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necessary to contextualize it within the larger religious trends of his time. It is especially 

significant to realize that this text was part of Daoxuan's larger response to the problem 

of living in the era of the so-called Final Dharma. Belief in the concept of Final Dharma, 

the sinitic crystallization of Indian and Central Asian teachings on the decline of Buddhism, 

first took shape and became rooted over the period of disunity in the Northem and 

Southern Dynasties, exacerbated no doubt by the widespread socio-political turmoils. 

Despite the unification of political rule in the Sui and Tang, Chinese Buddhists remained 

under the dark conviction that they were living in this dreaded epoch of Buddhist history 

when the religious community and teachings would ultimately vanish. Besides, early 

Tang Buddhist leaders still felt that the threat of state persecutions was still real, given the 

widespread degenerate conditions of wealthy Buddhist monasteries discussed in Chapter 

1. Tang Buddhist leaders, including Daoxuan himself, perpetuated their predecessors' 

concern with the formulation of suitable soteriologies to enable Chinese Buddhists to 

gain salvation, despite the inherent dangers of living in the period of the Final Dharma. 

As pointed out previously, Daoxuan's role as vinaya master evolved in response 

to the threat to Buddhist monasticism that the coming of the Final Dharma meant. A 

corrupt and lax monastic community was considered one of the signs of the advent of the 

Final Dharma, and Daoxuan stood out among his contemporaries in his dedication to 

restore the standards of Buddhist monasticism in medieval China. He took it on himself 

to re-establish the life-style and discipline of the monastic community as it had been 

during the period of the True Dharma when the Buddha was alive, firmly believing that 

this was the means to circumvent the arrival of the Final Dharma. While appearing at 

first glance to differ from the majority of Daoxuan's commentaries and writings on 

monastic discipline, the Illustrated Scripture indeed shares a similar concern to correct 

the wayward life-style of the Buddhist community in early Tang. In a commentary to the 
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Four-Part Vinaya, Daoxuan frowned on the widespread trend among his contemporaries 

to compete with one another to establish the most ostentatious Buddhist architecture.' 

The Illustrated Scripture can certainly be regarded as a work intended to address widespread 

unhealthy tendencies, and to explain the proper functions of the monastery to a Chinese 

audience, offering an exalted model that would inspire the Buddhists of his time. 

Compared to Daoxuan's other works, what is unique about the Illustrated Scripture 

is its focus on the spatial organization and architectural design of the monastery. The text 

is concerned with the actual physical environment, albeit intentionally idealized, wherein 

members of the Buddhist community work out their daily tasks and observe religious 

practices. Daoxuan himself calls attention to the significance of the Buddhist monastery 

as the physical environment where spiritual salvation can be enacted: 

Consequently, we know that there is a profound motive for the establishment and 
transformation of all Buddhas. Their [bodily] forms are different from the secular 
[people], while their dwellings are [necessarily] different from [the rest of the] 
country and region. Hence, they separately establish monasteries, distinguished 
from the dwellings of ordinary people. Their deportment and form are so 
remarkably extraordinary as to stir the hearts of the ordinary who look at them. 
It therefore make those who hear [about it] to be shaken into trusting and believing 
in the teachings and the Path. Beholding the monastery, they will immediately 
understand its form, and will apprehend the wonder of the Path.^ 

The Illustrated Scripture is thus to re-establish the monastery grounds as the "true" 

sanctuary (daochang the site of the practice of Buddhist teachings where the 

practitioners will "cherish life and enjoy the refined joy of the true teachings.'** This 

objective certainly fits perfectly into Daoxuan's larger task to reform Buddhist monasticism 

of his time, specifically to ensure that Buddhist monastics will return to the rigorous 

observance of monastic discipline that existed during the time of the Buddha and his 

^Sifenlu shanfan buque xingshi chao T1804:40.134c28-l35a 1. 

^Zhong tianzhu shewei guo qiyuan si tujing T1899:45.890a28-
b2. 

^^1899:45.882023. 
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community of disciples, known in Buddhist history as the period of the True Dharma. 

Within this larger religious context, Daoxuan's choice of Jetavana becomes evident. 

Not only was it already well known to Chinese Buddhists through the popular story of the 

gift of Jetavana, it was also a natural choice for representing the prototype monastery of 

the early Buddhist community. As shown in Chapter 2, pre-Chinese Buddhist lore had 

already cast Jetavana as the idealized monastery built in accordance to the instructions of 

the Buddha himself and under the supervision of his great disciple, Sariputra.' As the 

celebrated site where the Buddha himself and his community had once lived, Jetavana 

was certainly the perfect symbolization of sacred space for that lost golden era in Buddhist 

history, which Daoxuan sought to restore in Tang China. It was thus not too difficult to 

transfigure Jetavana from a historical sacred site in India into a model monastery with 

Utopian underpinnings for the early Tang Buddhists. 

For Utopian imagery to function, the place chosen must not only invoke a lost 

golden past, but must also hold out futuristic possibility.® The myth of Jetavana certainly 

sets up the anticipation for futuristic realization. Citing canonical lore on Jetavana, 

Daoxuan explains the gift and construction of Jetavana as a cyclical event that has 

occurred in the lives of all the ancient Buddhas, and will occur again for the future 

Buddhas:^ 

'See discussion in Chapter 2, pp. 98-99, & 101-103. 

^Among the meanings of Utopia, Gary W. Trompf has highlighted its futuristic implication: 
"... the term Utopia at other times refers to the future realization of some 
perfect place and time. It can take on futurist instead of primitivist 
associations, thus becoming a lost paradise regained, the projection 
of the hopes and dreams of a millenarianism (the kingdom of God or 
its equivalent on earth), or the establishment of an ideal society 
divinely or otherwise sanctioned to replace the glaring ills of the day...." 

(Trompf (1987), p. 159). 

^The Xian yu jing SjSM, for example, describes how in many of Sudatta's previous 
lives (from the time of the Buddha Vipasyin until the Buddha Kasyapa), he built the vihdra at the 
same place, that is, Jeta Park, for six ancient Buddhas of the past. Alongside Sudatta's construction 
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Moreover, on account of the practices [of Sudatta during the time] of the ancient 
Buddhas, [just as] the nest of ants still exist [at each construction of the Jetavana], 
[so too] the incessant offering [of building the vihara] will never be exhausted, 
until the [time of the] future sages, [the ants will still have] the same [form of 
rebirth]. Worldly phenomena however did not cease. Mounds and valleys are 
intertwined, and events can be repeated; it is therefore a spectacular continuity 
indeed! The succession is thus extraordinary.^ 

The building of Jetavana is thus a ritual enactment of cosmic renewal, affirming the 

appearance of a Buddha on this earth, and the establishment of a perfect environment for 

that Buddha and his community. All the details of the construction are incessantly 

repeated without omission, even the ants that had appeared during the first construction 

will always appear. Daoxuan, moreover, goes on to explain the cyclical history of 

Buddhist Icings who have rebuilt the Jetavana following its destruction at the hands of 

rebels or evil rulers: 

Four hundred years later, King Zhanyujia JSWSSi rebuilt not even one-tenth 
[of the original monastery] above the foundation. Thousand hundred years later, 
it was totally bumt by the rebels. Thirteen years later. King Liushijia 
based on the original [foundation], again restored the monastery with its grandiosity, 
adoming it with jewels. A hundred years later, an evil king destroyed it, using it 
as a slaughter-field. The Four Celestial Kings and the Dragon King Sagara 

were very angry and crushed those who destroyed [the monastery] with 
large stones, [llie monastery] was deserted for ninety years without a single 
person and thing. The King of Trayastriihsas Heaven ordered his second 
son to descend [on earth] to be the King of Humans who again, rebuilt 
[the monastery] following the ground foundation, and adomed it better than 
when the Buddha was present. After one hundred and fifty years. King Mara 
bumt and destroyed [the monastery], which is about the twenty-ninth year of the 
reign of Emperor Xian [189-220 C.E.] of this land at the end of the Latter 
Han [25-220 C.E.].'° 

was a nest of ants that had been repeatedly reborn in the same form for ninety-one kalpas, unable 
to be liberated from the rebirth as ants. See T202:4.421a7-20. Also T212I:53.12a27-12b3 and 
T2040:50.65c23-66a20. See also my discussion of the Xian yu jing in Chapter 2. The theme that 
Sudatta had purchased the land and built a monastery at the Jeta Park for previous Buddhas, and 
would do so for future Buddhas also occurs in the Sanskrit version of the Mulasarvdstivada-vinaya\ 
see translation by Schopen (2000), pp. 126-129. 

^1899:45.882c23-25. 

*rhe text is renzheng AIE, I think it may be a printing error and zheng should be wang 
£ to make it more sensible. 

'°T1899:45.883b22-29. 
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While appearing to recount Indian history, the presentation is intentionally reminiscent of 

the cyclical rise and fall of good and bad rulers that is at the heart of traditional Chinese 

conception of political rule. The Mandate of Heaven (tianming held out always the 

futuristic hope of the ultimate prevalence of benevolent rulership that made present 

injustices and sufferings under autocratic rule bearable to the Chinese populace. Presented 

in this manner, the Tang audience would thus easily recognize the symbolism inherent to 

Jetavana, the process of cosmic regeneration for Buddhism, and the optimistic projection 

of a recovery of a lost golden era after protracted chaos, which Daoxuan intended Jetavana 

to represent for Chinese Buddhists. 

This deliberate interfusion of sinitic and indie conceptions of Utopia occurs again 

when Daoxuan, in his conclusion to the text, refers to Jetavana as the Huaxu daxia zhong 

tianzhu sewei guo qiyuan tujing that is, the Illustrated 

Scripture of Jetavana at the Kingdom of^ravastt in Central India, the Daxia of Huaxu 

Daxia is the name of a legendary place, sometimes said to be located to the southwest of 

China, while Huaxu is the name of the remote paradisal country under a laissez faire 

government, which the mythical yellow King dreamt of, and adopted on awakening as his 

model of the perfect government. Although India, as the homeland of the Buddha, 

certainly had Utopian connotations for Chinese Buddhists, the geographical imagery of 

Huaxu had a longer history, and could easily ignite the Chinese imagination of a Utopia. 

Messianic hope of and the incessant pursuit after an idyllic state began among philosophers 

as early as the Eastern Zhou period (770-256 B.C.E.) when Chinese thinkers formulated 

competing theories for their patron princes on the proper government of the state in the 

hope of realizing the ideal Chinese society.'* Such Utopian imagination of the ideal 

"it was Forte (1988, pp. 42-43) who first called attention to the significance of the 
phrase huaxu daxia. 

''Quite frequently, the presentation of Utopia emphasizes the recovery of a golden past. 
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country interfused with beliefs in remote paradises that are frequently itnagined as located 

on this earth. "Earthly paradises," like the Penglai Island, became the object of serious 

maritime expeditions.'^ A specific genre of "geographic" accounts of paradises, allegedly 

dating from the second century B.C.E., was probably written in the fourth, or fifth 

century C.E., portraying various paradises such as the Kunlun Mountains of Xiwangmu 

(Queen Mother of the West), Shengzhou (Island of Life), Fangzhang 

(Square Fathom), Changzhou (Long Life Island), and so forth, where immortals 

lived and immortality plants grew.'"* Through the reference to Huaxu daxia, Daoxuan 

deliberately invokes the long time Chinese search for the earthly paradise and perfect 

society, thereby reiterating the Utopian nature of his reconstruction of Jetavana. His 

reconstruction essentially reflects a profound yearning for the Period of the True Dharma 

when the Buddha was around, and every cloister of an ideal monastery was established 

with an ultimate purpose," and his representation of Jetavana certainly offers a vision "of 

an etemal city set above the known order ... which nonetheless partakes of earthly 

affair."" 

Sources for the Illustrated Scripture 

The deliberate juxtaposition of historical reality and visionary revelation is already 

evident in Daoxuan's attempt to explain the sources for the composition of the Illustrated 

An obvious example is Confucius' frequent references to the golden past of the Western Zhou in 
the Analects. 

''Welch (1957), p. 97. Ships were evidently sent out as early as the reign of Duke Wei 
of Qi (357-320 B.C.E.), and by the time of Sima Qian, whose history alludes to these expeditions, 
the magic islands were no longer thought of as inaccessibly remote, but nearby in the Gulf of 
Chihii. 

'''Bauer(1976),p. 179. 

'^1899:45.890a28-29. 

"Trompf(1987),p. 159. 
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Scripture. He intentionally speaks of divine and historical sources for the origin of his 

text. Daoxuan states in his preface that it is of course best to visit and see for oneself the 

ruins of the Jetavana Monastery.'^ If one were, however, unable personally to visit the 

place, presumably like Daoxuan, there is evidently another mode of access, namely, 

through divine revelation, which is also equally authoritative. Explaining the conditions 

under which the text and diagram were composed and circulated, Daoxuan describes the 

divine communication that took place: 

The one who handed down [the Illustrated Scripture] here was bom in the first 
heaven,'® and is one of the eight generals of the King of the Southern Heaven. 
From the beginning to the end, he visited only on the first day and the last day of 
the month. Person^ly receiving the bequeathed commission, he cherished thoughts 
of propagating and protecting [the Dharma]. He compassionately relieved [living 
beings] without exception, [even those from the region] not within his sight and 
hearing, and circulated this Illustrated Scripture handing it down to the later 
period/ 

For the Chinese audience, the themes of the divine revelation of text and the celestial 

visits must have been reminiscent of the Shangqing sect of religious Daoism. Their 

founder, Yang Xi (330-? C.E.) was said to have received scriptures through divine 

revelation in a series of nightly visits by celestial beings, usually referred to as the 

Maoshan revelations."" Daoxuan again reiterates the divine origin of the Illustrated 

Scripture, this time naming the heavenly messenger as Zhang Yu: 

I have heard about the traces of a heavenly being, Zhang Yu the third son 
of the King of the Southern Heaven, who compiled the Qiyuan tujing 
comprising a total of one hundred scrolls. There exists in the Heaven a complete 
text, and what [I have] compiled here is only a rough outline. Practitioners who 
see [this outline] say, however, that it is complicated; these people are incapable 

''T1899:45.883al-2. 

'*This refers to the lowest heaven among the six heavens in the Realm of Desire 
that is, the Caturmaharajakayika situated on a platform at the top of Mem, and inhabited 
by the four heavenly kings guarding the four directions. 

"T1899:45.883al5-18. 

^"Strickmann (1979), pp. 125-128. 
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of learning the great method.^' 

The above passage also states very clearly that the "earthly" version of the Illustrated 

Scripture is no more than a rough outline of a more complete "heavenly" version. The 

claim that the original text is kept in heaven is consistent with a running theme throughout 

the entire description of Jetavana, the belief that many of the original artifacts in Jetavana 

are now kept either in the heavenly or sea palaces, guarded by divine spirits. The 

heavenly connections certainly establish the Illustrated Scripture as a divine scripture. 

Besides divine communication, Daoxuan also had access to several historical 

sources that might have also shaped the writing of the Illustrated Scripture. The scripture 

itself repeatedly refers to two lost works compiled by the Sui monk Lingyu 

(518-605 C.E.), the Sigao (Announcement on Temples)"' and Shengji ji 

(Record of Sacred Sites). These two works are unfortunately no longer extant, but from 

their titles, they were evidently descriptions of monasteries and sacred Buddhist sites that 

may have included Indian sites. Daoxuan himself seems to suggest that Lingyu has 

described Jetavana.^'' These texts may well be similar to an earlier record, the Luoyang 

qielan ji (A Record of Buddhist Monasteries in Luoyang, T2092), written by 

Yang Xuanzhi (Northern Wei, n.d.).^ This famous record describes the Buddhist 

monasteries in Luoyang when Yang visited the city himself during its peak of architectural 

^'T1899:45.890a23-28. 

"^A monk from the Sui Dynasty (581-618 C.E.). Makita (1964) wrote an article on 
Lingyu's life. Also see the ink rubbing of the stele for Lingyu collected in Tokiwa's work; 
Tokiwa (1931), plate 143. See also Lingyu's biography collected in Xu gaoseng zhuan 
T2060;50.495c5-498a22. 

"Daoxuan in the preface to his Illustrated Scripture mentions that Lingyu made several 
references to an illustrated scripture of Jetavana. See TI899:4S.883a7-8. 

^''Daoxuan states in his Guanzhong chuangli jietan tujing that Lingyu 
described the Qihuan tujing and expounded the cloisters of the monastery in Sigao. 
See Tl 892:45.812b 17-18. 

"For an English annotated translation of the Luoyang jielan ji, see Wang (1984). 
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splendor in Northern Wei (386-535 C.E.). A sub-genre of writings was evidently evolving 

in medieval China, the objective of which was to record and describe sacred Buddhist 

sites, particularly Buddhist monasteries, that were increasingly dominating the architectural 

landscape in China. Such records of Chinese Buddhist monasteries must also have 

contributed to Daoxuan's reconstruction of Jetavana. 

Daoxuan, as a historian of Chinese Buddhism, was most certainly familiar with 

the numerous accounts of Chinese pilgrims who have visited India, the homeland of 

Buddhism. In his preface, for instance, he refers to pilgrim monks who are the associates 

of Fayung [420-479 C.E.]"® and Fasheng [n.d.]," as well as the companions of 

Daosui [n.d.] and Daosheng 11:^ [n.d.], who travelled to India and saw the ruins of 

Jetavana.^^ As previously indicated, the pilgrim records of Faxian and Xuanzang were 

also important sources for medieval Chinese Buddhists on matters and activities pertaining 

to Indian monasteries, which Daoxuan in all probability had access to and also depended 

on for writing the Illustrated Scripture.'^ Moreover, Daoxuan, as reiterated previously, 

was not only just Xuanzang's contemporary, but evidently knew and worked with the 

famous pilgrim as a member of the translation team Xuanzang headed at the Hongfu 

"'inspired by Faxian's (?-around 422 C.E.) travel to India, Fayong, together with 25 
monks (three of them named ffi, S, ̂ ), set out for India in the first year of yongchu (420 
C.E.). It was a difficult joumey. On the way from Gaochang, passing snow mountains, until they 
arrived Kashmir, twelve of them were lost. Finally, they arrived in northern India. Fayong 
received his fiill precepts and studied under a meditation teacher. They then had their three-month 
meditation retreat before they started their joumey. His biography with a detailed travelogue to 
India is collected in the Gaoseng zhuan T2059:50.338b26-339a2. 

"^A travelling monk from the Northem Dynasties (317-589 C.E.), he lived in Gaochang 
tl5 ̂  since he was young. He travelled with other monks to India through the Western Regions. 
After he returned to Gaochang, he compiled the Jingwang waiguo lizhuan (4 
scrolls); see T2059:50.337b2-3. 

^1899:45.882c28-883al. 

^'Refer back to Chapter 3, pp. 133-143. 
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Monastery in Chang'an.^ Fujiyoshi Masumi suggests that the divine 

communication Daoxuan mentions may actually refer to his meetings with travelling 

monks or merchants from the west.^' Since Daoxuan participated in Xuanzang's translation 

project, he must have met other monks from India and Central Asia who were also 

assisting the translation. Daoxuan mentioned in other works that he had met Tripitaka 

translators and monks from India whom he evidently consulted on questions 

about monastic rules;^^ a Central Indian monk Shijia Miduoluo (n.d.) was 

said to have visited Daoxuan while traveling to Mount Wutai on a pilgrimage, and 

evidently praised the newly established Ordination platform that Daoxuan had erected.^^ 

These meetings and interviews, Fujiyoshi argues, might have been recast into the divine 

communications which Daoxuan claims, in his preface, to be the direct source for his 

work.'^ 

Literary sources, like the canonical renditions of the story of the gift of Jetavana, 

obviously also helped shape Daoxuan's representation of Jetavana. In addition, the 

Illustrated Scripture contains numerous anecdotes from the life of the Buddha; its author 

must have been extremely familiar with Buddhist lore, and well read in various traditions 

of Buddhist texts to be able to piece together the historical and mythological events 

concerning each artifact or spatial enclosure he describes. Daoxuan's description of 

Jetavana also visibly incorporates Mahayana scriptures and ideas, most prominent of 

^Da tang da ci'en si sanzang fashi zhuan T2053:50.253cl5-
29. 

^'Fujiyoshi (1992b), pp. 208-209. 

^^1804:40.13c23,41b28, & 125al8. 

^^Guanzhong chuangli jietan tujing TI892:45.809al-5. 

^'Fujiyoshi (1992b), pp. 208-209. 
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which are the Avatamsaka Sutra {Huayan jing and the Saddhannapundanka 

Sutra {Miaofa lianhua jing His description shows a harmonious coexistence 

of pre-Mahayana and early Mahayana teachings and religious ideals, a point which will 

be discussed further in the rest of this chapter. Moreover, Daoxuan's exchange with 

traveling monks and merchants coming from the Central Asian routes may also have 

been the source for some of these stories and curious details, which are presented as 

narratives on causal origin, not unlike the avadana tales of the past lives of the Buddha. 

The numerous extraordinary artifacts, divine creatures, and plants that populate the world 

of Jetavana as described by Daoxuan, certainly mirror in part the Buddhist paradises 

represented in texts and art. However, it is equally important to realize that such imagery 

is also in part inspired by the "real" world of exotic products, cultural curiosities, fantastical 

birds and other creatures imported from foreign lands that pervaded the markets of the 

cosmopolitan Chang'an in the Tang, which Schafer has described so well." 

It is important ultimately to realize that although Daoxuan depended on several 

historical sources and pilgrim records for his composition of the Illustrated Scripture, his 

innovation as a religious writer was likely responsible for the imaginative strain that 

transfigured the Indian site into a blueprint for the ideal Chinese monastery. As a 

religious writer, he made good use of literary conventions, as well as appropriate metaphors 

and symbolism of his time to produce his monumental reconstruction of Jetavana. The 

Illustrated Scripture indeed conflated a variety of sub-genres of writings, from its self-titled 

representation as a Buddhist scripture to the "gazetteer" record of sacred sites, as well as 

Chinese Utopian writing that records the golden era lost to be recovered in the future. 

"See Schafer (1963); also refer back to my discussion in Chapter 3, pp. 148-158. 



177 

City Architecture as Earthly Paradise 

A major component of Daoxuan's transformation of Jetavana into an Utopian 

vision lies in his resourceful use of architectural symbolism, deliberately conflating the 

Buddhist monastery and capital city structures into a singular coherent architecture, imbued 

with a wealth of secular and sacred symbolism. In Daoxuan's portrayal, Jetavana Monastery 

plays the role in Chinese Buddhism that the imperial city has for Chinese civilization. A 

prominent political strategy the Chinese sovereign had always adopted was the use of the 

architectural design of the capital city to create a center of civilization where cultural, 

political, and religious meanings were intricately intertwined. The architecture of the 

capital city, by the early Tang, had become so representative a symbol of the Chinese 

worldview, a familiar presence to Daoxuan's contemporaries, for whom it must have 

been easy to grasp the intrinsic symbolism of the city architecture Daoxuan transposes 

onto the Jetavana Monastery. He deliberately imposes the design of the Tang capital city, 

Chang'an, onto his portrayal of Jetavana so that this Indian monastery, in his representation, 

may be regarded as an idealized Chinese city in miniature, replete with enclosed courtyard 

cloisters, gatetowers, platforms, and so forth. According to Uesugi Akinori's report, the 

archaeological site of the Jetavana Monastery in northern India reveals that the remains 

of the monasteries and temples are established in a somewhat irregular layout, and likely 

constructed over different periods.^® Daoxuan's text, however, depicts the Jetavana 

Monastery as having a prominent symmetrical spatial organization similar to the Chang'an 

City." The use of imperial architectural for Buddhist monastery complexes in China is, 

however, not entirely imaginary, but actually reflects the historical situation in medieval 

^^Uesugi (1997a), pp. 28-49; see also the archaeological report of Indian monasteries in 
north-west region in Takahashi (1994), pp. 303-322; & (1996), pp. 87-102. See Tsukamoto 
(1980), pp. 28-32. 

"For a diagrammatic reconstruction of the city plan of Tang Chang'an based on historical 
accounts and archaeological excavations, see Wright (1977), p. 58. 
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China. As evident from the Luoyang jielan ji, Buddhist monasteries before the Tang had 

already appropriated the imperial architectural design, modeled after the imperial palatial 

designs. The Jetavana Monastery, as represented by Daoxuan, goes further by visibly 

adopting the symmetrical architectural structure of the entire city of the Tang capital, 

Chang'an. 

The entire Jetavana Monastery in Daoxuan's depiction, was enclosed within a 

walled compound, resembling Chang'an City which was surrounded by a rectangular 

outer city wall. The only difference is that there were three gates on the east, south, and 

west walls,^^ thus making a total of only nine gates on the outer wall of the Jetavana 

Monastery; whereas the Chang'an City had twelve gates, three in each of the cardinal 

directions. Like the Chang'an city, the Jetavana Monastery also had a total of six great 

avenues, three running north-south and three in the east-west direction, forming thereby a 

checker-board grid.^^ All major edifices, according to Chinese architectural norms, should 

face south; thus, the gateways in each cardinal direction with the main gateway facing 

due south along the primary axis of the city and palace were intended the most important 

building structures Among the nine gates of the Jetavana Monastery, the east gate is said 

to be the loftiest; it has twelve stories and seventeen archways magnificently decorated, 

whereas the other gates are only three-storied.^ Ho Puay-peng suggests that Daoxuan 

likely wanted to highlight the east gate because both Faxian and Xuanzang stated that 

only the east gate of the Jetavana monastery was extant when they visited the site.^' 

'*T1899:45.883c20. 

^^See fig. 2 in Appendix D. He's reconstruction of schematic plan of Jetavana Monastery 
is based on Daoxuan's description. Due to his expertise in architectural schematic drawings, Ho 
is able to offer a clear diagrammatic comparison of Tang Chang'an with Daoxuan's description of 
Jetavana Monastery. My following discussion is based on Ho's study. See Ho (1995), pp. 1-18. 

•^1899:45.883c25-884a7. 

^'Ho(1995),p. 9. 
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Further conforming with Chinese custom, Daoxuan further explained in his text that the 

central south gate and the central north-south avenue were used only by the Buddha/* 

and pilgrims did not dare use this path on their first visit to the Jetavana Monastery, 

entering only through the east gate/^ 

The central north-south avenue heading directly into the central Buddha cloister 

and the central east-west avenue leading to the south of the Buddha cloister are the main 

avenues in the Jetavana Monastery. The central Buddha cloister, facing the east-west 

avenue, is located at the center of the monastery and surrounded by the Sangha Cloisters 

on the three sides; it is said to be the most important architectural complex in the entire 

spatial arrangement.^ The layout of the monastic buildings, strictly axial, symmetrical, 

and facing toward the south, is most certainly Chinese, not Indian. For instance, the 

square pool, the Great Buddha Stupa, the Great Buddha Hall, the second great Two-Storied 

Hall, and the Storied-Pavilion are located along the north-south axis of the central Buddha 

cloister.^^ The sequential arrangement of a cluster of buildings may have been designed 

according to the principle of qianchao houqin (front audience halls and rear 

retiring chambers) that defmes the imperial palatial complex.^ Each of the last four 

constructions is flanked with symmetrical buildings, such as bell platforms, towers, terraces, 

^^1899:45.886cl6-18. 

•"T1899:45.884a4-8. This passage describes the encounter of visitors when they walked 
along the central north-south avenue after entering the central south gate. Those visitors supposedly 
are visiting the monastery for the second or third time. See Zhong tianzhu shewei guo qiyuan si 
tujing T1899:45.886c20-23. 

•^1899:45.890c6. 

'*^See fig. 3 in Appendix D, a reproduction from Ho's schematic diagram of the central 
Buddha Cloister. 

'*Ho(I995),p. 13. 
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or jeweled towers."*^ Comparing the central Buddha cloister and its southern cloisters 

with the palatial and imperial cities. Ho asserts that there are other similarities: 

Just as the central dominant axis of Chang'an was Chengtianmen jie 
the central axis in Jetavana monastery as described by Daoxuan must have been 
its grand north-south avenue. A series of gate is said to have been aligned along 
the north-south avenue: the outer south gate, a wutoimen (crow-head 
gate), a central south gate, then finally, after several magnificent bridges, the 
Duanmen of the Buddha cloister. This elaborate series of gates along the 
central axis may be compared to the series of gates along Chengtianmen jie in 
Chang'an's huangcheng starting with the southernmost gate, the 
Zhuquemen followed by the Chengtianmen of the imperial palace, the 
Jiademen and finally the Taijimen the gate of the cloister that 
contained the most important building of the palace, Taijidian The four 
gates along the central axis of the imperial palace in Chang'an as described in the 
literary sources."" 

Taijidian (Hall of the Great Ultimate), as its name suggests, is associated with the 

North Star; the building was the emperor's great palatial residence, representing the 

astral center of the universal order. The central Buddha cloister Daoxuan describes is 

evidently based on Faxian's conviction that Jetavana Vihara was the place wherein the 

Buddha lived and taught for the longest period of his life.'" For that reason, Daoxuan 

allocates an area as the Buddha cloister, a monastic complex containing various multi-storied 

buildings, platforms, ponds, towers, terraces, cauldon, and stupa. At the northern most of 

this complex was the extremely magnificent three-storied pavilion, said to be the dwelling 

chamber of the Buddha that has extraordinarily ornate treasure thrones.^' Here, one 

encounters another attempt to integrate Chinese architectural symbolism with themes of 

an Indian Buddhist monastery. 

•"^For a detail description of the arrangement, see T1899:45.886c 16-890c5. 

''^e imperial city which housed the imperial temples and the offices of the government 
departments. 

•^'See Ho (1995), p. 7; also see fig. 4 in Appendix D, a reproduction from Ho's work. 

^Gaoseng faxian zhuan il5 T2085:51.860c 16-17. 

''TI899:45.890b2-9. 
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This historical private residence for the Buddha, said to have been constructed by 

Anathapindada, is known as the "perfumed chamber" or "fragrant hut" (gandhakutf),^' a 

phrase used by the fifth-century I^li commentator Buddhaghosa." In the introduction to 

the Rli Jdtaka,Niddnakathd, there is a story that relates the construction of this gandhakutt, 

or Perfumed Chamber, at the heart of the Jetavana; it is said that surrounding this 

chamber were dwellings for eighty elders, and beyond that were other residences, connected 

by long halls, terraces, walkways, and so forth." Daoxuan's depiction of the central 

Buddha cloister, the location of the Buddha's dwelling chamber that is surrounded by 

Sangha Cloisters, is certainly reminiscent of, and likely inspired by, the Indian Buddhist 

conception of the Perfumed Chamber. This chamber was the place where the Buddha 

lived out his daily monastic routine, eating, sleeping, and meditating precisely at this 

spot; it is also from this Perfumed Chamber that the Buddha set forth on his rounds of 

preaching, and offering advice to monks when they come forward to ask questions, walks 

back and forth on a meditation walkway in front of it." After the Buddha entered 

nirvana, the construction of the gandhakuti is an attempt to realize the presence of the 

Buddha." When Daoxuan wrote the Illustrated Scripture, he must have been aware of 

the existence of the gandhakutt and the central Buddha cloister in the Jetavana Monastery 

is not only the private dwelling place of the Buddha, but also the repository of 
devotional gifts of flowers, sandalwood and perfumes which emit a sweet fragrance; hence the 
name of the structure or chamber built especially for the Buddha in which he regularly stayed; 
and in later centuries any monastery shrine containing the Buddha statue was likewise designated 
a. gandhakutt. See Strong (1977), pp. 390-399; Dhammika (1992), pp. 173-174; & Schopen 
(1997a), pp". 268-272. 

"strong (2001), p. 105. 

'''Strong(l977),p. 392. 

"For a detail routine activities in ihegandhakuti, see Strong (2001), pp. 105-107. 

"Strong (1977), pp. 395-399. 
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during Buddha's time, an originally Indian Buddhist architectural structure that in the 

Buddha's absence played an important role as the spiritual center of the monastery. 

Daoxuan therefore designated a significant and symbolic location for the Buddha cloister 

in his spatial organization of the Jetavana Monastery in order to highlight its importance. 

Precisely because the palace-city plan was envisioned in China as the ultimate representation 

of imperial symbolism,^^ Daoxuan adopted the schematic plan of Chang'an as a model 

for his layout of the Jetavana Monastery; the Buddha cloister occupied, in his illustration, 

the northern most site of the layout, the exact pivotal location of the Taijidian in the 

spatial organization of the Chang'an City. Hence, through an orderly design and symmetrical 

architecture, Daoxuan highlights the central Buddha cloister in the Jetavana Monastery as 

the seat of the universal spiritual monarch, hearkening to the imperial palace compound 

that is the architectural symbol of the earthly monarch. 

Daoxuan, moreover, employs numeric symbolism^® to imbue the architecture with 

religious meaning. The three-storied wall enclosure of the Jetavana Monastery represents 

the three refuges, indicating that the power of the virtues of the Three Treasures^' can 

function like the wall to protect and embrace those who take the three refuges, even as 

the high massive walls surrounding the capital symbolizes security and protection. The 

three-storied Central South Gate, Daoxuan states, symbolizes the gate to the three 

emptiness.®* The previously mentioned three-storied wall and gate thus implies, for the 

devotee, that once one has entered the southern gate in the enclosured wall, one is on the 

path of deliverance. Besides, crossing over the high bridges outside the gates further 

"Chung (1996), pp. 5-16. 

^^See also the discussion regarding the numerology and entry into the faith by Ho (1995), 
p. 16. 

"That is, Buddha, Dharma, and Sangha. 

®®The three emptiness refers to void (or the immaterial) formlessness and 
inactivity 
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forms the impression that one has crossed from the shore of samsara to the shore of 

liberation. Although there is no numeric symbolism attached to the twelve-storied Central 

East Gate with seventeen archways, its grandeur is an appropriate physical concretization 

of the acceptance of faith and entrance into the Buddhist path.®' Another numeric symbolism 

is the seven-storied south gate with its seven archways of the central Buddha cloister, 

which represents the seven characteristics of bodhi possessed by the Buddha.®' This 

symbolism reinforces that this central cloister is reserved exclusively for the use of the 

Buddha. 

Perfect Form, Perfect Society 

The symmetrical design of city architecture that Daoxuan deploys as the layout of 

Jetavana corresponds to Chinese conceptions of perfect form in architecture. It is necessary 

for Daoxuan to highlight the perfection of Jetavana's physical architectural design, because 

of his conviction that perfect spatial form is the external manifestation of internal harmony 

and mental cultivation. It is his hope that the recovery (or perhaps discovery?) of the 

perfect spatial design for Buddhist architecture will aid the restoration of the perfect 

Buddhist community that once existed during the time of the Buddha. Daoxuan emphasizes 

the significance of the exterior manifestation of sacred space in his preface; 

The sanctuary (daochang therefore has various locations, the buildings 
[can be made from] wo(^, stone, or soil, while their perimeters, as well as the 
sizes of the cloisters and quarters are different. Because the status of the sangha 
and the Buddha are special, the arrangements also have distinctions; since the 
nature of ordinary [people] and sages differ, ritual offerings are divided into 
[various] orders." 

The spatial layout of the Jetavana grounds and the composition of its many buildings 

^'Daoxuan attributes this description of the Great East Gate to the Sigao\ see 
TI899:45.884a8-9. 

®^1899:45.886c23-44. 

"T1 899:45.882c 17-19. 
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reflect visible discrepancies, varying according to the function and class of practitioners 

housed by that building and ground. External form, in other words, articulates and 

corresponds to internal states and mental cultivation. 

The symmetrical design and the orderly division of the monastery grounds into 

specialized cloisters and halls, appropriate to the practitioners and things they house, 

suggest a distinctly categorized and orderly society, where the function and purpose of 

each religious group, and each cluster of buildings, are all clearly demarcated and articulated. 

Moreover, the separate erection of the Cloister for Reckoning Time featuring 

numerous time telling devices, reflects an obsession with time that was necessary for "the 

orderly and punctual carrying out of the various activities in the life of a community,"^ 

which in turn was crucial for the proper functioning of the monastery. While there are 

certainly Buddhist origins, the conception of an orderly community functioning according 

to each person's allocated duties must also have been reminiscent of Confucian conception 

of the ideal society in which every member lives out his or her prescribed social role, 

expressed in the common saying that "the ruler be a ruler, the subject a subject, the father 

a father, the son a son."®' The notion of physical manifestation of internal state also has 

correlation in the ritual theory of Confucianism, where ritual (// is regarded as the 

perfected behavior of the sage, and the performance of ritual is the enactment of the 

external form of the sage in the hope of attaining sagehood.^ 

The hierarchized society mirrored in the divisions of cloisters that Daoxuan envisions 

functions to maintain the quality of religious life and practice in the Buddhist monastery. 

The monastic compound is spatially organized into cloisters for the Buddha, the various 

"Forte (1988), pp. 46-47. 

"Lau (1979), trans., p. 114. 

®*For a study on the function of ritual in the Analects, see Fingarette (1972). 
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ranks of Buddhist saints from Malayana and the Three Vehicles, the immortals and 

heavenly beings drawn from Buddhist cosmology, the different commoners and laity who 

are visiting or living at the monastery. While some of the categories are intentionally 

mythological, such as the Buddhas from other lands, or heavenly dragon kings and other 

celestial deities, many categories are recognizably of this world. The clear demarcation 

of religious groups mirrors the order of the hierarchized Chinese society at the top of 

which is the imperial sovereign enthroned in his capital city. Similarly, the central 

Buddha cloister is clearly the heart of the Jetavana compound, and the Buddha prominently 

enthroned in the central cloister, also presides over the entire Jetavana precincts. It is not 

incidental that the central Buddha cloister, as pointed previously, contains architectural 

symbolism which intentionally sets up parallels between the Buddha and the Chinese 

sovereign. Besides the previously discussed imperial architectural orientation underlying 

the location of the Buddha Cloister, Daoxuan himself suggests that the shape of the Lotus 

Womb artifact housed in the Great Buddha Hall resembles the mingtang 

(or Luminous Hall) in China." Mingtang is the traditional Chinese spatial complex, 

an architectural representation of imperial power;*^ designed like a checker board, the 

Son of Heaven rotated his seat in the hall in a sunwise revolution from one square to 

another according to temporal divisions.^' The building is multi-functional, the site of 

®'T1899;45.887a25-26. 

^^The concept of mingtang as a prerequisite for a stable government and an important 
religious center for worshipping to royal ancestors was persistence throughout the Chinese history. 
Soothill's book-length study shows that mingtang is the most ancient institution in China and the 
source of the king's power and potency; see Soothill (1951). Another example of a grandiose 
mingtang was built by Empress Wu (684-704 C.E.) in the year 688 C.E. See Forte's book-length 
study on mingtang and its political-religious conception during the reign of Empress Wu. Forte 
(1988). 

®'Soper (1956), p. 212. Wu Hung (1995, p. 182, & fig. 3.19) has also provided an 
interesting reconstruction of the pattem of the emperor's movement in the hall, which also 
defines the basic stmcture of the ritual monument. 
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imperial ritual worship, as well as for holding administrative assembly and educational 

programs. Although the Buddha does not actually live in the Great Buddha Hall where 

the Lotus Womb artifact is housed, similar functions to the mingtang are attributed to the 

Three-Storied Pavilion, where the Perfumed Chamber, or the private dwellings of the 

Buddha, is located; 

Whenever the Tatlagata assembled the congregation, he stayed [here]. Hence, 
for twenty five years, he frequently stayed [here] and did not move. During the 
summer [retreat], he lived in [this lliree-]Storied Pavilion. The so-called "Storied-
Pavilion and Lecture Hall" mentioned in scriptures refers to this place. [The 
exact location can be] either on the upper or lower [level of the pavilion] depending 
on the occasion and circumstance, and it is not permanently fixed.^° 

Through associating the architecture of the central Buddha Cloister with the mingtang of 

the imperial court, Daoxuan likely intended to "add a sense of regal symbolism and 

credence to the main hall which signified the authority of the Buddha, for the mingtang 

was an important symbol of imperial legitimacy and authority."'' The meaning of such 

architectural symbolism must have been transparent to the Chinese audience for whom 

such use of architecture was almost second nature. 

The supremacy of the Buddha is repeatedly underlined in the architectural design 

which allocates special spaces for the Buddha. Cloisters are designed specially for the 

Buddha to perform his daily activities, from the mundane task of washing and storing his 

garments, to private grounds for his walking meditation and special ordination platforms 

reserved for his exclusive use. The architectural design, in short, reiterates the overpowering 

authority of the Buddha in the Jetavana community. Given the pervading presence of the 

Buddha in the architectural plan of Jetavana, one may wonder at the practicality of this 

layout as a blueprint for Buddhist monasteries in East Asia. In the early Tang, removed 

spatially and temporally from the historical Buddha, what was after all the purpose of a 

'®T1899:45.890b5-8. 

''Ho (1995), pp. 14-15. 
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central Buddha Cloister highlighting his daily presence when he was clearly no longer in 

this world? One plausibility was that Daoxuan incorporated the central Buddha Cloister 

for the sake of historical accuracy, and might not have intended his audience to incorporate 

every architectural detail when they built monasteries based on his reconstruction. I 

would argue, however, that invoking the physical presence of the Buddha was in fact an 

indispensable component of Daoxuan's vision of the ideal Buddhist monastery, and that 

this inclusion of the Buddha was in fact a architectural counterpart to his combat of the 

malaises of the period of the Final Dharma through reforming Buddhist monasticism. 

While his contemporaries accepted the absence of the Buddha in the epoch of the Final 

Dharma, seeking instead for other methods of salvation, Daoxuan combated the spiritual 

crisis in a different manner, attempting to eliminate the signs of Final Dharma and 

insisting on literally bringing back the golden era of the True Dharma. It should, however, 

be reiterated that this insistence on the physical presence of the Buddha through architectural 

symbolism is not altogether Daoxuan's innovation, but was already practiced in the 

Indian context. Buddhist monasteries in medieval India, according to Gregory Schopen, 

had built the gandhakutf, or Perfumed Chamber, within the congregational shrine (that is, 

the caityagrha), separate from the surrounding sangha residential quarters (that is. the 

vihara), and although the Buddha had already passed into nirvana, epigraphical and 

archaeological evidence suggests that he was still treated as if physically present, so that 

offerings of sorts, including land, were still specifically made to him and his Perfumed 

ChamberFrom the fifth century onwards, images of the Buddha were evidently installed 

in the Perfumed Chamber as physical representations of the presence of the Buddha, the 

legal owner and the head of the religious communityIt is plausible that Daoxuan's 

'^Schopen (1997a), pp. 268-278. 

"Schopen (1997a), pp. 276-278. 
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description of the central Buddha Cloister, particularly the Perfumed Chamber and other 

grounds assigned especially to the Buddha is not merely rhetorical; he may have genuinely 

hoped that his contemporaries would treat the Buddha as a real present within the monastery 

precincts. Concluding his portrayal of the central Buddha Cloister, Daoxuan remarks on 

the uncorrupted purity of the physical environment that truly merits its name of "sanctuary" 

(daochang): 

The above are all descriptions of the buildings, platforms, ponds, towers, shrines, 
halls, and pavilions inside the [central] Buddha Cloister. Besides those, there are 
also rare flowers and extraordinary trees planted in an orderly fashion, always 
blossoming in the four seasons. The floor is just like a clear mirror without grass 
and dirt, so that visitors smell only a fragrance. It is a purifled environment, and 
on account of these characteristics, it is thus named sanctuary (.daochang. The 
name is not in vain, as it is established based on the [actual] environment. 

Daoxuan, moreover, uses Buddhist categories to order the religious community 

residing in Jetavana, which are reflected in the very classification of the cloisters. In the 

southwest region are learning cloisters (to be discussed later), classified according to the 

threefold division of Buddhist sainthood into bodhisattva,pratyekabuddhaJravaka (further 

divided into learners and non-learners The second row of cloisters on the 

east boundary outside of the central Buddha Cloister contains a set of cloisters that are 

designated according to the threefold division of the Buddhist canon, that is, cloisters set 

aside for the vinaya masters, iastra masters, and stltra masters. To distinguish visiting 

members from the permanent residents of the community, Daoxuan labels the visitors as 

bodhisattvas and Buddhas from other lands." The reference to "other lands" is of 

^*ri899:45.890b26-cl. 

^^Skt., hiksa. One who is still under instmction, and has not yet reached the arhat 
position. 

^^Skt., aMksa. One who is no longer learning, beyond study, the state of arhatship, the 
fourth of the irdvaka stages. The preceding three stages require study. There are nine grades of 
arhats who have completed their course of learning. 

"Three cloisters (Cloister for Lay Bodhisattvas From Other Lands ; Cloister for Monk 
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course a deliberate invocation of the Mahayana cosmology, in which this Saha World is 

only one world in an infinite expanse of buddha lands in the ten directions. In the 

Malay ana scriptures, Buddhas and bodhisattvas from other lands come to visit the historical 

Buddha and listen to his teachings. "Other land" was however used more likely as an 

euphemistic reference to visitors from other provinces and countries. Interestingly, the 

bodhisattvas of other lands are further categorized into householder and monastic 

bodhisattvas. The imagery of monastic bodhisattva takes on special significance when 

one recalls that Daoxuan, as pointed out in Chapter 1, was highly critical of those 

contemporaries who believed that Mahayanist practitioners need not observe the monastic 

precepts.^® His deliberate distinction between householder and monastic bodhisattvas is 

thus to further his argument that the category of monastic bodhisattvas means that one 

subscribes to both Mahayana teachings and the observance of monastic precepts. 

The enforcement of the distinction between monastic and householder is also 

applied on the larger community of residents at Jetavana, so that separate living quarters 

and cloisters are erected for the lay community. The architectural segregation of 

householders from the rest of the monastic compound may have to do with Daoxuan's 

self-appointed role as the custodian of Buddhist monasticism, the advocate of a well 

regulated and disciplined monastic life-style. Daoxuan, in his vinaya commentary titled 

the SifenlU shanfan buque xingshi chao calls attention to various 

dangers of frequent monastic association with the secular realm. According to him, not 

only should monastics not associate too frequently with the laity and non-Buddhists 

monastics also should not go to the households of the laity, or speak to 

Bodhsiattvas from Other Lands; Cloister for All the Buddhas from Other Lands) are located on 
the east boundary immediately outside of the central Buddha Cloister. 

^^Refer back to Chpater 1, pp. 41-46 
''T1804:40.19C16. 
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secular believers about the four affairs, so that contrary to the teachings, will confuse or 

harm the minds of the secular people iSSt'fS'L'f&AfliT@115^29^. 

Daoxuan warns that those fond of visiting the laity will incur the five 

transgressions and monks, moreover, should not use the bathroom 

at the same time as a householder Not surprisingly, therefore, his 

conception of Jetavana as an ideal monastery enforces certain demarcations between the 

monastic and householder practitioners. 

Scrutiny of the cloisters set aside for laity will reflect to some extent the various 

categories of lay people who lived at or visited the Buddhist monastery in medieval 

China. Among the lay community that resided permanently in the monastery is a group 

known as the Pure Persons (jingren # A)," a community of lay workers who assisted in 

the maintenance of the monastery grounds, performing menial tasks and odd jobs, referred 

in the Rli Vinaya as the kappyakaraka. (Skt. kalpikara). Interestingly there are two 

locations for these pure persons, possibly suggesting two different categories. In the 

description of miscellaneous cloisters located on the extreme east of the entire compound, 

mention is made of separate residence quarters, as well as worship grounds for a group of 

pure persons: 

The west quarter of the central cloister is the residence for pure persons, the three 

®^1804:40.20b6-7. 
®'T1804;40.146C16-17. 
®^1804:40.85c29. 

®^The term "pure person" occurs frequently in the Sifenlu, a reference to a set of 
layworkers in the monastery, such as the keepers of the gardens ^^A (T1428:22.619b28-cl)"; 
persons who are in charge of trading W. ̂  (T1428:22.621a9-11); and etc. For more discussion on 
this term, see Gemet (1995), pp. 70, 336. Moreover, the Luoyang qielan ji speaks of the king of 
Khotan assigning four hundred households to the service of a great monastery, which housed 
more than three hundred monks, to perform manual task like "sprinkling and sweeping" 
see 72092:51.1018c 17-18. 
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sides of which are surrounded by houses and gates. The south and east gates of 
the cloister are open. Those who prepare food always stay here. Only males 
above eighteen who are well trained in etiquette [can] enter the middle cloister, 
and enter from the north to the dining kitchen. They prepare raw and cooked 
[food] in this house. 

In the north is then a Buddha Hall that has a wide bell tower. This is a 
house where the pure persons always prostrate [to the Buddha image].^ 

The lay workers living in this area were evidently responsible for kitchen work and food 

preparation, that may have included work in the adjunct fruit and vegetable parks. Another 

Quarter for the Pure Persons of the Sahgha Household is located toward the 

north boundary of the compound, adjunct to the archival cloisters for the various book 

collections and medical prescription. This second category of pure persons, said to be the 

young workers aged between eighteen and twenty, were assigned the menial tasks of 

cleaning and maintaining the entire monastery compound.^^ 

Another space set aside for the laity is the Cloister of the Householders 

described as follows: 

When the various householders and secular [people] flrst enter the sanghdrama, 
they will first stop at this cloister. There are four copper bells, each weighing 
three thousand jin. Their shapes are similar to that constructed by King Jing 
[519-476 B.C.E.] of the Zhou Dynasty in this land. All the four sides of the bells 
are silver with indistinctive carvings of images of the Buddha, [showing him] as a 
prince riding on a horse, and at contests.... 

The description does not clarify the exact roles of the householders or secular people, or 

the reason for their coming to the monastery. Very likely, these were the lay practitioners 

who had come to pay homage, or practice the teachings. The representation of the life of 

the Buddha on the bells is reminiscent of the practice of representing the Buddha's past 

lives and present life on the four gateways of Indian stupa monuments, such as at Sand 

(ca. 200 B.C.E.-lOO C.E.)." These pictorial representations were intended for the edification 

*^1899;45.895a8-l2. 
®^T1899:45.893c5-6. 
®'Tl899:45.885al4-18. 

"Fisher (1993), pp. 31-33. 
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of visitors as they performed clockwise circumambulation of the stiipa^ 

There is also a cloister for the convenience of monastery's lay visitors to change 

garments, rest horses and stall the carts, while another cloister is reserved for the wives of 

the royal family to change their garments: female visitors were evidently supposed to 

re-arrange their garments, before they entered the sacred precincts of the Buddha Hall, or 

to meet the Buddha and his community. We could assume that in medieval China, 

aristocratic women would sometimes visit the monasteries, either on their own, or 

accompanying their husbands. Among the cloisters for visitors is a Cloister for Lay 

Bodhisattvas of Other Lands While this category of visitors may 

refer literally to celestial bodhisattvas who are visiting from other Buddha lands, it is 

likely also intended as an euphemistic phrase for dedicated householder practitioners who 

may be staying at the monastery for a range of reasons. It was after all quite common for 

learned lay Buddhists from distant lands to travel to and stay for extended period at 

particular monasteries in medieval China; some were assisting in translation activities 

held at the monastery,^' while others might have been on a pilgrimage,'" and yet others 

might just have been passing through. 

Finally, Daoxuan distinguish different sites of ordination according to social and 

religious groups; hence, a cloister is set for the ordination of heretics, which will be 

discussed later under learning centers; a cloister for the ordination of all sages, kings, 

and celestial assemblies, who evidently constituted an elevated social or religious class; 

and a cloister for the ordination of all commoners. 

®*See Tsukamoto (1980), pp. 24-26. 

^^or instance, a translation project headed by Dharmagupta (?c.a. 408 C.E.) was said to 
have been assisted by a pair of lay brothers; see T20W:50.434a28-29. 

'"For example, Zhang Shangyin (1043-1121 C.E.) who visited and stayed at 
Wutai shan iJj in search of a religious vision of Manjusri; see Gimello (1992), pp. 89-149. 
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The Ordination Platforms 

Given his role as a Vinaya Master, it is perhaps not surprising that Daoxuan's 

description of Jetavana deliberately highlights the administration and observance of 

monastic precepts in the spatial organization of the monastery. In his layout of the 

Jetavana compound, there are four sets of building pertaining to monastic precepts. Two 

ordination platforms, one for monks and another for nuns, are located in the central 

Buddha Cloister, reserved exclusively for the use of the Buddha when he personally 

administered precepts to his disciples. The significance of the Buddha's ordination 

platforms becomes evident when we remember that as a Vinaya Master who regarded the 

rigorous observance of precepts as an answer to the spiritual crisis of the Final Dharma, 

Daoxuan must have felt the urgency to establish the Buddha as the ultimate authority and 

source of monastic discipline. It is thus not surprising that Daoxuan should portray the 

erection of the Buddha's ordination platforms as miraculous events, stating that the 

original platform for the monks on the east side of the Buddha Cloister was erected at the 

request of Bhik^ Rucika, and was constructed personally by the Heavenly King 

Mahabrahma. The first ceremony held at this ordination platform was described as an 

exceedingly auspicious occasion, attended by all the Buddhas of the ten directions who 

came to deliver teachings on precepts: 

When [the Buddha] was about to conduct the precept [ceremony] for the First 
time, he then assembled all the Buddhas from the ten directions. At that time, 
there were eighty billion [emanations] with the same name of ^akyamuni. and all 
the Buddhas from the ten directions also [each] has [eighty billion emanations] of 
the same name. After the erection and completion of ^e ordination platform, all 
the Buddhas ascended it and together discussed the precept teachings. The platform 
is elegantly ornate, unlike any worldly possession, and it is shaped like [Mount] 
Sumeru. On the sides of [the platform] are niches and grottoes, where the statues 
of deities are placed. There are always heavenly beings venerating and protecting 
[the platform]. The surrounding flowers, forests, and various motifs on the four 
sides are difficult to identify. Only the Buddhas can ascend [the platform]; 
nobody else would dare to ascend.^' 

"Tl 899:45.890b 18-23. 
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Another platform for the precept ceremony of nuns was built on the west grounds in the 

Buddha Cloister. 

In addition there are two more buildings, the Cloister for Vinaya [Teachers] 

^ and the Cloister of the Ordination Platform located adjunct to each other on 

the east side of the Jetavana compound. Daoxuan is careful to reiterate that the erection 

of the ordination platform in the separate cloister is structurally and ritually derived from 

the original platforms reserved for the use of the Buddha: 

In the middle [of the cloister] is a ordination platform, inferior to those in the 
[central] Buddha Cloister. When [the platform] was established, there were 
eighty billion ^akyamuni of the same name, as well as [eight billion] Buddhas 
from the ten directions, all with the same names. Flowers and trees [grew] higher 
than the eaves ... When one who has reached twenty [years old] wishes to receive 
precepts, he [or she] ascends this platform. These complete [monastic] precepts, 
however, is the causal foundation for the Path of the Sage, which has been firmly 
established by the Buddha [himself].'^ 

This ordination platform is intended for the use of the sangha. Daoxuan describes the 

physical structure of the platform itself: 

The three-storied structure represents the three emptiness. At the bottom [level], 
relics of the Buddha were placed in the center of the platform, and then Indra put 
an inverted alms-bowl over the relics. The Heavenly King Mahabrahma then 
placed an invaluable pearl at the top of the inverted aims-bowl to make offering 
to the relics. The three storeys of the previous platform, together with the 
inverted alms-bowl and pearl now represent the five attributes of rltisdharmakaya^^ 

The inverted bowl structure invokes the hemispherical architecture of the Indian stupa, 

which was built to house the relics of the Buddha and Buddhist saints. Indian stupas 

were frequently dome shape on a square or round base; although the dome forms the 

principal body for early stupas like Sanci, later developments evident in the cave temples 

such as Ajanta shows an extension in the height of the platform base, although the top is 

'^1899:45.890c29-89la3. 
"T1899:45.891 a9-12. 
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still a dome.^ It is unclear whether the ordination platform, with its three-tier square 

base'^ and inverted bowl top, actually corresponds to the early or later Indian developments 

of stupa\ but the structure is likely intended to invoice simultaneously the Chinese 

conception of the universe as the round heaven over the square earth. Art historians have 

pointed out that this architecture of square base and round top was used, by the Han, for 

representing mingtang.^ They have further showed that the sttipa monument can also be 

regarded as an architectural representation of the Indian Buddhist cosmologyIn one 

stroke, Daoxuan thus combines and invokes two architectural traditions of representing 

the universe. He is obviously a innovative religious thinker who juxtaposes sinitic and 

indie architectural motifs to highlight the importance of the site of the precept ceremony. 

Daoxuan's ultimate goal is to highlight the supreme importance of receiving and observing 

the precepts, so that his monastic contemporaries would abandon their wayward manners, 

and renew their convictions to observe the precepts. Transposing stupa architecture on to 

the ordination platform, Daoxuan thus characterizes the site of the precept ceremony as 

equivalent to the dharmakaya, the truth body which abides eternally. The Yijiao jing 

WLM. (The Scripture on the Bequeathed Teachings, T389)'® states: 

Henceforth, all my disciples, generation after generation should practice [the 
teachings of the scripture], and in this manner, the dharamakaya of the Tathagata 

'^Fisher (1993), p. 58. 
"Daoxuan describes the third level of the platform as "a square of seven feet" {fang 

qichi T1899:45.891a28); no precise descriptions are given for the first and second 
levels, but it can be assumed that they are also square in shape. 

'^or instance, Wang Mang, after his usurpation of the throne, was said to have constmcted 
a mingtang in the shape of square base and round top. See Soper (1956), p. 226. See also Wang 
(1997), pp. 88-89. 

'^See Snodgrass (1985) for a book length study on the cosmological symbolism of the 
stupa. 

'*It is also titled Fo chui banniepan lueshuo jiaojie jing in 
Taisho. 
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will thereby never be annihilated.'^ 

As the scripture deals primarily with the observance of monastic precepts, one can say 

that the very observation of precepts will ensure the etemal perpetuation of thedharamakaya. 

Since the stupa is supposed to house the remains of the physical body of the Buddha, it is 

a fitting architectural structure for the precept ceremony, in which the monastic will 

receive the precepts which should be observed to ensure the perpetuation of the 

dharamakaya. 

To further highlight the significance of the precept ceremony, Daoxuan deliberately 

compares it to the Indian ritual of royal consecration: 

The height of the second level [of the ordination platform] is one and the half 
elbow of the Buddha, similar to [that used] at the time of the consecration of the 
cakravartirdja The [latter] sat on the platform, and ordered all young 
princes to use water from the four seas to consecrate the head of the great king 
who then received the throne. In this manner, monks, first ascend this platform, 
carry on the Buddha's clan, and firmly secure the position, [so that] the Dharma 
will be like during the time of the Buddha.'°° 

And again. 

When it is time for receiving precepts, those who are about to receive precepts 
arrive at die [ringing of the] belt. Nine dragons on the four sides spit and spout 
water over all the monks. It is just like Murdhaja-raja receiving the 
throne of the cakravartiraja. [This is] the image of the consecration on the 
golden bell. Now, this makes those candidates who receive the Buddha's precepts 
for the first time, just like the Buddha, the King of the Dharma, receiving the 
throne of Dharma. It is not established in vain.'"" 

On receiving the precepts, the monks [or nuns] become royal heirs of the Buddha, who 

are responsible for the perpetuation of the religion. In the above cited passage, Daoxuan 

appears to be saying that it is possible to bring back and continue the glory of the religion 

"^Yijiao jing T389:12.1112b 11 -12. 
'°^1899:45.891al6-19. 

""This is the king bom from the crown of the head, and is the name of the first cakravartt 
ancestors of the ̂ akya clan. The name is also applied to a former incarnation of ^akyamuni. 

'°^1899:45.891c 13-16. 
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as it was during the time of the Buddha, if only the monastic community would properly 

observe their precepts and live up to their monastic vocation. 

Another possible innovation is the inclusion of a bell platform in the Cloister of 

the Ordination Platform. Colossal bells were probably not found at the actual site of 

Jetavana in India, and as far as I can determine, Indian texts on ordination and precept 

ceremonies make no reference to the use of colossal bells during the ritual procedure. 

The bell platform in Daoxuan's description is gigantic, measuring four hundred feet tall, 

and atop the platform is a divine bell, weighing one hundred thousand jin fr, its shape 

just like Sumeru. 

The form of the bell platform is in the shape of Mount Sumeru. In a huge pond 
there are nine golden dragons coiled upwards. Each dragon has ninety-one 
heads, and each head supports a building consisting of a thousand beams and ten 
thousand pillars made of gold and precious materials. Only all kinds of famous 
and rare [materials are used]. The tiles [of the building] are made of crystals 
dazzling to [the] heart and eyes. When those receiving precepts for the first time 
begin to ascend the [ordination] platform, the [bell] platform immediately turns. 
All dragons emit fragrant smells from [their] mouths. Above their two legs, the 
dragons blow out fragrant clouds with a color just like gold. [The clouds] hover 
above the [ordination] platform. The mani pearl emits great light and brightness, 
and, again, circumambulates the ordination platform. Above [the platform] are 
the heavenly musical [instruments that emit a voice], praising the merits which 
have been attained by those who observed precepts. The [bell] platform and the 
dragons were constructed by Asura Rahu The crystal tiles were 
made by Indra. The ground [of the pond] was constructed by Dragon Vasuki. 
The four sides of the pond are paved with white jade and below it is covered 
with silver sands. The pond water is granted by the General Pancika.'°^ The 
color of the water is clear and sweet like milk with no difference. When those 
who observed precepts and suffered from illnesses drink it, everyone is cured. If 
those who broke the precepts drink it, [they will] feel like they are swallowing 
hot iron.'"' 

Much of the description is likely derived from the textual and visual representations of 

Buddhist paradises, like those found on wall paintings at Dunhuang. This is only one of 

'°^e asura who in fighting with Indra can seize the sun and moon, i.e., cause eclipses. 

"'^One of the eight generals of Heavenly King Vai^avana who is one of the four celestial 
kings. 

'°^1899:45.89lc24-892a6. 
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several passages that effectively transforms the precept ceremonial ground into a paradisal 

site. Elsewhere the text describes other miraculous marvels that would occur when 

monks receive their precepts, such as the garuda king preaching the merits of receiving 

precepts;'"^ the appearance of Samantabhadra Bodhisattva, who will emit light and 

deliver instructions on the observance of precepts without form;'°^ the appearance at 

every precept ceremony of the jewelled stupa of Sakyamuni and Prabhutaratna that is 

mentioned in \!ln& Lotus SutraOn receiving the complete precepts, the monastic becomes 

part of a transformed sacred realm, not too different from the Buddhist paradises depicted 

in the scriptures. 

Daoxuan, moreover, offers glimpses of medieval Chinese concerns with the proper 

procedures of conferring precepts. Mahaka^apa is said to have questioned Ananda: 

As if he were bowing to the Buddha, he bowed to, and then questioned Ananda, 
"[As] you have followed the Tattegata for more than twenty years, [do you 
know] what was the first place where the World-Honored One regulated the 
vinaya teaching? During the posadha, which tally should be used to calculate the 
measurement? What methods shall be used when preaching precepts? At the 
first time of receiving precepts, how do the masters and monk disciples ascend 
the platform? At the very first ordination platform, how to bring together the 
congregation? What shall be the height and width? What type of elbow 
measurement [shall be adopted]? Shall [we] place relics [on the ordination 
platform]? What materials shall be used for the surrounding four sides [of the 
ordination platform]? How many stairways surrounding the platform shall be 
paved? What images shall be made on the four sides [of the platform]? Can a 
platform be built in a country without stone? Can sand be used [to construct a 
platform] in a countiy without soil? Which direction shall a sangharama cloister 
[face]? As for receiving precepts in the border land, how many [senior] monks 
[are needed so that one is] able to receive [precepts]? In the period of the Final 
Dharma, there is no clean and pure monk. In the case of those who are receiving 
the fiill nun precepts, can monks [administer the ceremony] since there is no nun 
before?" In this order, [Kasyapa] asked three thousand and eight hundred 

"*Tl899:45.887bIl-13. 

""T1899:45.887b7-16. 

'°*T1899:45.888bl3-16. 
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109 questions. 

These questions concerning the place and mode of receiving monastic precepts were 

probably widely debated among Buddhist intellectuals in medieval China. One recorded 

source of controversy was the proper ordination of nuns. When Buddhism began to take 

roots in China, there was controversy over the proper ordination of nuns in a country 

which did not have nuns to form the two-division sangha. The biography of the nun 

Jingjian (ca. 29l-ca.361 C.E.) records: 

The foreign Buddhist monk T'an-mo-chieh-to set up a ceremonial dais 
(on which Ching-chien and her disciples were to accept ail of the monastic rules 
for women as found in the newly translated text). The Chinese monk Shih 
Tao-ch*ang objected to this action, however, on the basis of scriptures on 
the origins of monastic rules that said that, because there was no Assembly of 
Nuns in China to bestow the rules on the women as the scriptures required, the 
ritual should not be carried out. His objections were not acknowledged ... Ching-
chien and the others, four altogether, became Buddhist nuns by accepting, from 
the Assembly of Monks only, the obligation to observe all the monastic rules. 
Ching-chien is thus the first of the Buddhist nuns in China."" 

Evidently, foreign nuns from Sri Lanka arrived in China for the first time in the early 

fifth century, and some Chinese Buddhist nuns went through the precept ceremony a 

second time, making it the first time that nuns were able to receive precepts from both the 

Assembly of Monks and the Assembly of Nuns.'" In his treatment of the ordination of 

nuns, Daoxuan explains through Ananda: 

Again, [Ananda] answered, "When nuns receive [precepts, but] there is no nun 
before [them], monks alone can [administer the ceremony of] receiving [precepts]. 
As nuns in the later [period] arrive, [they] advance to the two-division sangha, 
and again receive [precepts]. When there are sufficient number of monks and 
nuns, [then it] will be free from views, knowledge and doubts. [Monks and 
nuns] should be used for the function [of the two-division sangha]."^^^ 

"^1899;45.892a2l-b2. 

^^°Biqiuni zhuan T2063:50.934c24-27. The above translation is derived from 
Tsai (1994), p. 19. 

'"T2063:50.939cI3-24; also see translation by Tsai (1994), p. 54. 

"^1899:45.892cl-3. 
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Daoxuan refers a few times to the canonical story of the Buddha's prediction of the 

shortening of the lifespan of the religion on account of the admission of the female order. 

One interesting treatment shows the Buddha entrusting the problem of the demise of the 

Dharma to a group of divine youths: 

When the Buddha drew near to nirvana, he told the divine youths, "I ordain 
women, which will diminish my True Dharma. Five hundred years after my 
extinction, wayward nuns will not cultivate the eight cardinal rules, and will 
exacerbate the extinction of my teaching. You should come here and play 
heavenly music often in order to cause my True Dharma to stay as long in this 
world." All the divine youths, hearing [this], shed tears. They were unable to 
sustain firmly, and all said, "We do not dare [predict] the fate, [but] in the future, 
if there are wayward nuns, we will carry out your order. We and others will 
come here yearly to make offerings, and will not let the teachings be extinguished 
for this reason." 

It appears that the acceptance of the female order was certainly regarded in the early 

Tang milieu as one of the causes for the advent of the Final Dharma. 

Daoxuan, moreover, designates two cloisters for the use of nuns who have come 

for their bimonthly confession and precept teachings, located side by side along the 

south-north axis on the east grounds immediately outside of the central Buddha Cloister. 

Since the Cloister for Nuns Who Have Come to Request Teachings 

is explained as the lodging where nuns would stay when they came for the posadha 

teachings held fortnightly on the days of the full and new moon in each month. According 

to vinaya teachings, the nuns are to recite the precepts and confess any violations to the 

male sarigha. Originally the recitation of the precepts occurred at night, so that it is quite 

likely nuns who lived far away had to stay overnight at the monastery: 

Every first and the last days of the month, when the nuns come and request for 
teaching and precepts, they stay in this cloister. There is a post, about three 
zhang high, built by the Asura King On the flagpole, a phoenix 

"^I899:45886al4-20. 

' ̂ ^Asura generally refers to titanic demons, enemies of the celestial beings, with whom, 
especially Indra, they are constantly at war. They are deflned as "not devas" and "ugly," and 
"without wint." 
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holds a copper bell in its mouth. When a nun approaches, the bell sounds itself. 
[But] if [the nun] has not been living according to the teachings, the bell would 
sound ferociously and berate [her] in harsh words. If [the nun] is diligent, the 
bell would emit a voice in praise, and again preaches all the teachings of the six 
perfections.'" 

The adjunct Cloister for Teaching the Nuns is where the nuns will receive 

the teachings; 

This cloister has a hall with trees. Its gate opens toward the south. Another gate 
opens in the east Just like the previous cloister. On the two occasions every 
month, [the Buddha] on the request of the nuns arrives [at this cloister] to teach 
[the nuns]."® 

In other words, Daoxuan expects medieval Chinese nuns to follow the bimonthly ritual 

confession and precept teachings set forth in the Indian vinaya texts. 

Through his description of the Cloister of the Ordination Platform, Daoxuan 

addresses various controversies concerning the proper administration and observance of 

precepts. The Illustrated Scripture provided what would become the standard for 

constructing the ordination platform in China, and established what would be the normative 

ritual procedure for conferring precepts. The overall design of the ordination platform 

accords with that outlined and discussed in another work by Daoxuan, the Guan^ong 

chuangli jietan tujing (The Illustrated Scripture of the Ordination 

Platform Established in Guanzhong, TI892). 

From Learning Centers to Sickness and Dying Quarters 

Daoxuan's description of Jetavana includes certain clusters of cloisters that shed 

interesting light on the details of the life of the monastery in medieval China. Besides the 

salience of monastic discipline, Buddhist education is another role of the monastery that 

is given much prominence in the spatial layout of Jetavana envisioned by Daoxuan. Two 

"^1899:45.884a29-b4. 

"'Tl899:45.884b5-7. 
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rows of cloisters on the west side of the compound are designated as learning centers and 

related concerns for various groups of practitioners."^ The cloisters on along the west 

side immediately outside of the central Buddha Cloister are: 

Cloister for Bodhisattvas [to Study] the Four Truths 
Cloister for Bodhisattvas [to Study] the Twelve Dependent Origination 
Cloister for Pratyeka-Buddhas [to Study] the Twelve Dependent Origination 
Cloister for Pratyeka-Buddhas [to Study] the Four Truths 
Cloister for Non-Learners to Enquire the Dharma 
Cloister for Learners to Reside and Listen to the Dharma 

The cloisters on the southwest region are: 

Cloister for the Learners of the Three Vehicles from Other Lands 
[to Study] the Noble Eightfold Path 

Cloister for Learners [to Study] the Four Truths 
Cloister for Learners [to Study] the Twelve Dependent Origination 
Cloister for Competition 
Cloister for the Ordination of Heretics 
Cloister for Ordinary People to Meditate 

From the above enumeration, it is clear that the religious groups include the 

pratyeka-buddhas and ^ravakas (learners ^aiksa and non-Ieamers a/aiksa) of the Two 

Vehicles and the bodhisattvas of the Mahayana, who are all studying early Buddhist 

teachings such as the Four Noble Truths, the Eightfold Path, and the Twelve Dependent 

Origination. I have pointed out in Chapter 1 that Daoxuan was concerned about the 

controversy of the relationship between Mahayana and Hinayana that took place in his 

time. According to him, some of his contemporaries thought that vinaya belonged solely 

to the Hinayana, which Mahayanists did not need to observe;"^ Daoxuan, as previously 

pointed out, regards the two forms of Buddhism as compatible with each other: 

"^According to Mei Lin, this group of cloisters where the Bodhisattva, the Pratyeka-Buddha, 
the Asiksa, and so fonh study the Buddhist teachings corresponded to the Fahua Cloister 
or Fahua Hall built in the west of a monastery; see Mei (1995), pp. 114-115. Based on 
stele inscriptions collected in Quart tang wen and biographies in Song gaoseng zhuan ^ 

Mei notices that the location of Fahua Hall was always in the west side of monastery. 

"^060:50.621b28-cl. 
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Originally there is as a matter of fact no separation between the two vehicles of 
Mahayana and Hinayana. It is because in the first place, [they were] designed as 
medication for the different dispositions of [living beings] so as to eradicate 
[their] illnesses.'" 

In his representation of Jetavana Monastery, Daoxuan shows Mahayana and Hinayana 

practitioners not only coexisting within a single monastery compound, but studying the 

same core teachings derived from early Buddhism. His designation of the function of 

learning cloisters thus architecturally concretizes his firm conviction that Mahayana and 

Hinaywa originated from the same source, and that the observance of monastic discipline 

usually attributed to Hinayana Buddhism does not mean that one cannot develop Mahayana 

practices. Interestingly, this vision of the coexistence of Hinayana and Mahayana 

communities within the same compound, all observing a common monastic discipline, is 

not without historical accuracy, and indeed reflects the record of pilgrims, who have 

reported this exact situation at Indian monasteries. Daoxuan may have learned of this 

information from pilgrims like Xuanzang, or other travellers whom he had interviewed.'"" 

If one has to explain the orientation of Buddhist education mirrored in his vision of 

Jetavana, one will have to say that Daoxuan is highlighting the threefold classification of 

the eightfold path into the three learnings {sanxue E.^) of precepts, meditation, and 

wisdom (jiedinghui In addition to separate cloisters for precepts, and the study 

of wisdom, there is also a Cloister for Ordinary People to Meditate 

described as the dwelling of meditators contemplating on the ten all-pervasive penetrations 

shanfan buque singshi c/iaoTI804:40.49c 1-2. 

'^"According to Faxian's record, the samghardma at Pataliputra City was built by a 
Mahayana Brahmin. This samghardma had a Hinayana temple which consists of more than six 
hundred monks. Virtuous monks and scholars from all places came to seek Buddhist teachings at 
this temple. Respected worthy iramams and all Mahayana monks also stayed in this samghardma. 
SeeT2085:5l.862a2l-bl2. 
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- ( — T h e  t e n  p e n e t r a t i o n s  a r e  t h e  c o n t e m p l a t i o n  o f  t h e  u n i v e r s e  t h r o u g h  i t s  t e n  

aspects, which are the four elements (earth, water, fire, and wind), the four colors (blue, 

yellow, red, and white), as well as space and mind. 

In conjunction with the learning cloisters, a cluster of archival cloisters, located 

on the north end of the compound, store collections of books for perusal by the community. 

Besides the expected collection of the Buddhist canon, there are also separate cloisters 

housing vedic texts and books on yinyang. Evidently the monastics are expected to read 

and master non-Buddhist Indian and Chinese works, both secular and religious, so that 

they would be able to converse and debate with, and ultimately covert non-Buddhists. 

Among the learning centers in the southwest region is a Cloister for Competition, inspired 

no doubt by the legendary contestation between Sariputra and the heretic, Raudraksa, a 

tale which evolved as part of the elaboration of the Jetavana myth.'" Sariputra represented 

the Buddhists in the competition with heretics who contested the Buddhist rights to build 

a monastery at Jetavana. Sariputra, defeating his opponent in every event of the contest, 

thus represents the paradigmatic monk whose learning and meditation skills allowed him 

to defend his religion, and win converts. Although no explicit reference is made to 

Sariputra and Raudiak^, there is no doubt that the cloister is intended to be the site of the 

public contest, and invokes the story of the colorful contest. One can speculate that the 

cloister has special relevance for the period of the Final Dharma that Daoxuan was 

combating. Perhaps Daoxuan wanted to inspire the early Tang monastics to abandon 

their corrupt life-style and to achieve the ideals embodied by Sariputra, so that they could 

adequately defend and represent their religion against non-Buddhist critiques. Adjunct to 

'^'T1899:45.886c7-8. 

'^^For details of the encounter, see previous discussion in Chapter 2, pp. 109-111. 
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the Cloister for Competition is a Cloister for the Ordination of Heretics 

which assumes that non-Buddhists will always be subjugated and converted by the 

Buddhists, just as Sariputra had won over Raudrak^. This implicit prophecy of the 

victory of Buddhism is consistent with Daoxuan's optimism that the evils of the period of 

the Final Dharma will give way, while the threat of non-Buddhists must have appeared 

very real for Tang Buddhists, who as previously pointed out had to quell the criticisms of 

their religion by Daoist clerics and Confucian loyalists at the Tang court.'*^ 

Further west of the learning centers are the cloisters dealing with the sick and 

dying, organized according to differences in ranks of spirituality (Cloister of Impermanence 

Cloister of the Sick Quarter for the Sages and Sick Quarter for the 

Buddha Daoxuan places those cloisters on the west side of the monastery so as 

to correspond with the direction of Amitabha's Pure Land, the Buddhist afterlife paradise, 

said to be located in the western direction. The Cloister of Impermanence is 

comparable to the present-day hospice organization established to take care of terminally 

ill patients. This cloister has illustrations of white skeletons and various forms of 

impermanence, intended to assist dying monks in their contemplation of impermanence 

and preparing them for death. There are bells which will emit sounds preaching 

impermanence, suffering, emptiness, and no-self, in order to help the dying monks, and 

alleviate their suffering and defilements, so that they will be able to be reborn in good 

realms, or even gain rebirth in the Pure Land. In the traditional Chinese view, people are 

afraid of talking about death; the regulation about the Cloister of Impermanence was 

therefore especially difficult to observe in the Chinese setting. In setting the quarters for 

the sick and dying, Daoxuan not only attempts to show that dying is part of the monastic 

'^efer back to my discussion in Chapter 1, pp. 40-42, & 49-51. 

'^*ri899:45.893cl0-894a5. 
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life, but also hopes to correct prevalent practices in the Chinese monasteries. His 

contemporaries, as Daoxuan indicates, frequently did not build the Cloister of Impermanence 

in the correct direction (that is, in the west wing of the monastery); and some of them 

even constructed separate halls that were assigned euphemistic names like the Hall of 

Prolonging Life or Hall of Nirvana instead of the proper name, the Hall 

of Impermanence.'" Daoxuan frowns on such practices as contradictions to Buddhist 

teachings.Monastic biographies certainly confirm Daoxuan's record of contemporary 

practices: for instance, Huaisu (625-698 C.E.) is said to have passed away in a 

separate hall in the main monastery;'^' Chongye (n.d.) was sick in the middle of 

kaiyuan (713-741 C.E.) and died in a separate hall of the monastery he lived in;'*® Fashen 

(?-748 C.E.) too died in a separate hall in Longxing Monastery The 

biographies, however, do not specify the location of these halls. Daoxuan, moreover, 

designates the West Gate of the large cloister for events dealing with death,'^° which 

likely means that the corpse of a dead monk should be carried out of the monastery 

grounds through the West Gate. 

The majority of the remaining cloisters and quarters deal with the everyday activities 

of the monastery. Located mostly along the extreme east boundary of the monastery 

grounds, another constellation of buildings, quarters, and parks deal with cooking, eating, 

growing, and storing food. There are the bamboo vegetable park and fruit park, as well 

^^Sifenlu xingshi chao zichi ji T1805:40.41 la29-bl. This criticism 
is also mentioned in Shishi yaolan T2I27:54.306b28. 

'-'Tl805:40.411b2. 

'"T2061:50.792c22-23 

'^®T2061:50.795a23-25. 

'^'17061:50.796cl8-I9. 

'^•^1899:45.884812-13. 
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as the cloisters for providing food, kitchens, sangha refectory, storehouses for rice and 

flour, and so forth. The kitchen for food preparation is said to contain machinery like 

granary, stone roller, pestle, and mill.'^' In other words, it is obvious that in the Jetavana 

Monastery Daoxuan envisions, the community, or more accurately the lay workers called 

Pure Persons, actually produces and prepares a substantial portion of its food, more a 

reflection of the Chinese than the Indian situation.'" In the Indian vinaya texts, regulations 

on food stipulate that the monks should always live of the food received from almsbegging, 

and they are explicitly forbidden to cook food for themselves; only the heating of cooked 

food is allowed, and some kind of pantry room, referred to as the kalpikaidla can be 

installed to preserve food from decay, although strict regulations are established concerning 

its usage.'" During periods of famine, like the one that took place at Rajagfha during the 

time of the Buddha, monks were permitted to store and cook their own food, but this 

relaxation of the rule was withdrawn when the period of famine terminated.'^ There is 

no doubt, however, that Indian monasteries already included in their architecture kitchens 

that might have been used in the case of contingencies like during a famine, or to prepare 

food for sick and elderly members of the sanghaP^ Likely reflecting later development, 

the I^li vinaya also allows the monks and nuns to engage in household tasks normally 

prohibited to them, such as cooking food, if for the worship of stiipa or the shrine, or as 

'"T1899:45.895al2-13. 

'^^ao (1982), p. 10; also see pp. 392-393 for his table of Chinese monasteries or 
shrines with kitchens, based on the Xu gaoseng zhuan and the Song gaosheng zhuan. 

'^^rauwallner (1956), pp. 94-95. 

^^Mahavagga of the Vinaya Pitaka VI.17.7; 32.2; cited in Olivelle (1974), p. 59. 

'^^e Chinese Four-Part Vinaya includes a regulation where the Buddha allows others 
to cook foord for sick monks (see TI428:22.662c21-23; 675bl8-21; 867al3-l4). Another 
regulation stipulated that should there be nobody to cook for the sick monk, then he is allowed to 
cook for himself (875c3-9). 
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offering to the Order, and so forth.'^® Adapting to social prejudices against the practice of 

almsbegging, the Chinese monasteries began to grow and cook their own food, adopting 

vegetarianism to circumvent the precept against killing.'" In the biographies of Chinese 

Buddhist nuns from the fourth to the sixth centuries, we already read of nuns who 

observed vegetarian diets.'^* The array of kitchens and the machinery for food production, 

as well as the fruit and vegetable parks, certainly reflect the Chinese elaboration of this 

facet of monastic life, revealing the culture of making and cooking food in medieval 

Chinese monasteries that has displaced the practice of almsbegging 

Among the cloisters on the west boundary is the Quarter for the Four Celestial 

Kings to Offer Food to the Buddha A large cloister in the extreme east 

boundary is called Cloister for Offering Meals that consists of the Cloister for 

Food Kitchen and another space reserved for the use of celestial beings when 

they make offerings: 

The larger cloister in the center is only for receiving heavenly offerings. In the 
middle is ... a great hall extremely wide from the east to the west. When a 
significant meritorious occasion occurs, all heavenly beings hastily descend to 
prepare delicate food.'^^ 

The allocation of space in the monastery for donors to prepare and offer meals is probably 

derived from the Indian context where not only celestial beings made food offerings to 

the Buddha, but as shown in the previous example from the Rli Vinaya, offerings for the 

shrine or stupa, as well as for the Order, could be cooked in the monastery kitchen itself. 

In the case of Chinese Buddhist monasteries with court connections, space assigned for 

'^^Schopen (1997b), p. 90. 

'^'Cao(l982).pp. 152-155; Tsai (1972), p. 10. 

'^®For instance, the biographies of Zhixian WS (ca. 300-370 C.E.), Huiyu Si (Liu 
Song, n.d.), Xuanzao (Liu Song, n.d.), and many others in the Biqiuni zfiuan state that these 
nuns observed strict vegetarianism. See T2063.50.935b8; T2063:50.937c28; «& T2063:50.938b 10. 

'^*ri899:45.895a2-4. 
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celestial food offerings might also have been used in reality by aristocrat patrons. In 

addition, Daoxuan's description of Jetavana also shows several cloisters dealing with 

other daily necessities such as bathing, washing and storing garments, storage for other 

daily necessaries and medication, and so forth. The majority of these facilities have some 

precedence in the Indian vinaya. In the cloisters where daily life is carried out, divine 

beings or heavenly music provides inspirational edifying entertainment, always contributing 

to and enhancing the path of cultivation.'^ 

In Daoxuan's representation, Jetavana is a paradise-like land that at the same time 

possesses a familiarity for his early Tang audience, and invokes the everyday reality of 

the Chinese Buddhist monastery. As Daoxuan wishes to emphasize to his contemporary 

Buddhists that a well designed and structured monastic life is the most effective environment 

for awakening the enlightened mind, it is therefore important to realize that for all its 

cosmic and otherworldly dimension, his conception of Jetavana naturally had to pertain 

directly to the everyday reality of the Chinese Buddhist monastery of his times. The very 

architectural structure of Jetavana, as Daoxuan represents it, indeed mirrors better the 

Chinese Buddhist monastery of his time, rather than the historical Jetavana in India. For 

the reconstruction to function as a blueprint for an ideal monastery for the Buddhists of 

his time, it must also come across as practically realizable, and despite its cosmic and 

paradisal imagery, must partake of the mundane world. 

Fantastical Phenomena, Preaching Bells, and Other Marvels 

Besides the paradisal city architecture, Daoxuan further enforces the image of 

Jetavana as earthly paradise through a wealth of rich sensuous imagery drawn from the 

writings on Buddhist paradises, as well as the "real" world of exotic products from far 

"^1899:45.893a3-6. 893a25-27, & 893b28c2. 
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away lands which could be found in the Chang'an markets. The buildings and grounds of 

Jetavana, in Daoxuan's treatment, are always richly decorated with magnificent jewels 

and dazzling stones, as well as exotic creatures and rare plants, while fantastical phenomena 

are everywhere: musical instruments magically playing, paradisal birds performing feats, 

divine youths providing entertainment, golden stone lotuses opening and closing like real 

flowers, and so forth. The physical aspects of the Jetavana Monastery are represented as 

exceedingly unusual, frequently bordering onto the supernatural. For instance, various 

cloisters in the Jetavana Monastery are described as large enough to accommodate Mount 

Sumeru, the fabled enormous mountain thought to be located at the center of the universe 

in Indian mythology; bells and platforms are said to resemble Mount Sumeru; magnificent 

buildings, gigantic bells, extraordinary carvings and ornamented gates, bridges, and 

balusters are either constructed by the kings of various heavens, or forged with heavenly 

artisan skill; food containers, musical instruments, towers, rare plants, and so forth, now 

kept in the Jetavana Monastery, are said to have been brought from heaven. Divine 

beings, moreover, frequently visited the Jetavana Monastery to make offerings, protect 

different cloisters, and participate in the assemblies. 

It is important, however, to note that although Daoxuan deployed paradisal and 

cosmological imagery integral to imperial architecture for his description of Jetavana, his 

presentation carefully steers away from presenting Jetavana as only a source of secular 

delights. By the time of the writing of the Luoyang qielan ji Buddhist 

monasteries in China were already represented as earthly paradises, so that the Luoyang 

jielan ji thus describes the Jingle si (Nunnery of the Happy View): 

There was a Hall of Buddha that housed a carriage for the sacred image. The 
deftness shown in carving it had no parallel at the time. Halls and corridors 
encircled each other, while inner rooms followed one after another. Soft branches 
brushed the windows; blooming flowers covered [every inch] of the courtyard. 
At the time of the "great fast" (six monthly fast days, posadha), music performed 
by women artists was often provided: the sound of singing enveloped the beams. 
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while dancers' sleeves slowly whirled in enchanting harmony with the reverberating 
notes of stringed and pipe instrunnents. It was rhythmical and breathtaking. 

As this was a nunnery, no male visitors were [ordinarily] admitted, but 
those who were permitted to come in for a look considered themselves as having 
paid a visit to paradise. After the death of Prince Wen-hsien, restrictions on 
visitors were less strict, so that people had no trouble in visiting the nunnery. 

Later, [Yiian] Yiieh Prince of Ju-nan ^j^ihad it repaired. [Yiian] 
Yiieh was the younger brother of Prince Wen-hsien. 

[Yiian] Yiieh summoned a number of musicians to demonstrate their 
skills inside the nunnery. Strange birds and outlandish animals danced in the 
courtyards and flew into the sky, and changed into bewildering shapes. They 
presented a show never seen before in the world. Unusual games and spectacular 
skills were all performed here. Some magicians would dismember an ass and 
throw the cut-up parts into a well, only to have the mutilated animal quickly 
regenerate its maimed parts. Others would plant date trees and melon seeds that 
would in no time bear edible fruits. Women and men who watched the performance 
were dumbfounded.''*' 

Describing other monasteries, the same text speaks of an orchard blossoming with rare 

fruits, and birds singing in the spring;'^^ immortal date trees and peach trees;'^^ a 

five-storied stupa possessing a tall steeple that pierced the clouds;'^ and the likes. In his 

reconstruction of Jetavana Monastery, Daoxuan may well have borrowed certain 

descriptions from extant representations of Buddhist monasteries in literature, such as the 

Luoyang jielan ji. It is perhaps important to note that whereas in the Luoyang jielan ji, 

the focus appears to have been on the Buddhist monastery as the epitome of ostentatious 

display of wealth and sensual delights, Daoxuan's treatment tended to signal the 

transcendental aspect of Jetavana. Daoxuan's treatment in short highlights an intentional 

mythologization of a historical monastery, perhaps intended to underline the transcendental 

aspect of Jetavana that he himself envisions as so integral to this monastery. The Buddhist 

monastery, for Daoxuan, is always sacred space, and his description of Jetavana is precisely 

to remind his contemporaries that the Buddhist monastery is sacred space that should be 

''*'T2092:51.1003b6-I6. The above translation is derived from Wang (1984), pp. 51-52. 

'••^092;51.1004a23. 

'^^092:51.1004b20, & b23. 

'•^092:51.1006b26-27. 
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distinguished from secular structures.Consequently, all the rich decorations and 

fantastical objects are rarely merely accessory, but have specific religious functions either 

to instruct, or to ensure the maintenance, of Buddhist teachings and practice. 

We have already encountered several of these amazing sights and their religious 

functions, but more examples include a crystal lion in the Cloister for the Lay Bodhisattvas 

of Other Lands, 

... there is a crystal lion made by the very hands of the King of Tusita Heaven. 
Its shape is as big as a fist. When it is time, a lovely voice, like iYic jivarnjiva 
bird, speaks through [the lion's] mouth, preaching the eighty thousand perfections. 
All the bodhisattvas listen to the teachings and enter bodhisattva ranks and 
stages.'"*^ 

Moreover, in the Cloister for King Mahabrahma divine conches announce 

major events like the preaching of important Buddhist teachings: 

In the middle of the east and west gates are twelve heavenly conches. When all 
the Brahmas assemble, they first stop at this place. They take off their clothes, 
[put on] common garments and restrain [from wearing] ornaments. If they are 
about to come forward to the Buddha, the [heavenly] conches would sound 
themselves. The sound can be heard throughout the great chiliocosm. When 
Brahma King is on the verge of asking about the six perfections and four truths, 
the conches as if they know [the Brahma is going to ask the Dharma], they then 
emit a sound for him. Everyone hears a sound and gathers at the Buddha's 
abode. Besides, inside the cloister is a pond made of jade. In the pond are 
golden lotus flowers, in the middle are thirteen divine youths holding conches. 
The buds are closed, but they open upon the Buddha's arrival. After the nirvana 
of the Buddha, Mahabrahma took [the conches] back to Heaven. 

In the previously mentioned Cloister for Reckoning Time, numerous automatons 

molded from the seven precious materials (qibao ren -fciS A) will appear to tell the time. 

Inside these four towers are automatons made of precious materials which, 
when the time comes, emerges out to "keep the enemies away" beating on a 
dmm. 

'•*^1899:45.882c 17-19, 884al, 890b4, 890b26-cl, & 890bl3-15. 

'•^1899:45.884al7-19. 

'^^T1899:45.884b29-c6. 
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On the opened space'"*^ above the citadel are twelve automatons, each of 
which holds a white fly-whisk and sings.'"*^ When it is noon time, the south gate 
immediately opens and the "horse" comes out. When the hour has passed, [the 
horse] withdraws, and the gate retreats and closes. According to which of the 
twelve [double] hours it is, the appearance and disappearance of the "animals" 
[who watch over the hours] happens in the same way. In the middle of the night, 
different automatons do the night-watch. [The hours] can [thus] be clearly 
distinguished one by one. 

When the Buddha drew close to entering nirvana. Mount [Sumeru] was 
shaken and emanated sounds. The clockwork that it had set in action no longer 
functioned. The automatons of precious materials shed tears and the hands of 
some were broken. Twelve years after the [Buddha's] extinction, Mahabrahma 
took [the clockwork] up to the Heaven. When Maitreya descends, [Matebrahma] 
will restore it to its original position.'" 

According to Forte, automatons and other instruments that "sounded by themselves," 

which frequently occur in Daoxuan's description of Jetavana, may well reflect an important 

chapter in the development of time keeping and the history of the clock in China, plausibly 

pointing to the Chinese imagination of automatic time devices that may have preceded 

the European mechanical clock.'^' In the religious imagination of Daoxuan, the fantastical 

world of automatons and other time-telling devices are all in the service of ensuring the 

proper and timely running of the monastic schedule. 

Special mention must be made concerning bell imagery, certainly a salient feature 

in the Illustrated ScriptureDaoxuan's usage of bells is again another example of his 

successful integration of indie and sinitic practices. His description includes an astonishing 

assortment of bells, different in sizes and functions located in numerous cloisters and 

'•'^Forte (1988, p. 48) translates luchu as "place of the dew;" I think it refers to the 
open space at the citadel. 

'•''Forte (1988, p. 48) translates chang DQ as "recites [sacred text];" I think it just means 
"sing." 

'sopi 899:45 884c 12-19. My translation here is largely based on Forte's (1988) translation, 
pp. 47-48 

'^'Forte(1988),p. 44. 

'"Regarding the history of the bell in ancient China, see Taki (1938), pp. 159-191. See 
also the book length study by Lothar von Falkenhausen (1993) on the role and nature of the bells 
in early Chinese ritual music. For the study of copper bells in the Song monastery, see Huang 
(1996), pp. 495-530. 
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quarters. Most prominent are the bells in the Cloister of Impermanence: 

The cloister possesses eight bells, four made of white silver and four of crystal. 
The silver bells are at the four comers of the cloister where platforms are built for 
putting the bells. The crystal bells are placed at the four comers of the Impermanence 
Hall. Each of the four silver bells weighs one hundred thousand jin /r, and is in 
the form of Sumem. Nine dragons coil and encompass the handle of the bell. 
Facing the platform, the silver lotus flowers beside each bell has a silver man 
wearing a heavenly crown with the king of mani on top of it. He is one zhang 
and two feet tall, holding a silver mallet in his hand. When a monk is about to 
die, the silver men at the four comers strike the bell at a certain time. The sound 
[of the bell] preaches the ways of all Buddhas' entering nirvana. The devas in 
the Paranirmita-vasavartin hear the bell, the divine youths bring down a 
white flower banner to make offering to the corpse of the monk. The celestial 
beings of Tusita hold sixteen kinds of flowers from heaven, and throw them in 
the cloister. This sick monk hearing the sound of the bell will not lose his 
original mind and will be rebom in go(^ realms. 

The crystal bell is in the form of waist-dmm. On the handle [of each 
crystal bell] is a golden kunlun riding a golden lion and holding a white 
fly-whisk. When the breath of the sick monk becomes gradually heavier, this 
golden kunlun preaches impermanence, suffering, emptiness, and no-self. [When 
he] raises the white fly-whisk, the bell sounds automatically. The sound [of the 
bell] also preaches that the impermanence of all phenomena is the way of birth 
and death [i.e., Utpadanirodha], and after the extinction of birth and 
death, nirvana is the joy. When the sick monk hears the sound, his suffering and 
defilements are eliminated, and he attains the joy of purity, as if entering the third 
stage of meditation and being rebom in the pure land. If [the sick monk is] a 
virtuous man, the barrels of the four crystal bells radiate great light and brightness. 
The light preaches the six perfections of the Bodhisattva. The sick one sees the 
light, and is rebom in the various Buddha lands. Then, the light of the bell 
follows the spirit of the dead to the place where he will be rebom. [The great 
light] surpasses the light of the sun and the moon, and covers the light of all the 
heavens. The above silver bells were constmcted by Indra and the crystal bells 
were made by the Moon god. Their sounds can reach ten billions of worlds. 
After the Buddha's extinction, the two [kinds of] bells ascended [to the heavens] 
and returned to their original land.'^^ 

While the bells in the Cloister of Impermanence are associated with the passage of death, 

preparing the dying for a peaceful death, the copper bell in another previously mentioned 

location functions as a conscience for the religious practitioner, reprimanding wayward 

nuns and exalting those who conscientiously observe the precepts.'" Bells also can 

function to assemble the congregation for particular occasions.'^^ 

•'^1899:45.893c 14-894a5. 

"*ri899:45.884b2-4. 

''^1899:45.884c22-26, 887alO, 889a5,890c23-24, 891c20, 892alO-l 1, & 892cl2. 
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Significantly, Daoxuan often compares the bells at Jetavana to famous bells forged 

in China. For instance, the three thousand-y'i/i ff copper bell, with carvings of Buddha 

images on its surface and an immortal figure engraved on its handle, in the Cloister for 

Buddhist Devotees was said to resemble the bells made by King Jing [519-476 

B.C.E.] of the Zhou dynasty [ca. 1045-256 B.C.E.].'" An enormous eight-sided bell in 

the Cloister for the Learners of the Three Vehicles from Other Lands [to Study] the 

Noble Eightfold Path, which is ornamented with pearls at the rim of its mouth and 

celestial figures on its handle, was said to be the same as the one produced in the Jin 

Prefecture ##[.'" Another jade-like green stone bell housed in the Sutra Cloister, which 

has two embedded pearls on its barrel, is said to be shaped like the bells of Chinese 

soil;''® even the sound emitted from a copper bell, shaped like Mount Sumeru, in the 

Cloister for the Learners [to Study] the Four Truths is comparable to the nearby sound of 

chanting by the nuns in Jiangnan region.'^' The travelogue of Xuanzang, however, 

only speak of ling ir, or small bells which are employed to ornament doors,'^ stiipas,^^^ 

and wheel carvings on top of the Jetavana Monastery.'^' It is questionable whether 

colossal bells actually existed in India prior to, or during the early Tang. If Xuanzang 

1899:45.885a 14-16. According to Percival Price's study, zhong M became the generic 
term for bell during the Zhou Dynasty. From the archaeological founding, most extant specimens 
of zhong have a handle and some have only a loop on top for hanging on a hook or a rod. These 
features show the transition from a portable to a stationary object, that is the bell became a 
permanent fixture and was struck by the hammer found beside the concentric. See Price (1983), 
pp. 3-8; Needham(1962), pp. 194-199. 

'"T1899:45.885C20-24. 

"®T1899:45.892cl5-18. 

"*ri899:45.886a2l-28. 

"^Da tang xiyu ji §2 T2087:51.872a5. 

'®'T2087:51.879a21. 

"^^087:51.913b26. 
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had been aware of the existence of gigantic bells in India, surely he would have recorded 

it, just as he mentioned the presence of a sandalwood Buddha statue in Jetavana which 

measured one feet three inches,'^^ and another image elsewhere in India which rose to 

more than twenty feet."" However, nowhere does he mention colossal bells, so that it is 

quite plausible that no early Indian counterpart exist for the enormous bells that were cast 

in China.'" 

According to Percival Price, it is no doubt that bell was in use in India as long ago 

as in China, and that there had been ample use of small bells in India.'^ Along with the 

introduction of Buddhism into China, the knowledge of Indian bells was also transmitted. 

The Indian model of circular bell, forming a concentric from shoulder to rim, seems to 

have displaced all other shapes and sizes of bells in China because it gave a more 

resonant and lasting tone, although the cylindrical or barrel profile of large pre-Buddhist 

bells was maintained, continuing to be struck on the outside.'^^ Daoxuan's reference to 

the existence of colossal bells in the cloisters of Jetavana Monastery in India is likely not 

a historical rendition, but a transposition of Chinese custom onto the Indian monastery. 

"^^087:51.946cl4. 

"^087:51.94667. 

"^^efore the eleventh or twelfth centuries there were large bells (20 to 60 cm in diameter) 
in some Hindu temples, but it is impossible to say how far back the use of such large bells goes. 
See Price (1983), pp. 24-25. 

'^According to Price, the history of the bell in India cannot be traced with the same 
continuity as in China because of the lack of ancient artifacts as well as written and pictorial 
references to the bell. Historical artifacts show that, around 3000 B.C.E., women in the Indus 
valley culture wore small copper crotals on anklets and necklaces. There is a gap of about a 
thousand years before crotals are found in much the same use as before. Lotus-bells (around 9 
cm high, the oldest known bells of this form come from burial mounds dated around the sixth and 
fifth centuries B.C.E.) were used by the Hindu. Tiny lotus-bells were shown in Hindu deity icons 
and were also used by Hindu priests to draw attention for food and worship. Price (1983), pp. 
21-27. The Indian archaeological report states that iron, silver, or copper bells hung on animals, 
dating to around 4th B.C.E to 3rd C.E, were discovered. See A. Ghosh (1989), p. 177. 

'®^Price(1983),p. 9. 
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Daoxuan did not make any distinction in the form and function of bells between India 

and China. Modem scholarship indeed goes so far as to argue that there were no bells at 

the Jetavana in India.'^ 

Since the invention of bell, it has been associated with the magic of divine sounds, 

becoming a prominent ingredient of sacred ritual, and even taking on philosophical 

meaning. Scholarly consensus states that beliefs in the use of the bell to drive away and 

keep malign influences at a distance, and to increase the power of benevolent forces has 

sustained for ages from practically every culture of the world.'® The bell, in Chinese 

culture, is a major component of the art of music, which was strictly regulated and used 

in ancestral ritual not only to ensure the maintenance of a harmonious cosmos, but also to 

enables human communication with heavenly ancestral spirits.'™ Bell-casting was a 

matter of considerable political importance, a new ruler's arrogation of the former royal 

privilege of setting the principal pitch standard was a way to legitimize their rule.'^' 

Daoxuan must have been familiar with Confucian religious rites and their use of musical 

instruments that included bells.'" Daoxuan's portrayal of magical bells, moreover, may 

have been inspired by the Jinguangming jing (The Scripture on the Golden 

Light, T663),'^^ which describes a huge drum that radiates light and preaches the Dharma. 

Daoxuan was, moreover, familiar with the figure of Zhixing WP (588-632 C.E.), the 

'®*See Watanabe (1956), pp. 6-9. 

"''Spear (1978), p. 13. 

'^"Falkenhausen (1993), p. 23. 

"'Falkenhausen (1993), pp. 66, 319-324. 

'^^raham (1989), pp. 10-13; see Falkenhausen (1993); and So (2000). 

''^663:16.335a3-359bl. Translated between 414-426 C.E. by Tanwuchen (385-
433 C.E.). 

'^•^663:16.336b 11-16. 
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disciple of Zhishou WW (567-635 C.E.). Zhixing was known as the monk who performed 

a miracle through striking the bell. Since Daoxuan has stayed at Zhishou's monastery 

where Zhixing had lived before, it can be assumed that Daoxuan was familiar with the 

miracles associated with Zhixing.'^' It is in fact Daoxuan recorded Zhixing's biography 

in his Xu gaoseng zhuan, fifteen years after Zhixing's death; in Daoxuan's record, he 

narrates how the sound of Zhixing striking the bell saved living beings from the sufferings 

of hells."® 

Devotional Practices 

Finally, Daoxuan's description of Jetavana also offers interesting glimpses of the 

devotional practices prevalent in the medieval Chinese monasteries. The array of practices 

includes stupa and relic worship, cultic worship of the book, image veneration, and the 

observance of the Six Feast Days. 

Stiipas are said to house the relics of the Buddha, or other Buddhist saints, and 

thus serve as the locus foci for cultic worship of relics which evidently appeared early in 

'^'According to Ochiai Toshinori, Daoxuan's work on Shimen ji seng guidu tujing 
(existed in the commentary section on Hinayana vinaya in Nihon daizokyo 0 

written in 624 C.E., describes the method of striking the bell must be a more direct 
influence by Zhixing's event. See Ochiai (1986), pp. 34-39. 

'^^e story about Zhixing's miracle runs as follows: 
"During the winter in the fifth year of daye [605 C.E.], [Zhixing] 
held [the position] of weino ^^P...A monk who [named] Sanguo 
had a brother accompanying the emperor to Jiangdu He died half 
way...He communicated with his wife through a dream, saying, "1 followed 
[the emperor] and arrived at the City Peng Unfortunately, I died of 
illness and was reborn in hell. I suffered the five kinds of sufferings... 
Relying on the first day of this month, I received [favor from] the monk 
Zhixing in Chanding Monastery who struck the bell emitting a 
sound that shook the hells. Those who were suffering with me were 
liberated at once. Now, we are reborn in a joyful place. I am thinking 
of repaying his grace. You can prepare ten rolls of fine silk, offer them 
to him and explain to him my intention..." 

(Xu gaoseng zhuan T2060:50.695c3-13.) 
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Buddhist history, likely with the bodily remains from the cremation of Buddha's body. 

Following its introduction into China, the stiipa rapidly evolved into the multi-storied 

pagoda, at times twelve-sided in shape,'" in part influenced by the watch towers and 

pleasure towers that were already present in Han China. In early Chinese Buddhist 

architecture, pagodas were still located, following Indian models, at the heart of the 

monastic compound as the key object of veneration.'^® By the early Tang, however, the 

Buddha Hall was increasingly displacing the pagoda, which gradually disappeared, or 

was moved to the side of the compound.'^' In Daoxuan's spatial layout of Jetavana, the 

Buddha Cloister is obviously intended as the heart of the monastery compound, with the 

Great Buddha Hall functions as the pivotal center of the Buddha Cloister. The principal 

stupa monument in the Jetavana compound is the seven-storied Great Buddha Stupa 'X 

located toward the south, in front of the Buddha Hall. It would appear that 

Daoxuan's reconstruction of Jetavana actually followed Chinese adaptations of Indian 

Buddhist architecture. The Great Buddha Stupa houses the relics of the nails and hair of 

the Past Buddha Kasyapa, located at the bottom of the stupa-, although Daoxuan does not 

describe the shape, its seven-storied architecture invoke the multi-storied pagoda that had 

evolved by the Tang period. Although Daoxuan again does not elaborate on the religious 

practices, he probably intends the site to be associated with practices such as the 

circumambulation of the stupa and worship of relics. Another stupa for relic worship, 

located in the central Buddha Cloister, is described in greater detail: 

On the top level of the [five-storied] East Terrace of the Two-Storied Hall is a 
stupa made of the seven precious materials, [housing] the entire physical [relics] 

'"Some art historians have speculated that the twelve-sided structure was an attempt to 
preserve the original semi-round shape of the Indian jmpai. See Steinhardt (1998), p. 44. 

'^®Luo&Wang(1986).p. 125. 
'^'Luo&Wang(1986),p. 125. 
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of the second Buddha who appeared in the Nak^trakalpa. [The stupa] has one 
thousand and three hundred levels and sixty-four sides, and its platform is made 
of white jade. Inside the stupa is the nirvana scene of that Buddha. The eight 
classes [of beings] and attendant protectors starting from the lowest order have 
golden bodies. Surrounding the four sides of the stupa are eighty thousand 
golden towers and shrines. Among them is the nirmanabuddha who can 
preach the Dharma.'*" 

Stupa imagery certainly dominates Daoxuan's description of Jetavana, although they are 

not always related to relic worship, but more commonly inspired by the scene of the 

Many Treasures StQpa # which occurs in the Lotus 

The cult of the book also appears to be located principally in the Buddha Cloister, 

specifically at the second great Two-Storied Hall, with its flanking East and West Terraces. 

In the main hall of the second great Two-Storied Hall are erected four silver towers in 

which are placed precious copies of Buddhist texts; 

Inside two towers are golden cotton cloth scriptures written in gold characters on 
jade-white cotton cloth. The [other] two towers contain vinaya [texts] written in 
white silver characters on golden cotton cloth. The vinayas were copied by the 
Dragon King, and the scriptures were copied by King Mara. They were both 
scriptures of the ancient Buddhas who appeared before the Naksatrakalpa. In the 
Jambudvipa, these two sets of books are the supreme [writings]. After the extinction 
of the Buddha, the Dragon King ^gara kept them in his palace.'^' 

Describing the second level of the East Terrace, Daoxuan recounts that a person, living in 

China during the time of the Buddha Kasyapa, once copied the entire vinayapitaka and 

sutrapitaka at the Daming Monastery in Jing Prefecture ^Hi; the siitras were 

written in gold script on silver paper, while the vinaya was in silver script on gold paper. 

The calligraphy of this unknown author was said to have surpassed Zhong, Zhang, Wang, 

'®1'l899:45.889c9-12. 

'^'This famous chapter of the Lotus Sutra has inspired many East Asian Buddhist artists. 
See chapter 11, entitled "TTie Emergence of the Treasure Tower," in the translation of the scripture 
by Watson (1993). 

'^^1899:45.889b 13-17. 
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and Wei, four renowned calligraphers in Chinese history.'*^ 

The sutras are [placed] on a lotus flower inside the southeast terrace, and the 
vinaya on top of the leaf inside the southwest terrace, and the grand offerings 
[made to the sacred texts] cannot be fully described.'^ 

Both descriptions attest to the presence of the Mahayana cult of the book that Gregory 

Schopen called attention to.'^^ The practices Daoxuan describes include elaborate copying 

of Buddhist texts in ornate ink and calligraphy on cloth or paper, as well as making actual 

offerings to the texts. One should note a few interesting points: first, the media used for 

copying sacred texts is cloth or paper, which likely reflects Chinese practice; second, 

while the cult of the book is usually associated with MaMywa scriptures, Daoxuan 

seems to have deliberately extended it to the vinaya texts as well, likely to underline the 

sacred nature of the vinaya. 

Besides the worship of relics and sacred texts, Daoxuan's description of Jetavana 

also attests to the practice of image veneration. Buddha statues are placed in several of 

the halls in the central Buddha Cloister, and one of the cloisters on the southeast region is 

named Cloister of the Great Buddha Image An interesting image is the 

colossal Buddha statue, enshrined in the Dangyang Hall of the Great Buddha 

Hall, which was said to have preached the Dharma and functioned as a substitute for the 

Buddha, when he is away; 

In the past, Manjusri Bodhisattva singlemindedly handmade it during the time of 
the Krakucchanda Buddha. [The statue], one zhang and eight feet high, emits 
light universally, and sits in cross-legged [posture]. When the Tathagata travels 
to preach and is not in [this cloister], this statue then preaches the Dharma to 
humans and the heavens.... 

In the past, when the Buddha preached in the Trayastriihsas Heaven, this 

'*^e Chinese calligraphers are Zhong You of Wei period, Zhang Zhi of 
Latter Han period, Wang Xizhi of Tang period, and Wei Quan of Jin period. 

'®*ri899:45.889c20-21. 

'"Schopen (1975), pp. 147-181. 
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[colossal] statue taught all the monks the precepts and preached the Dharma in 
this hall. Also, when all kings yearned for ^akyamuni because they can no 
longer see him, this statue preached to the kings for three times. When Jetavana 
was first established and the ordination platform was constructed, this statue led 
the previously [mentioned] groups of disciples to the ordination platform, and 
circumambulated [the platform] three times. 

As pointed out, such an image was recorded by Faxian and Xuanzang when they visited 

Sravasti.'" They both spoke of the first Buddha image on earth forged by the King 

Prasenajit, when the Buddha was away preaching in the Trayastriiiisas Heaven.'®* In this 

story, the Buddha, on his return to earth, supposedly told the image that it should take his 

place again when the Buddha enters nirvana. This detail is perfectly consistent with the 

subsequent development in Indian Buddhist monasteries which, as previously pointed 

out, would still reserve a gandhakutf to indicate the presence of the Buddha even after the 

Buddha's nirvana; and although the Buddha was no longer in this world, Buddha images 

were installed in his stead. This story is often seen as the source for the iconic representation 

of the Buddha, which explains the cultic worship that sprung from the use of the images. 

Images of the Buddha are thus intended to be his substitutes, capable of performing all 

the same functions, and as such deserve the homage and veneration accorded to the 

Buddha in person. 

Besides Buddha statues, worship of protective deities appears also to be an 

established practice in monasteries. Shrines are erected on the four comers of the Jetavana 

monastery to house protective deities: 

Again, each of the four comers of the large cloister of the monastery has a 
cloister. At the northwest comer is the Hard and Firm Earth Deity. It is said to 
be a female deity who has eight billion subordinates. At that gate stood a large 

'®'Tl899:45.887cl6-28. 

'®^Refer back to Chapter 3, pp. 137-138, & 142. 

'®*For Faxian's record, see T2085:51.860b18-24; for Xuanzang's record, see 
72087:51.899b4-22. 
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deity statue. The deity asked the Buddha, "Since ancient time, all the Buddhas 
are [accompanied with] images of ghosts and deities. The World-Honored One 
will [enter] nirvana in the coming year; why don't you teach [the disciples] to 
build them, [in order] to protect the disciples and uphold the bequeathed teachings?" 
The Buddha ordered the Heaven of Pure Dwelling to use gold from heaven to 
build [statues of] Hard and Firm Earth Deity and the General Pancika. The 
images are just like real deities. Twenty-six years after the Buddha's nirvana, 
the dragon engraved [those images] in wood to replace the golden images, and 
took [the golden ones] to the palace in the great sea, as well as the images of the 
following three cloisters. At the cloister in the northeast comer, all the dragon 
images are made solely of green jade. The divisions of dragon under the ten 
billions of worlds are also illustrated. This was the second task [performed] by 
Asura Bandhi M'*' together with Mahabrahma. The southeast comer 
is the location of the Cloister for the Warriors of the Great Chiliocosm 

[The images] were constructed using silver by eight billion [emanations] 
of the Heavenly King in Nirmanarati. The southwest comer is the place for 
[images of] Malabrahma, King Mara, and Indra of the great chiliocosm, made of 
one million and four hundred thousand [parts] of the seven precious materials. 
The cloisters [at the four comers] were constmcted by the Bodhisattva Adamantine 
Wisdom."" 

Daoxuan also mentions that engravings of deities and spirits are housed in the niches and 

grottoes on the four sides of the Jetavana Monastery, its cloisters, and ordination platforms 

so as to protect the sacred site. The deities enthroned in these niches ensures that this 

Utopian monastery is protected and venerated even by divine beings, so that everyone 

should feel safe and comfortable within the boundaries of the sacred site. 

Significantly, little, if any, mention is made of bodhisattva cults. Although the 

spatial layout includes a Cloister for Manjusri Bodhisattva the 

description does not mention the presence of images, or devotional worship to the 

bodhisattva. Rather the cloister is assigned as Manjusri's residence, where he dwells and 

preaches on the bodhisattva perfections and other (presumably Mahayana) teachings.'^' 

'®'He is the king of asuras. 

"^1899:45.894b 17-29. 

''"T1899:45.885a27-b2. 
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Both Manjusii and Samantabhadra appear fairly frequently in the text,''^ although mostly 

to deliver teachings, or attend auspicious gatherings like precept ceremonies, dharma 

assemblies, and so forth. Daoxuan's presentations seems closer to those of early Mahayana 

scriptures, which according to Paul Harrison, introduce the bodhisattva ideal as a 

paradigmatic figure, albeit highly reified, but intended still as a model of unexcelled 

conduct that followers should emulate.'^^ In these depictions, the bodhisattva is not 

emphasized as a celestial being, who is the object of cultic devotion. Given his agenda to 

emphasize that the Mahayana monastic community should also observe precepts, it is 

quite obvious why Daoxuan is more concerned with showing bodhisattvas as models of 

exemplary behavior that his contemporaries should emulate, than to emphasize their 

celestial qualities. It is interesting that Daoxuan frequently appropriates Mahayana 

developments to further his specific agenda of reforming Buddhist monasticism. For 

instance, the Many Treasures Stupa, from the Lotus Sutra, is said to appear at Jetavana 

every time there is a precept ceremony,"^ while Samantabhadra, riding on his elephant, 

does not descend because a devotee is memorizing the Lotus Siitra,^"^^ but has come to 

grace and sanction the great occasion of receiving of monastic precepts.'^ The special 

'^^Maitreya is also mentioned here and there in the text; see TI899.4S.884cl9, 888clO-l 1, 
889al2, 890a5, 890al1, & 893a2l. 

"Harrison (2000), pp. 186-187. 

"*ri899:45.888b8-17. 

the Lotus Sutra, it is said that Samantabhadra Bodhisattva promises to uphold all 
those who pay devotion to the scripture; 

"Whether that person is walking or standing, if he reads and recites this 
sutra, then at that time I will mount my six-tusked kingly white elephant 
and with my multitude of great bodhisattvas will proceed to where he is.... 
If that person should forget a single phrases or verse ... I will prompt him 
and join him in reading and reciting so that he will gain understanding ..." 

(Watson, 1993, trans., pp. 320-321). 

"^1899:45.88757-18, 889a7-10, & 889c29-890a3. 
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emphasis on Manju^ and Samantabhadra, moreover, reflects early Tang development of 

the bodhisattva cult. Not only does Manjusri appears frequently, but Mount Wutai, the 

pilgrimage site of Manjusri, is also mentioned fairly often, reflecting again the prevalence 

of the Manju^ cult in early Tang Buddhism.''^ Although not explicitly stated, the 

dedication of a cloister to this bodhisattva may suggest the trend of worshiping Manjusri 

in Buddhist monasteries. 

Finally, mention of the Six Feast Days f\M repeatedly occurs in Daoxuan's 

description. The concept of the Feast Days evolved from Fast Days that are, in turn, 

associated with the observance of posadha in Indian Buddhist monasteries. In the Indian 

context, posadha for monks and nuns is held fortnightly on the days of the full and new 

moon of each month, a practice that has roots in the vedic tradition which regards these 

two days as holy days for ritual sacriflce.''^ Indian Buddhists adapted the observance of 

the posadha, which evolved from an occasion for the Buddha to preach teachings to 

include ritual confession and the liturgical recitation of precepts, plus a business meeting 

to make decisions concerning the Order.'^ In addition, days are further set aside also for 

the laity to observe posadha, performed six times each month, on the 8th, I4th, 15th, 

23rd, 29th, and 30th days. The laity, on the six days of pomdha, will be expected to go to 

the monasteries where they make merits by offering meal to the monastic community, 

and further observe the eight precepts (namely, the five cardinal precepts, plus the monastic 

'^^On the Manjusri cult in East Asia, see Bimbaum (1983), although his treatment mostly 
fcouses on esoteric developments; also see Gimello (fnss.). 

"®OliveIle(1974),p. 42. 

"*rhis information is based on footnotes 170 & 172 in Hirakawa (1982); for further 
discussion on the posadha, see Prebish (1975), pp. 24-27. 
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abstinences from eating past noon, from the use of high and wide beds, as well as from 

all sorts of entertainment and fragrances).'^ In China, the lay observance of posadha was 

transformed early during the Northern and Southern Dynasties (317-589 C.E.), into days 

of "abstinence from meat-eating." The shift from fasting to the holding of vegetarian 

banquets, namely, the eating of "pure food," was a transition catalyzed no doubt by the 

cult of eating, so salient in Chinese culture, and may also have been influenced by similar 

observances in the Daoist tradition.^' In addition to the Six Feast Days, other sets of 

Feast Days were prescribed in Chinese apocryphal scriptures, together with the belief that 

the Four Celestial Kings and their celestial retinues would ensure that the laity adhere 

rigorously to the moral observances.*"^ 

From Daoxuan's numerous references to the Six Feast Days, one catches glimpses 

of the practices with this religious observance. The Six Feast Days evidently involved 

the entire Buddhist congregation (monks, nuns, laymen, and laywomen), who would 

engage in ceremonial worship, and likely confession too; 

When it is the Six Feast Days, the fourfold congregation prostrate and worship. 
The nine dragons first blow out fragrant mist from their mouths, and the great 
general admonishes the violation of precepts. All dragons [hanging] on the locks 
of the eight doors and at the ends of the tiles, as well as all the l^lls praise the 
merits of observing precepts and preach the ten virtues and other 
teachings.^ 

The Six Feast Days are related to precept observance, and the Buddha would deliver 

teachings on these occasions. 

•""For a list of the eight precepts, see Foshuo baguanzhai jing T89:1.9l3al7-
b29. 

""'Sorensen (1995), p. 60. 

^°^ee discussion by Serensen (1995). 

^°^he ten good characteristics, defined as non-committal of the ten evils which are 
killing, stealing, adultery, lying, double-tongue, coarse language, filthy language, convetousness, 
anger, and perverted views. 

-'^I899:45.887b8-ll. 



227 

When it is the Six Feast Days, all the flowers bloom; water flows to the ground 
and disappears; all trees on the mountain are able to preach Buddhist teachings; 
there are nine dragons constantly blowing fragrant clouds down to the mountain, 
and the water [thus] emitted is fragrant and pure. When the sick drink it on the 
Six Feast Days, they are all healed immediately. The Tathagata, together with 
the Buddhas of the ten directions, sometimes come and assemble to preach 
teachings. This causes ten billions of Buddhas, bodhisattvas, the eight classes of 
celestials and ndgas to come to the mountain. The ten great disciples from the 
Siavaka congregation are also able to follow and come.'"' 

The acts of healing and other miraculous phenomena indicate that these six days are 

auspicious occasions in the Buddhist calendar, celebrated and observed by both the 

divine and human assemblies, and all segments of the Buddhist community, lay and 

monastic. Offerings evidently always accompanies the Six Feast Days: 

Preparation and offerings for the Six Feast [Days] are always undertaken by 
the Eight Kings, [which include] the giving of material possessions and the 
giving of religious teachings.^ 

It can be assumed that the offerings of material goods include a vegetarian feast for the 

entire community, as practiced in the monasteries by the early Tang. Although Daoxuan 

does not offer details, one can imagine that he has in mind the vegetarian feasts associated 

with lay societies in the Northern Wei, known as the yiyi or yihui e# described in 

the Tiwei boli jing The Eight Kings he mentions occurs in the Tiwei boli 

jing, an apocryphal scripture composed in the Northern Wei, which enumerates the Eight 

Kings in the following order: Brahma, Indra, his attendants, the Five Spirits, the Four 

Celestial Kings, Yama, asuras, and devas.^ These divine messengers, according to the 

Tiwei boli jing, take turn to review and verify earthly actions, keeping record of the 

merits and demerits of each living being, thereby introducing a system of celestial 

^®^1899:45.887al9-24. 

^®tl899:45.883cl7-18. 

^'"See partial translation of the text by Lai (1987), p. 25; cf. the translation by Tokuno 
(1994), p. 279. 
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supervision of human morality. The Tiwei boli jing offers the first scriptural indications 

of the establishment of lay societies where the lay congregation gathered monthly at the 

local monastery to repent their wrongdoings, recite the Tiwei boli jing, and partake of 

maigre feast as an abstinence from eating meat.**® Daoxuan obviously knows of this 

practice, as his Xu gaoseng zhuan records the popularity of the Tiwei Poli jing during the 

kaihuang era (581-600 C.E.), and the existence of societies formed around this 

scripture, which sponsored maigre feasts on a monthly basis.""' In the same work, 

Daoxuan refers also to the formation of societies in the late seventh century, numbering 

about thirty people, who gathered monthly to recite the Mah^rajnapdramita Siitra and 

enjoyed a maigre feast, observing the existence of over a thousand of similar societies."'" 

Peter Gregory has further suggested that Huayan Societies, modeled after the yihui, 

existed in the Tang era."" 

The array of religious practices Daoxuan describes in his reconstruction of Jetavana 

offers interesting glimpse of life in the Buddhist monasteries in medieval China. It 

appears that by the early Tang, monasteries were complicated religious establishments 

that housed an array of practices, from intense monastic training to devotional practices. 

Moreover, the community housed in the monastery complex included monastics and 

laity, and the religious activities catered to the needs of the different segments of the 

religious community. 

""^On these lay Buddhist societies, see Lai (1987), p. 20; & Gregory (1983), pp. 
278-296. 

"""Xm gaoseng zhuan T2060:50.428al9-20 

^"^060:50.688al3-15. 

^"Gregory (1983), pp. 278-296. 
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Conclusion 

Although Daoxuan is a famous monk in Chinese Buddhist history, frequently 

exalted for his historical output and works on monastic discipline, his reconstruction of 

Jetavana is relatively unknown and rarely mentioned. No commentary appears to have 

been written; nor did the catalogues number it among the canonical works. As pointed 

out in the introduction chapter, the text was only mentioned sporadically up to the tenth 

century. Critiquing the Illustrated Scripture, Yijing ##(635-713 C.E.) states that the 

Jetavana illustration circulating in the capital is a false one, merely a broad outline, no 

more than a rough sketch based on strange hearsayHe further argued that if one were 

to petition successfully to the emperor to construct a site based on this illustration, then 

one would not as a matter of fact be able to distinguish between Rajagrha and China.~'^ 

Another work authored by Huixiang (n.d.) in 680-683 C.E., the Gu qingliang zhuan 

cites the Illustrated Scripture as the source for explaining the Vajra Cave as 

the place to store the vinayapitaka, stitrapitaka, heavenly musical instruments, and other 

offerings implements for all Buddhas.^'"* Hongzan fahua zhuan another 

work by the same author, mentions the depiction of the preaching scene in the Lotus 

Sutra that is again derived from the Illustrated Scripture}^^ 

Given the paucity of references, it would seem at first sight that the text had 

relatively little impact on Chinese Buddhist society. No monastic complex in China, as 

far as I can determine, ever invoke Daoxuan's text as the inspiration for its construction, 

"''Da tang xiyu qiufa gaoseng zhuan written in 691 C.E. 
T2066.51.6al5-16. 

^'^066.51.6a22-23. 

•''*T2098:52.l095al-ll. 

^'^067:51.12c 11-18. 
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or as the source of its architectural design. However, according to Forte, the Ximing 

Monastery the Chang'an monastery where Daoxuan served as abbot, might have 

been built according to the Illustrated Scripture}^^ Constructed between 656 and 658 

C.E., perhaps on land that had formerly been a Sui residence, Ximing Monastery was a 

huge monastery consisting of 10 precincts (or courtyards), 13 great halls, and more than 

4,000 bays of lesser structures. Only the inner- and outer-hall arrangement remains from 

the hall foundation of this monastery, which was one of four monasteries in Tang Chang'an 

that was spared during the Huichang persecutions.^'^ 

Further investigation suggests other influences of the Illustrated Scripture in the 

Chinese monastic setting. Daoxuan's placement of the Cloister for King Mahabrahma 'X 

and Cloister for the Dragon King probably intended to be divine 

guardians of the Jetavana Monastery, may have had some impact on the construction of 

Chinese monasteries after his time. Inside and outside of the Great East Gate are sketches 

of the images of MaMbrahma, Indra, the four Great Celestial Kings, the King of Humans, 

the Great Ghost King, and the Divine Dragon King. Daoxuan intends these spirit kings 

to protect and uphold the perpetuation of the Three Jewels.''^ Similar to Daoxuan's 

representation, almost all front chambers of Dunhuang caves constructed during the Tang 

and the Song periods have illustrations of heavenly kings protecting and upholding the 

dharma, as well as drawings of the dragon king prostrating to and worshiping the Buddha.''^ 

Moreover, cave 196 (which Dunhuang scholars call the Vinaya Cave), constructed between 

892 and 896 C.E., possesses wall paintings of the ordination platform; on its northern 

""Forte (1988), p. 41. Also see Mochizuki (1958-1963), vol. 2, p. 1428a. 

"'^On Ximing Monastery, see Ma (1987), pp. 334-336; & An (1990), pp. 45-55. 

^'®T1899:45.884a9-12. 

^"Mei(1995),p. 113. 



231 

wall is the illustration of an eminent monk propagating the vinaya, as well as an inscription 

on the brief history of the transmission of vinayapitaka, whereas the southern wall depicts 

the eminent monk administering precepts to a layman."" The illustration on the northern 

wall, Mei Lin points out, is in accord with the location of the Ordination Platform for 

Sahgha in the Illustrated Scripture. 

The influence of Daoxuan's representation of Jetavana is more visible in Japanese 

Buddhism. It is perhaps significant that Ximing Monastery was where Kukai 

(774-835 C.E.), the founder of Japanese Esoteric Buddhism, resided when he visited and 

trained in the Tang capital. The Japanese monks Eichu, Engyo (799-852 C.E.), and Doji 

evidently studied at Ximing Monastery also.^" It is perhaps not incidental that the 

Ximing Monastery functioned as a model for the great monastic compound of the Daian-ji 

in Nara during the first half of the 8th centuryBesides the Daian-ji, the 

Illustrated Scripture might have welded a greater influence on Japanese Buddhist culture. 

It was Enchin (814-891 C.E.), a Tendai monk of Enryaku-ji at Mt. Hiei, had 

evidently introduced Daoxuan's work on the Jetavana from China. A copy of the text 

might have been kept at Enryaku-ji which Genshin (942-1017 C.E.), the author of 

the renowned Japanese Buddhist work, the Ojoyoshu (Collection of Essentials 

for Rebirth [in Amitabha's Pure Land]), who was also living at Enryaku-ji, likely read. 

Interestingly, a passage in the Ojoyoshu describes a hospice system that was likely derived 

"°Mei(1995),p. 113. 

"'Mei (1995), p. 113. 

^^^teinhardt (1991), p. 38 

^^orte(1988),p. 41. 
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from the facility northwest of the Jetavana monastery, the Hail of Impermanence, where 

the sicic were cared for until death.^^ According to Forte, the enormous success of 

Genshin's work likely influenced literary circles, and thus contributed to the fame of the 

Jetavana's Cloister of Impermanence and its bells,^ as seen in the famous lines from the 

Heiki Monogatari cited in the introduction to this study. It is believed, moreover, in 

Japan that the sound of the bell at Jetavana was in the tone of ojiki, and Myoshin-ji in 

Kyoto possesses a bell in this tone, which is designated a national treasure."^ 

A list of Chinese monasteries known as Jetavana was already enumerated in 

Chapter 2 of this study. However, those monasteries are prior to Daoxuan's writing on 

Jetavana. Although a more thorough survey should be undertaken, preliminary findings 

have not uncovered any Chinese monasteries postdating Daoxuan's work that is named 

after Jetavana. Japanese Buddhism, however, has a few examples of monasteries named 

after Jetavana, known in Japanese as the Gion-ji One such example is the 

temple originally named Tentoku ji belonged to the Soto shu which in 

1712 C.E. was renamed as Jushd-zan Gion-ji in memory of the eminent 

Zen monk Xinyue (1639-1695 C.E.),"^ who evidently restored the temple in 1692 

C.E.^ Moreover, according to the Nihon bukkyogo jiten 0 there exists a 

Gion shoja, said to be the old name for the Yasaka shinsha at Dozan ku in 

•'•*See the translation into modem Japanese by Ishida (1964), pp. 133-134. 

-^orte(l988), p. 40. 

^^atanabe (1956), pp. 6-9. 

Chinese monk who was invited to Japan in 1677 C.E. by the abbot of Kufuku ji R 

He is considered one of the patriarchs of Soto Zen in Japan. 

^^*Mochizuki (1958-1963), vol. l.p. 499a. 
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Kyoto.^' At the beginning of the Heian period (794-1183 C.E.), there was a monastery 

named Kanshin-in that focused on the worship of the Heavenly King Cow-Head; 

it is not sure when this monastery's name was altered to Gion-ji, where people worshipped 

both the kami and the Buddha. In the first year of the meiji era (1868-1912 C.E.), its 

name was again changed back to Yasaka shinsha. Gion then became the name of the 

town in front of this shrine, particularly the prostitution district that flourished there.^° 

Aboshi, however, states that the monastery was built during the reign of Shinwa teno ^ 

(858-877 C.E.). The emperor supposedly followed the act of Anathapindada's 

construction of Jetavana Vihara, and built a vihara named Gion kai which was 

further changed to Gion kanshin-in since the Heavenly King Cow-Head was 

its principal image of worship. Aboshi further suggests that the worship of the Heavenly 

King Cow-Head might have been a practice derived from the Jetavana Vihara in India, 

since according to Faxian's and Xuanzang's travelogues, a stone pillar at the Jetavana 

Vihara has a cow engraved on its top.^' 

As recounted in the introduction to this study, Daoxuan's Illustrated Scripture 

seems to have disappeared from the Buddhist canon until its recovery among manuscripts 

p r e s e r v e d  a t  a  J a p a n e s e  m o n a s t e r y  d u r i n g  t h e  t u r n  o f  t h e  e i g h t e e n t h  c e n t u r y T h e  

subsequent publication of the text in the Dai nihon zokuzokyo :k. 0 and the 

Taisho shinshu daizpkyo allows greater access to the text, which I have 

•^'iwamoto (1988), p. 170. Also see Mochizuki (I9S8-I963), pp. 496c-497b. 

"°Iwamoto(1988),p. 170. 

^'Aboshi (1987), p. 9. 

^^ee introduction, pp. 10-11. 
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translated in part II. The recovery of this text provides a rare glimpse of an hitherto 

forgotten aspect of Daoxuan as a religious Utopian thinker, who masterfully deployed 

historical, mythical, realistic, and imaginary elements to piece together a Utopian vision 

relevant for the Buddhists of his time. The text attests eloquently to the multi-faceted 

complexity of this renowned Buddhist teacher, who is usually known as a Buddhist 

historian and vinaya teacher.^' The Illustrated Scripture is a tremendously rich document, 

containing a wealth of Buddhist lore and myth, and reflecting a carefully wrought synthesis 

of indie and sinitic cultural elements. This dissertation is only a preliminary effort to 

unravel the wealth of the religious vision and thought embodied in this text, offering only 

an initial effort to unravel its implications for Chinese Buddhist history. If this study will 

ignite interest in further investigation of this text, I will have achieve my purpose. 

^^ecent modem scholarship on Daoxuan has significantly broadened our perspective of 
Daoxuan's work; Koichi Shinohara, for instance, has produced writings that emphasize Daoxuan, 
the visionary writer, as well as Daoxuan's interest in miracles and divine efficacies, while Eric 
Reinders has examined Daoxuan's writing as a construction of ritual topography, intended to 
create vertical spatial relationships in Buddhist monastic practice, comparable to Confucian spatial 
hierarchy. See Shinohara (1991; unpublished a & b); & Reinders (1997). 
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PART II 

ANNOTATED TRANSLATION OF THE TEXT 



236 

[Preface] 

Zhong tianzhu shewei guo qiyuan si tujing xu 
[T1899:45.882cl l-883b4] 

Moved by the divine spirit, a monlr from the Southem Mountains 
wrote [this text] at the end of the spring during the second year 
of qianfeng [667 C.E.] in the Tang. 

The origin and foundation of [both] the monastery and the stupa' have a long 

[history]. Since the beginning of the good aeon,"* all the Buddhas have proclaimed their 

attainments, expanding the [teachings of the] three sages^ in order to lead the four types 

of living beings,® and to merge the Five Vehicles' into the One Ultimate [Vehicle].® All 

[the Buddhas] always reform the secular as the foundation for transcending [the realm of] 

'According to the Song ben guangyun ^ is pronounced as "qi;" whereas the 
Shuowen jiezi zhu suggests the pronounciation is either "zhi" or "qi;" see Song ben 
guangyun, p. 44; & Shuowen jiezi zhu, p. 3. Gao (1980, p. 3) suggests that should be 
pronounce as "chi" according to the phonetics. Here, I have adopted the common pronunciation 
in present day usage, "qi." 

^e Chinese character is Shi shi (literally, surname Shi) which usually refers to a 
sangha member. 

^Stupa originally contained ashes of the dead collected from the funeral pyre. The 
practice of erecting stupas over corporeal relics was pre-Buddhist, but it became an important 
practice among Buddhists. They made such an extensive use of this particular form of architectural 
structure as an object of veneration that the stupa soon developed from a simple mound of earth 
into a magnificent monument. For a detail discussion on the function and architecture of Buddhist 
stupas in India, see Mitra (1971), pp. 21-30. Also see the book length study by Snodgrass (1985) 
for the symbolism of the stupa. 

''Skt., bhadrakalpa. Bhadra means wise and virtuous, or good, while kalpa is a fabulous 
period of time. A Bhadrakalpa has 1,000 Buddhas; hence its name "the good kalpa." 

^e three sages refer to the ^ravaka (listener), the Pratyeka-Buddha (solitary Buddha), 
and the Bodhisattva. 

^n general, four types of living beings refer to the four methods of birth from egg, 
moisture, womb, and transformation. In the above context, it probably refers to the four groups 
of people, namely, monks, nuns, laymen, and laywomen. 

'The five vehicles refer to Human, Divine, ̂ ravaka, Pratyekabuddha, and Bodhisattva. 

^Also known as the Mahayana, or the Great Vehicle. 
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form, and they thoroughly grasp the principles as the means for entering [the realization 

of] emptiness. They thus never make the circumstantial diagram [of Jetavana] absolute, 

so that the essence of its meaning would then be manifested. The sanctuary (daochang 

therefore has various locations, the buildings [can be made from] wood, stone, or 

soil, while their perimeters, as well as the sizes of the cloisters and quarters are different. 

Because the status of the sangha and the Buddha are special, the arrangements also have 

distinctions; since the nature of ordinary [people] and sages differ, ritual offerings are 

divided into [various] orders. Layers of doors open up into twenty-one excellent ways. 

Forest and pond intertwine, leading to the thirty-two great paths. [These] manifestations 

have already been clearly outlined, and are moreover dignified. Devotees of the ten 

directions thus return [to Jetavana Monastery] like the congregration of clouds. The 

numerous spirits of the nine realms'" submit with sincerity like the coagulating of fog. As 

for the Six Heterodox Masters," they are subverted and overshadowed, defeated by the 

^he Chinese term "daochang" originally refers to the place where the Buddha 
had attained enlightenment. Nowadays, it also means an object or place for religious offerings; 
or the place for teaching, learning, or practising religion. Here, I use sanctuary as the translation 
for daochang, which refers to the Jetavana Monastery described in this main text. According to 
studies in etymology, a sanctuary is a sacred place, a place set apart from ordinary space existence. 
According to Gregory Alles (1987, pp. 59-60), a sanctuary is marked off whether by natural or 
artificial means which may range from the technologically simple (a ring of stones) to the 
technologically elaborate (omate Buddhist ̂ rupa^). 

'°The nine realms flW consist of the realm of desire the four realms of form fe 
and the four formless realms 

"The Six Heretics refer to the leaders of the major non-Buddhist groups who opposed 
Brahmanism in the region of the Central India during the time of the Buddha. The leaders and 
their fundamental doctrines are: 
1. Parana-Kasyapa who denied karmic retribution of good and evil. 
2. Maskari-Gosaliputra who advocated that joy and suffering do not arise from cause and 
condition but happen naturally. 
3. Sanjaya-Vaira^utra who taught that everything is unknown and attainment of the Path will 
be naturally obtained after eighty thousand kalpas. 
4. Ajita-Kesakambala who taught materialism and did not believe in causation. 
5. Kakuda-Katyayana who said that earth, water, fire, wind, space, joy and suffering, and spirit 
are independent elements. 
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dignified and extraordinary,'^ [while] the four [kinds of] laitycherished life and enjoyed 

the refined joy of the true teachings [in the Jetavana Monastery]. Moreover, on account 

of the practices [of Sudatta during the time] of the ancient Buddhas, [just as] the nest of 

ants still exist [at each construction of the Jetavana], [so too] the incessant offering [of 

building the vihara] will never be exhausted,'^ until the [time of the] future sages, [the 

ants will still have] the same [form of rebirth]. Worldly phenomena however did not 

cease. Mounds and valleys are intertwined, and events can be repeated; it is therefore a 

spectacular continuity indeed! The succession is thus extraordinary. Now then, the great 

wilderness, mounds, and ruins [of the Jetavana Monastery] are an everlasting regret, like 

the millet kemels separated [from its core]. The remains of the foundation is vast and 

obscure. Gazing at the frozen dew, [one feels] a chill in the air. 

Since [the Buddha] announced his seclusion to the two rivers,'' and entered nirvana 

6. Nirgrantha-Jnatiiputra, the founder of the Jain religion, believed that joy and suffering, sin and 
bliss, and so forth are all results from previous life; nothing can be changed by the cultivation of 
the Path in this life. 

'^Nineteen murals of Dunhuang caves depict the magical competition between Sariputra 
IJ ^ and Raudrak^ A sketch and inscription for all the wall paintings on this motif is 

provided by Li (1985), pp. 169-233. See also the Dunhuang manuscript of the text titled 
'Transformation on the Subduing of Demons" translated into English by Mair (1983), 
pp. 31-84. This text relates how Sariputra used his transforming power to subdue Raudiak^ at 
the Jeta Park the story is collected in Xian yu jing T202:4.419c27-420c24. See 
also Shijia pu T2040:50.65a2-c23 and Jing lu yixiang T2121:53.11 b 17-12b 19. 

'^The four groups of lay people are laymen, laywomen, upasaka (laymen who observe 
the five precepts), and upasika (laywomen who observe the five precepts). 

'""This is related to the story of Sudatta's construction of the Jetavana. The Xianyu jing 
describes that in many of Sudatta's previous lives (from the time of the Buddha Vipasyin until the 
Buddha Kasyapa), he built the vihara at the same place, that is, Jeta Park, for the six ancient 
buddhas of the past. Alongside Sudatta's construction was a nest of ants, which had always been 
reborn as ants for ninety-one kaipas, and was unable to be liberated from the same form of 
rebirth. SeeT202:4.421a7-20; T2121:53.12a27-12b3; and T2040:50.65c23-66a20. Also see my 
subsequent discussion of the Xian yu jing in chapter 2. 

'^e two rivers probably refer to the Ganges River and the Hiranyavati River, ^akyamuni 

leaved Rajagrha on the last journey before his death. He first crossed the Ganges River and 
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between the two [Sala] trees,his teachings have been transmitted into China, so that we 

have heard the superior path. Also, the associates of Fayung [420-479 C.E.]'^ and 

Fasheng [n.d.],'* [as well as] the companions of Daosui [n.d.] and Daosheng 

[n.d.] persevered with lively and brisk spirits, and unprecedented energy. They 

looked upon death as life, followed the steps of the eminent path, and Anally arrived at 

the ancient place. They saw only the ruins [of the Jetavana Monastery]. The refined 

marks were complicated but they still contained traces of the past. [One] cannot do better 

than seeing it face to face, and employing it to open [one's] subtle mind. However, since 

the conditions of the past have not yet been terminated, there is [a way] to comply with 

the power of the spirit to comply with. [I once] heard [the description from] heavenly 

beings and extraordinary [spirits]; I understood completely and dared to use what was 

described to explain the subtle speculum. Following [their] instruction, thus illustrated 

and circulated [the Illustrated Scripture]. 

entered Vaisali, where he converted the courtesan Amrapali, who gave her gardens to the Buddhist 
Order. While he was passing the rainy season retreat alone at Vaisali, the Buddha became ill. 
Sakyamuni continued his journey, left Vaisali, and eventually arrived at Pava. He received his 
last meal from Cunda and became violently ill. He continued to travel despite his illness. After 
crossing the Hiranyavati River, the Buddha reached the Upavartana Wood near Kusinagara, 
where he entered parinivana in a grove of ^ala trees. See Hirakawa (1990), p. 36; Warder 
(1980), pp. 77-78. 

'^The grove of Sala trees, ^alavana, near Kusinagara, the reputed place of the Buddha's 
death. 

'^Inspired by Faxian's (?-c.a. 422 C.E.) ttavel to India, Fayong, together with 25 monks, 
set out for India during the first year of yongchu (420 C.E.). It was a difficult journey. On 
the way from Gaochang, passing snow mountains, until they arrived Kashmir, twelve of them 
were lost. Finally, they arrived in northem India. Fayong received his full precepts and studied 
under a meditation teacher. They then had their three-month meditation retreat before they 
started their jouney. His biography with a detailed travelogue to India is collected in the Gaoseng 
zhuan T2059:50.338b26-339a2. 

'®A travelling monk from the Northem Dynasties (317-589 C.E.), he lived in Gaochang 
since he was young. He travelled with other monks to India through the Western Region. 

After he returned to Gaochang, he compiled the Jingwang waiguo lizhuan (4 
scrolls); see T2059:50.337b2-3. 
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A thousand and six hundred years after the Great Sage's entrance into nirvana, 

the Jeta Park had undergone prosperity and declined twenty times. [The park] was 

expanded, destroyed, or completely ruined. Events happened by chance, and the circulation 

of the diagram [of Jetavana] was confusing.'' Judging from [the diagram], the preeminent 

one among them was extinguished three times, and the compilation of the rest is not 

worth mentioning. At the beginning of the Sui [581-618 C.E.], Master Lingyu 

[518-605 C.E.] from the Wei County HfP, whose reputation and conduct were of natural 

distinction and whose demeanor was upright and far-reaching, compiled the Sigao 

[Announcement on Temples],^' which made references to [the Illustrated Scripture of\ 

Jetavana."" [The Jetavana Monastery] was however deserted by people for generations, 

and rarely elaborated in sutras and texts. The dharma and vinaya have been thoroughly 

understood, [but] the description of the conditions [for building Jetavana Monastery] has 

not been systematized. Nevertheless, [the construction of Jetavana]—laying the gold, 

retaining the trees, the erection of multi-storied pavilions and layers of gates [over an area 

of] a thousand mou all in seven days, [up to] the bells of the fmest steel sounding in 

all the hundred cloisters—is said to be a grandiose event of an everlasting [nature]. 

"One of the examples causing the confusion is probably the differ in the number of gate 
possessed by the Jetavana Monastery according to various diagrams. See later in the main text, 
T1899:45.883c20-23; see also Daoxuan's Guanzhong chuangli jietan tujing 
T 1892:45.812b 14-16. 

monk from the Sui Dynasty (581-618 C.E.); see Makita (1964, & 1981) for details 
of Lingyu's life. Also see the ink rubbing of the stele for Lingyu, collected in Tokiwa's (1931) 
work, plate 143; see also Lingyu's biography collected in the Xu gaoseng zhuan 
T50:2060.495c5-498a22. 

^'This work is now lost. 

"^Daoxuan mentioned clearly in his Guanzhong chuangli jietan tujing 
M that Lingyu described the Qihuan tujing fflM, and expounded the cloisters of the monastery ; 
see T1892:45.812bl7-18. Also see Sifenlu shanfan buque xingshi chao 
T1804:40.134cl7-20. 

^Mou is Chinese land-measure of area, and 6.6 mou is equal to one acre. 
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Could it be that the unification of these [various] conditions was due to the assistance of 

heavenly beings to complete the task? And in a similar spirit, the dragons and spirits 

[too] aided this divine task? I have heard that the cakravartin [Asoka] in the past 

had constructed eighty thousand stupas at one time.*'' Great being[s] transforming all 

creations [constructed] an enomous chamber between heaven and earth Can humans 

alone plan, then manage [those great tasks], and mysteriously perpetuate the beginnings? 

There is now nothing to follow. The one who handed down [the Illustrated Scripture] 

here was bom in the first heaven,^® and is one of the eight generals of the King of the 

Southern Heaven. From the beginning to the end, he visited only on the first day and the 

last day of the month. Personally receiving the bequeathed commission, he cherished 

thoughts of propagating and protecting [the Dharma]. He compassionately relieved [living 

beings] without exception, [even those from the region] not within his sight and hearing, 

and circulated this Illustrated Scripture handing it down to the later period. Those who 

^•^King Asoka (r. 274 to 237 B.C.E.) is the most famous cakravartin in the history of 
Indian Buddhism who united India and reached the summit of his career about 3IS B.C.E. His 
name Asoka, "free from care," might have been adopted on his conversion to Buddhism. He is 
accused of the assassination of his brother and relatives to gain the throne, and of a fierce 
temperament in his earlier days, but subsequently became a famous royal patron of Buddhism, 
spreading the religion at home and abroad. Extant pillars and so forth bear wimess; his propaganda 
is said to have spread from the borders to China to Macedonia, Epirus, Egypt, and Cyrene. His 
title is Dharmasoka. 

^Daoxuan is probably referring to Niiwa of Chinese myth who erected the four 
pillars of the world so as to make the heaven form a complete covering above, while the earth 
give full support below. See Loewe (1982), pp. 64-65. 

^®This refers to the lowest heaven among the six heavens of the Realm of Desire 
that is, the Caturmaharajakayika situated on a platform at the top of Sumeru, and 
inhabited by the four heavenly kings guarding the four directions. The next heaven, Trayastriihsas 

the abode of the thirty-three Vedic gods, is located in the middle of the platform. 
Floating above the top of Sumem, the four remaining heavens are as follows: Yamanaitisthanam 

the heaven of Yama; Tusita the heaven where future Buddhas reside just prior 
to their final birth; Nirminarataya the heaven where beings create their own objects 
of pleasure; Paranirmita vasavartin ffifb ̂  43^ or the highest of the heavens in the Realm of 
Desire, where the pleasures of the other Heavens in the Realm of Desire can also be enjoyed. 
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might have seen [the scripture] know there is a place [where it] belongs. I abruptly 

record the sources without deceiving ancestors and descendants. 

We can assume that the Lord of Jetavana [Sakyamuni Buddha] resided [at this 

monastery] for twenty-five years. It is in this park that the Great Events took place, his 

transformation of and preaching to eight assemblies at the seven sites within a single 

period." The teachings of the profound texts on the five sections [of vinayapitaka] and 

the four agamas were [preached] mostly in this monastery. I have therefore searched and 

collected various articles on the special events and general descriptions [of this monastery]. 

However, because of the contradictions [among the materials], I did not immediately 

write [the text]. [Then] suddenly I awakened and felt the stimulus of this divine muse. 

Accumulated for years, my heavy grief [disappeared], and I was suddenly writing like 

torrents of rain, and the obscuring darkness then slightly manifested. All I know is that 

[the Illustrated Scripture] is already lost. Among the Soushen /m by Yu Bao 

[Jin # Dynasty], the extensive proclamations in the chapter on Youming by Liu 

[Yi]qing [n.d.], the Book on Zhiguai by Zu Tai [Jin Dynasty], the 

Minxiang ji ^#12 by Wang Van £3^ [Southern Qi ^W]^ are not always easily 

understood.^^ All kinds of popular conventions [insignificant as] jade-like stone, or 

discourses on the birth of effects, ministers that have not penetrated the [cultivation] 

"The eight assemblies in seven different locations are the places where the various 
sections of the Avatarhsaka Sutra are said to have been preached. The seven locations 
include three on earth and four in heaven; the eighth assembly is said to be held on earth in the 
lechire hall at Jetavana. 

^^This book records Buddhist narratives such as miracles of the Bodhisattva Guanyin, 
hells, rebirth, and so forth. The stories reflect the milieu of Buddhism during the Six Dynasties. 
However, Minxiang ji does not exist. One can only see parts of it in the Fayuan zhulin ji 
Taiping guangji and so forth. 

^'The text literally states, "not like the grasp of the palm," which is a metaphorical way 
of saying, "not easily understood." 
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methods, [though they are] widely disseminated, are not worth listening to. Again, the 

works exemplifying and narrating heterodox [teachings], as well as books on obscure and 

evident retributions, are rigid in their description and confusing, and only talks of the 

ancient and present. In accordance to the events I have enumerated, the record of the 

Emperor Wenxuan 'XM. [550-559 C.E.]^ is similar to the construction of a stone Buddha 

[statue] during the period of jianan [196-220 C.E.]. 

I feel that although the dream is strange, it is not worth to be suspicious. Regretting 

that [I am almost] eighty years old, my desire and good health are suddenly cut off. I 

personally learned the instruction and conferment, and listened to trifling teachings. When 

I was revising the commentaries, none of the [above mentioned works] were extant. 

Continuing the propagation of the diagram, thoughts arise which I never think of. May 

all friends forgive [me that] it is just a rough outline. 

^he emperor of Northem Qi (550-577 C.E.) who was a supporter of Buddhism. He 
invited eminent monks to the court to give lectures on scripture, and even venerated them as 
Teacher of the Nation He patronized the translation project headed by Narendrayasas 

when the latter arrived at the capital in 556 C.E. In his last years, the Emperor 
retreated in the Ganlu Monastery See Huang (1980), p. 43. 
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[Fascicle One] 

Qishu jiyuan tu [T1899:45.883b7-889b5] (Describing thesanghamma [ft]  
i!lD of a paric-monastery 13 otiierwise [written] as vUma fS There is a reason for it, [but I 
iuve] no leisure to cite extensively). 

[Origin of Jetavana Vihara (T1899:45.883b7-883c8)] 

Sutra and vinaya [record] that the boundaries" of the great luminous [Jetavana] 

Monastery approximate eighty qing and possess one hundred and twenty cloisters. 

From the east to the west, the measurement is approximately ten // while from the 

south to the north, it is more than seven hundred bu Recently, it was said that the 

''See fig. I, the illustration of the Jetavana Monastery in the Guanzhong jietan tujing M 
T1892:45.807al-819a21. 

'^e term drama denotes a pleasure-ground or gloer-garden. When it was given to the 
monks as an permanent dwelling, it was named a sanghardma which means an drdma owned by 
the Sahgha. It is now frequently used to refer to the monastery and halls where the sangha lives. 
See Dutt (1962), pp. 58-61. 

"The Chinese character is jizhi Sflh, which literally means the foundation of a wall. In 
the section on Sudatta in the Xian yu jing WM-M (The Scripture of the Wise and the Foolish, 
T202), Sudatta and ^ariputra deployed rope to mark the boundary for the monastery to be built. 
According to Daoxuan'sSi^n/u shanfan buque xingshi chao (A Transcript 
Regarding the Revised [Regulation] of the Practice of the Four-Part Vinaya, TI804), the boundary 
(Skt., stma) had to be fixed by the formal act of a particular body of monks who intended to stake 
out the colony for their use. See T1804:40.16b7-c9. Also see Sifenlu xingshichao zichi ji 

T1805:40.202b4-208c9 for detailed explanation on stmd. According to John Holt, 
the Buddha's response is that the boundaries may be fixed by a variety of means, but that these 
boundaries need to be made known. Normally asfmd encloses only the grounds of a monastery, 
with no fiirther relevance to the laity. Monks within a stmd regularly perform certain ceremonies 
together, notably the posadha, a mutual confession which should take place every fortnight. For 
more discussion on 5fmJ, see Dutt (1984), pp. 103-104; Holt (1995), pp. 125-130. 

"One unit of qing is a hundred of mou SX, that is about 15.13 acres. 

M is a measure of length reckoned at 360 paces, or about 1890 feet English measure. 

^ is a unit of length in ancient China of about 5.5 feet. According to the archaeological 
report, the regions of the historical traces of the Jetavana Monastery are about 400 meters from 
the north to the south, and 250 meters from the east to the west. See Aboshi (1997), p. 17. 
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monastery was built by Sudatta and Jeta together when the Buddha was 

alive. This can be traced to the sutra as what I have heard previously, two hundred years 

had passed since [the monastery was constructed], during the thirty-first year [739 B.C.E.] 

of the reign of the King Ping [770-720 B.C.E.]^' who was the thirteenth ruler of the 

Ji ® [clan] of the Zhou M [Dynasty] in this territory [i.e., China], the monastery was 

totally burnt. What was the cause [of the damage]? The Prince Jeta cared and loved this 

park, [but] Sudatta wanted to buy [the land] regardless of the cost in gold. The prince 

was unwilling and repeatedly refused, but Sudatta's resolution was strong and firmly 

unmoved. Perceiving his generosity in [the gift of the] gold, [the Prince too] was willing 

to make an offering. He told the elder [Sudatta], "I myself will build the monastery and 

will not entrust it to you." [But] Sudatta would not allow it. The prince made a vow, 

"For the [area of] the trees, [you] do not need [to lay the] gold. I can make [that area] as 

an offering [to the Buddha]. If [the monastery] is deserted later, I wish that the trees will 

"Sudatta means well-given, or a good giver, beneficent. From his boyhood, he was so 
charitably disposed to the poor that he gave away all his ornaments whenever anybody asked for 
them. He was a banker of ^ravasd and the high minister of King Prasenajit 
He was rich and generous and was known as the benefactor of orphans In and hence given the 
name Anathapindada. After taking refiige in Buddhism, he purchased Jetavana (the garden of 
Jeta) with all of its buildings from Prince Jeta as an offering to the Buddha and his disciples. This 
is the origin of the famous monastery Jetavana Vihara. For further discussion of the myth of 
Jetavana, see Chapter 2 of this study. 

^^Jeta was the son of the King Prasenajit of ^ravasti in Magadha in India. Prince Jeta 
owned a park near the city where Sudatta wanted to build the monastery. Both their efforts 
accomplished the merit. Hence, after the establishment of the monastery, it was named after them 
as Jetavana-anathapindasyarama It was said that the Buddha lived and preached 
there for twenty five years. Together with the Venuvanavihara (or called Kalanda-venuvana) 

in Rajagrha built by King Bimbisara both places were known as the 
earliest viharas in Buddhism, and became a myth as well as a constant goal for pilgrims. 

^'He killed his father King You (781-771 B.C.E.) with the help of his uncle 
Shenhou and moved to the east to establish Eastern Zhou (770-256 B.C.E.). The 
Zhou Dynasty began to fall apart. It is in the last years of King Ping that the period of Spring and 
Autumn (722-481 B.C..E) began. See Qian (1974), pp. 31-36. 
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still survive." [The monastery] was incidentally burnt down by fire. The buildings had 

disappeared but the trees replanted were exactly like the original without any difference. 

In the past, when Sudatta was an ordinary man, he sold meat to gain profit. Bom poor, he 

became rich, but was always miserly. Although he obtained great wealth, his property 

was [earned] with a defiled mind. Since he deployed this [kind of wealth] to establish the 

monastery, the monastery was finally destroyed by fire. [The vow] of the prince [arose 

from a] pure mind, [so] the trees survived. The deeds [of Sudatta] failed. It is inconceivable! 

Four hundred years later. King Zhanyujia rebuilt not even one-tenth [of the 

original monastery] above the foundation. Thousand of hundred years later, it was totally 

burnt by rebels. Thirteen years later. King Liushijia based on the original 

[foundation], again restored the monastery with its grandiosity, adorning it with jewels. 

A hundred years later, an evil king destroyed it, using it as a slaughter-field. The Four 

Celestial Kings and the Dragon King Sagara were very angry and 

'"'The text states Chengyujia MWiSO, but I think it may be a printing error and chen 
should bezhan 1M', see Fayuan zhulin T2122:53.591bl5. An ancient Indian king who 
appeared seven hundred years after Buddha's nirvana. He was a believer in Buddhism and 
rebuilt the Jetavana vihdra. 

'"l cannot find any reference to this king except in William SoothiU's work. He mentions 
that it is the "name of the king who, thirteen years after the destruction of the Jetavana Vihara, 
which had been rebuilt "five centuries" after the nirvana, again restored it." See Soothill & 
Hodous (1982), p. 134b. 

^'Skt., Catur-maharajas. The four Celestial Kings who dwell on each side of Mount 
Sumeru, who ward off the attacks of malicious spirits, or asuras on the world. The East is 
Dh|tarastra who keeps his kingdom; color white. In the South is Virudhaka who 
is the deva of increase and growth; color blue. In the West is Virupak^ or Dhanada % S ̂  who 
has broad eyes; color red. In the North is Vaisravana who hears much and is well-versed; 
color yellow. These four deva-kxngs are said to have been introduced by Amogha some 
time tetween 742-746 C.E., who subsequently introduced their worship in China as guardians of 
the monasteries, where their images are seen in the hall at the entrance, sometimes called the Hall 
of the va-kings 

''^He is known as the dragon king of rain who dwells in the ocean palace north of Mt. 
Sumeru, possessing valuable pearls. He belongs to the family of the thousand-arm Avalokitesvara. 
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crushed those who destroyed [the monastery] with large stones. [The monastery] was 

deserted for ninety years without a single person and thing. The King of Trayastriihsas 

Heaven ordered his second son to descend [on earth] to be the King of Humans 

Ai/' who again, rebuilt [the monastery] following the ground foundation, and adorned 

it better than when the Buddha was present. After one hundred and fifty years. King 

Mara burnt and destroyed [the monastery], which is about the twenty-ninth year^ of the 

reign of Emperor Xian iSK^ [189-220 C.E.] of this land at the end of the Latter Han 

[25-220 C.E.]. [Here,] I will use events and evidence in the past [to further expound]. 

Following Xianzong [368-321 B.C.E.], during the periods from Emperor He 

[88-105 C.E.], Emperor An [106-125 C.E.], Emperor Huan [146-167 C.E.] 

[until] Emperor Ling [168-189 C.E.], travellers coming from and going to the 

Western Regions witnessed the restoration by the Heavenly King [of Trayastriihsas] and 

the flourishing of the trees in Jeta. Later, although there were those who [reconstructed it 

above the foundation],^^ [the buildings] were [destroyed] apart from the ground foundation, 

and is still desolate to this day. The name of the monastery is Qishu jigudu yuan 

[Skt., Jetavana-anathapindasyarama]. (According to the Sigao, there are all together ten 

'"Within Buddhist cosmology, this heaven is the second heaven among the six heavens 
in the Realm of Desire. Indra resides in this heaven which is located on the summit of Mt. 
Sumeru. The four sides on top of the mountain have eight heavenly cities each. Together with 
the city at the center where Indra resides, there are thirty-three locations. It is thus called the 
Heaven of the Thirty-three Devas. 

•''The text states renzheng AiE, but I think it may be a printing error, and z/ieng should 
be wang £ for it to make sense. 

•"Emperor Xian was only on the throne for twenty-four years, after which he passed his 
throne to Cao Pi known as Emperor Wen (220-226 C.E.) of the Wei Kingdom 
(220-265 C.E.). See Fu (1991), p. 240. 

•''There are some missing words here. A similar passage in the Fayuan zhulin 
is more complete, it states "hou suiyou zaozhe, jin jie yiji My above 
translation is based on this reference. See T2122:53.591b25. 
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names: first, Monastery second, the Abode of Pure Dwelling third, the Abode of the Equality 

of the Dharma fourth, the Abode of the Supra-mundane LBtl:#: fifth, Vihara sixth, the 

Park for Tranquility seventh, the Vajra Pure Land eighth, the Nirvanic Sanctuary 

ninth, the Dwelling Remote from Evil tenth, the Dwelling Close to the Virtuous 

The above ten names have their own meanings based on the explication of 

characteristics in the scripture according to the Sigao. 

Now, according to all the siitras, when this [Jeta] Park was first constructed, the 

boundary from the south to the north was more than eighty qing, while from the east to 

the west on the south side of Sravasti it was over five or six li. (I have examined all 

the biographies; there are perhaps discrepancies in the li and bu. The subsequent restoration and expansion 

of the building following its initial establishment likely did not accord with the old [foundation]. Travellers 

[merely] described whatever they saw, thereby causing variations in their records, and [giving rise to] 

doubt. Although there are numerous varying accounts, [there is] consensus that [the monastery] was in the 

south of the city/' This can be confirmed [by the records].) 

[Floor Plan of Jetavana Vilara (T1899:45.883c9-895b24)] 

There are two large cloisters. The cloister in the west is the place where the 

monks and the Buddha resided, named Sanctuary or Vajra Place. Its ground foundation 

is above the floor where the stairs were built. [Images of] divine beings are placed in the 

•*®Missing word here should be: yuanli echu see 72122:53.591 a29. 

•"Missing word here should be: yuanli shanchu^^^^-, see T2122:53.591a29. 

^''These lines are in superscript and parentheses because they are Daoxuan's explanatory 
notes which are also in superscript in the original text. 

According to archaeological reports, the historical traces of the Jetavana Monastery is 
in the southwest direction of Sravasti. See Aboshi (1997), p. 17; Uesugi (1997a), p. 37, & fig. 
9. 
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niches and grottos on the four sides to protect this [sacred] place and the cloister. The 

colosal wall is three storeys, and two zhang high, with sloped eaves. Rafters^^ and 

porches support one another. The colors of vermilion and pink shine brightly together. 

According to the Sigao, the outside wall of the external cloister represents that the 

Reliance Upon the Three Refuges is the Mark of External Protection;^ the inner wall of 

the interior cloister represents that Reverting to the Triple Gems'^ and the Causation and 

Fruition is the Mark of Reflection. The interior cloister is higher than the external 

cloister by five feet to represent the Triple Gems, and the causation and fruition beyond 

the five realms.^^ Besides, there are cloisters for the Buddha, the Dharma treasure, and 

the Sahgha. There are many halls and chambers. The floor plans [of all the cloisters] are 

similar, [but classified into] different categories. There are different locations for Brahma 

kings^^ and celestial kings, as well as different chambers for the wild ghosts and hungry 

ghosts. Preparation and offerings for the Six Feast [Days] :^W*are always undertaken 

^'Zhang is a Chinese measure equivalent to ten feet. 

'^In the text the word is zhuo ^ which means "rap, or to beat, to hammer, etc." I think it 
is a misprint of chuan ^ which means "rafter." Since the text is describing the mounting of the 
building, chuan is more appropriate. 

^Means the three surrenders of oneself to the Buddha, Dharma, and Sahgha. 

^^The Triple Gems are the Buddha, Dharma, and Sahgha. 

^^he five realms (that is the five ways or conditions of sentient existence) are hell, 
hungry ghost, animal, human, and deva. 

^^Or called Brahmadeva, the ruler of this world. Brahmaloka, the eighteen heavens of 
the realm of form, divided into four dhyana regions (sixteen heavens in Southern Buddhism). 
The first three contain the assembly of brahmadevas, i.e., the Brahmakayika the 
Brahmapurohitas retinue of Brahma; and Mahabrahma Brahma himself 
According to the Indian tradition, Brahma considers himself to be the creator of all things and the 
Supreme Being, a view point that constitutes heresy in Buddhism. He is recognized in Buddhism 
as one of the gods, certainly inferior to the Buddha. 

'^It should be zhai ^ instead of qi It refers to the six days in the monthly posadha: 
the 8th, 14th, 15th, 23rd, 29th, and 30th. See my discussion on the Six Feast Days in Chapter 4. 
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by the Eight Kings,^^ [which include] the giving of material possessions and the giving of 

religious teachings. At all times, [the ghosts who receive] little food and [those who 

receive] abundant food have their own causation. The [description of the] extended text 

was like that. 

The large cloister of this monastery has only three gates on three sides [but] there 

is no [gate] on the north side. According to the Record of Sacred Sites by 

Master Yu [518-605 C.E.], the monastery has two gates, one in the east and [the 

other in the] north. The Jetavana Cloister is surrounded by eighteen temples. Moreover, 

according to the Sigao, Jetavana has four gates that all lead to the same cross junctures. 

Now, according to the above diagram, there is no gate in the north direction. Based on 

the events, I will expound further. Since the original and subsequent constructions were 

regulated differently, [people] recorded immediately depending on [what they] had heard 

and seen, [so that] it is not worthy of doubt. This Illustrated Scripture was first produced 

[at the time of] the laying of the gold [within the area] encircled by the ropes." The 

Central [South] Gate among the three gates in the south has five bays (jian and three 

According to the Dazhidu lun the Brahma King thought of the eight kings 
and hence they were bom. T1509:25.116al0. As numerated in the Tiweipoli jing, they are 
Brahma, Indra, his attendants, the Five Spirits, the Four Celestial Kings, Yama, asuras, and devas. 
See Lai (1987), p. 25. 

®°This work is now lost. 

^'it refers to the monk Lingyu. 

^^he Xianyu jing records that Sudatta held one end of the rope, and Sariputra held the 
other end of the rope, and they together planned the boundary (or stma in Sanskrit) of the vihdra. 
See T202:4.420c26-27. In the Sifenlu shanfan buque xingshi chao 
Daoxuan states that one of the ways to fix the boundary is using a rope to encircle the area so that 
the particular Sahgha community is able to administer communal ritual life within the boundary. 
SeeTl805:40.204al5-19. 

^^A bay (jian TB^) is a term of architectural measurement used for length and depth, 
referring to the space between the pillars supporting the roof. A bay cannot be correlated to a 
fixed equivalent unit, since this space may be wider in some sections of a building than in others, 
and different proportion scales may be used for different buildings, depending on size. For a 
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storeys, which is high-rising and dazzling, was built by Prince Jeta. The three-storied 

[Central South Gate] symbolizes the gate to the three emptiness manifesting 

that the three emptiness of the Buddhist teachings should in fact be regarded as the 

foundational teaching for the penetration of Buddhist doctrines. Therefore, the erection 

of the three-storied [gate] represents the three emptiness. Outside the gate [of the cloister] 

are drains, a high bridge across the north, as well as five paths. The rare carvings and 

ornaments are beyond [our] human [realm]. The two gates, one on the east and [the other 

on the] west [of the Central South Gate], have three storeys just like the previous [Central 

South Gate], and both have three bays. Outside the gates, there are a tall bridge and three 

revolving paths, outside of which are wooded groves. Lucid and tranquil, the revolving 

[paths] lead to the flowers and trees on the three sides. Those who encounter the [sight] 

arise deep veneration in their hearts. Entering the great Central [South] Gate, the cloisters 

and streets on the left and the right are symmetrical. The rivers and trees intertwined. 

The [Great] East Gate of the large cloister faces the Central Avenue, and runs 

through from the east [to the] west. This gate is taller and larger than all the cloisters. It 

has twelve storeys from the top to the bottom. The horizontal of the pavilion has 

seventeen archways. The extraordinary grandeur and decoration stood out prominently in 

the wilderness. Monks and laymen from the four directions dare not face the north, when 

they came to worship and visit for the first time. They often passed through this [Great 

East] Gate, and after [this] cloister, they then met the [Buddha]. According to the Sigao 

the grandeur of this [East] Gate symbolizes the site of the initial conviction and 

entry onto the path. Outside and inside of the storied-pavilion of this gate are simple 

discussion of the proportion scales and other aspects of the traditional architectural methods 
codified in 1100 C.E., see Glahn (1984), pp. 47-57. 

"The three emptinesses refer to void (or the immaterial) formlessness and 
inactivity 
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sketches of the images of Mahabrahma Indra the four Great Celestial 

Kings the King of Humans AS, the Great Ghost King and the 

Divine Dragon King The reason for drawing these figures is to represent them 

together influencing and universally protecting the abiding and upholding of the Three 

Jewels. 

The appearance at the West Gate of the large cloister is unknown. [Because it is 

only used] for events dealing with impermanence [such as death and dying], the shape 

and number [of buildings] are therefore not distinctive. 

[ I . Description of the East of the Great [South] Gate (T1899:45.884al3-884b28)] 

The east [side] of the Great [South] Gate is divided into seven cloisters 

[1.] The first cloister in the west of the south area is named the Cloister for the Lay 

Bodhisattvas of Other Lands S 

A gate is placed on the north of this cloister. Within this cloister is a hall which is 

filled with flowers and trees. Whenever lay bodhisattvas of distant lands come for their 

pilgrimages, they stop here first before meeting the Buddha. In the cloister, there is a 

crystal lion made by the very hands of the King of Tusita Heaven Its shape 

is as big as a fist. When it is time, a lovely voice, like the jrvamjtva bird " 

®'A1so named ^akra-devanamindra Originally a god of thunder and rain; his 
symbol is the vajra or thunderbolt; he became "Lord of the gods of the sky," "regent of the east 
quarter," and "chief after Brahma, Visnu, and ^iva." He is considered by Buddhists as inferior to 
the Buddhist saint, but is respected as a^eva-protector of Buddhism. 

^In the text, this is written as zu ^ instead of shuai I think it is a printing error. 
Tusita Heaven is the fourth devaloka in the realm of desire, between Yama and Nirmanarati 
Heavens. Its inner department is the Pure Land of Maitreya who, like ^akyamuni and all 
Buddhas, is reborn there before descending to earth as the next Buddha. 

bird with two heads. Also called ^vajivaka which is bird of the partridge family. 
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speaks through [the lion's] mouth, preaching the eighty thousand perfections. All the 

bodhisattvas listen to the teachings and enter bodhisattva ranks and stages. 

When it is the eighth day of the twelfth lunar month, men and women from 

Sravasti hold incense and flowers in their hands, and come to listen to the Dharma voice. 

In addition, all the jtvamjtva bird, little garuda wanchu and phoenix 

come and meet together. Humans and all the birds either attain the initial fruition [of 

arhatship],^" or enter the Mahayana stage where they are able to perceive clearly the truth. 

[2.] The cloister in the north of the small street is named Cloister for [Monk-]Bodhisattvas 

from Other Lands 

A gate is installed in the south. Within this [cloister], the hall, chambers, and 

wooden forest are similar to the previous [cloister]. There is a mallet in the cloister, 

made in the [shape of] a copper dragon by the General Pancika There is a 

stone lotus which opens at sunrise and closes at sunset. When the time comes, the [stone] 

flowers close and open with all the leaves moving as if they are blown by the wind; the 

dragon then call. Upon hearing the sound, the Registrar strikes on the mallet. 

[3.] On the east south boundary of the west cloister is a cloister named Cloister for Nuns 

is said to be a mythical bird carrying a pearl or talisman round its neck, the king of 
birds; the chief of the feathered race; the enemy of the serpent race; and the vehicle of Visnu. 

^^It is a kind of bird which belongs to the category of phoenix. 

^'^e stage of Srotapanna where oen has discarded illusion and entered the 
stream of enlightenment. 

^'One of the eight generals of the Heavenly King Vai^avana (or Duowentian 
who in turn is one of the four celestial kings. 

^^Or known also as the administrator of a monastery. 
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Who Have Come to Request Teachings 

A gate is placed in the north facing the street of the east gate. Another gate is 

installed in the east. Inside, the hall and trees resemble those of the west cloister. Every 

first and the last days of the month, when the nuns come and request for teaching and 

precepts, they stay in this cloister. There is a post, about three zhang high, built by the 

Asura King On the flagpole, a phoenix holds a copper bell in its mouth. 

When a nun approaches, the bell sounds itself. [But] if [the nun] has not been living 

according to the teachings, the bell would sound ferociously and berate [her] in harsh 

words. If [the nun] is diligent, the bell would emit a voice in praise, and again preaches 

all the teachings of the six perfections. 

[4.] The cloister at the north of the street is named Cloister for Teaching the Nuns fftM 

This cloister has a hall with trees. A gate is placed toward the south, and another 

one in the east just like the previous cloister. On the two occasions every month," [the 

Buddha] on the request of the nuns arrives [at this cloister] to teach [the nuns]. 

[5.] The large cloister at the front of the west-north [boundary] is named Cloister for All 

the Buddhas from Other Lands 

For the sake of universally transforming [all beings], [all the Buddhas] always 

come here. Inside are forest and ponds, and [it] abounds with flowers and trees. Two 

Asura generally refers to titanic demons, enemies of the gods, with whom they are 
constantly at war. 

Indian context, the two occasions refer to posadha for monks and nuns, which is 
held fortnightly on the days of the full and new moon of each month, a practice that has roots in 
the vedic tradition which regards these two days as holy days for ritual sacrifice. See Olivelle 
(1974), p. 42. 
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gates in the east and west are placed facing the main street. Mahabrahma manifested 

twelve square stones, which are pure, clear, bright and clean, for the Buddhas to sit. 

There is a heavenly mani drum. When the time comes, it produces a sound by itself. It 

was constructed by the Dragon King V^suki Its sound can be heard as far 

as the water level up to the summit. If the beings in the hells hear [the sound], they 

would either be relieved from suffering and be reborn in heaven, or they would enter [the 

stages of] spiritual attainment; if Hinayana practitioners hear it, they would enter the 

Mahayana [path]; and for those who have arisen the initial mind [of awakening], they 

would enter the seventh stage.^® 

The north of the street of the Cloister for [All] Buddhas from Other Lands ffe;^[ 

if ]#^^^ is further divided into two cloisters: 

[6.] The cloister on the west side is named Storage Cloister for the Buddha's Incense ^ 

^^Name of a dragon king who possesses nine heads. 

^^It is the duramganta, the seventh stage of the ten stages of Mahayana bodhisauva 
development. These are the ten stages (from forty-one to fifty) in the fifty-two sections of 
the development of a bodhisattva into a Buddha. The ten stages are: 
1. pramudita joy at having overcome the former difficulties and now entering on the path 
to Buddhahood; 
2. vimald freedom from all possible defilement, the stage of purity; 
3. prabhakan stage of further enlightenment; 
4. arcimatt'^^, stage of glowing wisdom; 
5. sudurjaya mastery of utmost or final difficulties; 
6. abhirnukht^m, the open way of wisdom above definitions of impurity and purity; 
7. duramgama proceeding afar, getting above ideas of self in order to save others; 

8. acald attainment of calm unpemirbedness; 
9. sadhumati attainment of the finest discriminatory wisdom, knowing where and how to 
save, and possessing of the ten powers -tt]; 
10. dharmamegha attaining to the fertilizing powers of the law-cloud. 
Each of the ten stages is connected with each of the ten pdramitas. 
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A gate is placed facing the west of the main street. [The cloister] is managed by 

divine youths. 

[7.] The cloister on the east is named Cloister for All Immortals 

A gate is placed toward the south. [The cloister] is filled with halls and trees. 

Within it, there is a set of three thousand types of heavenly musical instruments. They 

are made of the seven precious materials," and each of them has an automaton made of 

the seven precious materials -fcSf A, who is respectfully holding a musical [instrument]. 

When the immortals assemble, all instruments would sound themselves and play songs of 

the immortals. When the Buddha enters into the Cloister of Immortals to preach the 

Dharma, all the automatons made of the seven precious materials will then play songs of 

the six perfections and the Four [Noble] Truths IZ9[^]|§." The egotism of all 

immortals who possess the five supernatural powers [will collapse like a] landslide. 

"They are gold, sivler, lapis lazuli, crystal, agate, red pearls, and cornelian. 

^^e six perfections are: 
1. ddna charity or giving, including the bestowing of the truth on others; 
2. ffla 1^5$, precepts observing; 
3. ksdnti JSM, patience under insult; 
4. vtrya zeal and progress; 
5. dhydna meditation or contemplation; 
6. prajna wisdom, the power to discern reality or truth. It is the last which carries one 
across from saihsdra to the shores of nirvana. 

^^ese are the four dogmas which constitute the heart of Buddhist teachings: 
1. Duhkha the suffering; 
2. Samudaya the origin or aggregation of suffering; 
3. Nirodha WL, the cessation of suffering, the extinction of desire and its consequences; 
4. Marga li, the way leading to the cessation of suffering, i.e., the eightfold path. 

^°Sansknt,pancdbhijnd. The five supernatural powers are: 
1. divyacak^ i/eva-vision, instantaneous view of anything anywhere in the form 
world. 
2. divyairotra ability to hear any sound anywhere. 
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They either attain the third fruition [of arhatship] or enter into the first stage [of the ten 

bodhisattva stages]. [All these] cannot be completely described. The sound of its music 

can be heard in the four directions under heaven. 

[These instruments] were made by the great Immortal Marici [who 

lived on] the Fragrant Mountain during the period of the Buddha Vipasyin.*^ 

After the nirvana of this Buddha, Manju^i took them to Mount Clear-and-Cool 

<^|JLl.*^ At [the time when] Sakyamuni Buddha appeared, [Manju^j took [the musical 

3. paracitta-jndna ffi'L'C ability to know the thoughts of all other minds. 
4. purvanivasdnusmrti-jnana knowledge of all former existences of self and 
others. 
5. rddhi-saksatknya power to be anywhere or do anything at will. 

®'The third of the Hinayana four fruits, that is, andgdmin [551^15^; non-returning arhatox 
saint. One who attains this stage, he will not be reborn in this world but in the heavens of form 
and formlessness, where he will attain nirvana. 

^^Maiici, which means "rays of light," that is, the sun's ray, is a goddess, independent 
and sovereign, who can eliminate obstacles and difficulties for human. She was worshipped by 
the people in ancient India. Later, she was included in Buddhism and classified as a deity. At 
present, an old image of her still exists at Nalanda in India. Among Chinese Buddhists, Marici is 
represented as a female with eight arms, two of which are holding aloft emblems of the sun and 
moon, and worshipped as goddess of light and as the guardian of all nations, which she protects 
from the fury of war. She is addressed by the Taoists as Queen of Heaven In Japan, she is 
worshipped by warriors. 

^^Skt. Gandhamadana. According to Buddhist cosmology, this mountain is at the 
furthest end of the north of Jambudvipa. On its south is the snow mountain, that is, Mt. Sumeru. 
The trees on the Gandhanudana mountain has a fragrant smell, hence its name "Fragrant Mountain." 
The Biahmanas in ancient India believe that the summit of this mountain is the heavenly realm of 
^iva. Nowadays, the Indians also treat it as a mountain for spirits. It is one of the ten fabulous 
mountains known in Chinese Buddhism, located in the region of the Anavatapta lake in Tibet. 
According to legend, it was named fragrant or incense mountains because the spirits on the 
mountains do not drink wine or eat meat, but feed on incense or fragrance and give off fragrant 
odors. 

^He is the first of the seven Buddhas in ancient times, Sakyamuni being the seventh. 

®'This is another name for Mount Wutai S^KlIj. This mountain is extremely cold, 
hence its early name of Qingliang, "Clear-and-Cool." Numerous medieval records attest to its 
mid-sununer snowfalls and the need of visitors to don quilted garments. See Bimbaum (1986), p. 
121. There are two monographs for the study of the medieval history of Mount Qingliang, the 
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instruments] to the Jetavana Cloister After the nirvana of the Tathagata, these 

instruments flew [back] by themselves to the Vajra Cave at Mount Clear-and-Cool. 

The above seven cloisters are located on the east of the Great [South] Gate and 

the west of the [Great] East Gate. Within [the cloister], the flowing drains that alternately 

pass through are deep, lucid and clean. Moreover, [when one] sees far and wide [across] 

the horizon and looks up [and down the surrounding extraordinary scene], he forgets his 

fatigue. The east gates in the south has three storeys just like before. The crossing bridge 

directly in the north has a crow-head gate Five paths intertwine and arrive at 

five gates, thus reaching the Central Avenue. 

[ n . Description of the East Side of the [South] East Gate (T1899:4S.884b28-885cl9)] 

The east side of the [South] East Gate is divided into nine cloisters: 

[ I.] The cloister at the beginning of the south west is named Cloister for King Mahabrahma 

In the middle of the east and west gates are twelve heavenly conches. When all 

the Brahmas assemble, they first stop at this place. They take off their clothes, [put on] 

earliest of which is Gu qingliang zhuan (Ancient Records of [Mount] Clear-and-Cool), 
written by Huixiang (n.d.) who travelled to the mountain in 667 C.E. He recorded the 
activities and establishments during his era, drew together numerous brief quotes from earlier 
works and included much legendary material. See T2098:51.1092c4-1100c25. Another one is 
Guang qingliang dtuan^^^.M (Extended Records of [Mount] Clear-and-Cool). It was completed 
around 1060 C.E. by Yanyi (n.d.), a monk-resident of the mountain. His work provides a 
more comprehensive view and brings together many other works from the Tang and early Song; 
seeT2099:51.1101a3-1127a3. 

^^A gate stmcture that is generally a free standing gateway or arch, having one or three 
bays, erected along the way, approaching a tomb, palace, or a group of buildings. It consists of 
two strong vertical square or round posts with either one, two, or three lintels over. The beam 
runs through the posts and are supported by brackets on either side. In the Tang, only third- to 
fifth-grade officials could have a wutoumen erected at their residence. It is also known as the 
Lingxingmen SMH-
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common garments and restrain [from wearing] ornaments. If they are about to come 

forward to the Buddha, the [heavenly] conches would sound themselves. The sound can 

be heard throughout the great chiliocosm When a Brahma King is on 

the verge of asking about the six perfections and four truths, the conches as if they know 

[the Brahma is going to ask the Dharma], they then emit a sound for him. Everyone 

hears the sound and gathers at the Buddha's abode. Besides, inside the cloister is a pond 

made of jade. In the pond are golden lotus flowers, in the middle are thirteen divine 

youths holding conches. The buds are closed, but they open upon the Buddha's arrival. 

After nirvana of the Buddha, Mahabrahma took [the conches] back to Heaven. 

[2.] The cloister in the east is named Cloister for Reckoning Time 

Its west gate opens into the various cloisters. The Registrar who "look at the 

forms" and "observes the hours" lives in this cloister. At one time, within this cloister 

was the Cloister of the Clepsydra in the middle of which again is the golden 

Mount Sumeru®' on the waters of the ocean. The extraordinary things within the mountain 

cannot be completely described. On the top [of the mountain] is a golden citadel, with a 

tower made of silver and of the seven precious materials, and more than three zhang tall. 

It is built by the third son of the Mahabrahma. At the four comers there are four towers 

and on the four sides there are altogether twelve gates [three on each side]. Above the 

®^The enormous mountain thought to be the center of the universe. Mount Sumeru and 
its seven surrounding continents, eight seas and ring of iron mountains form one small world; 
1,000 of these form a small chiliocosm 1,000 of these small chiliocosms form a 
medium chiliocosm a thousand of these form a great chilocosm :^i^ti:#(or three 
thousand great chilocosms which thus consists of 1,000,000,000 small worlds, 
and is known as one Buddha-world. For a detailed discussion on the cosmology of the Mount 
Sumeru, see Sadakata (1997), pp. 26-30. 

®®My translation of this section is largely based on Forte's (1988) translation, pp. 47-48. 

"For the symbolism of Mount Sumeru, see Mabbett (1983), pp. 64-83. 
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four central gates there are also towers. Inside these four towers are automatons made of 

precious materials which, when the time comes, emerge to "keep the enemies away" 

beating on a drum. 

On the opened space^ above the citadel are twelve automatons, each of which 

holds a white fly-whisk and sings." When it is noon time, the south gate immediately 

opens and the "horse" comes out. When the hour has passed, [the horse] withdraws, and 

the gate retreats and closes. According to which of the twelve [double] hours it is, the 

appearance and disappearance of the "animals" [who watch over the hours] happens in 

the same way. In the middle of the night, different automatons do the night-watch. [The 

hours] can [thus] be clearly distinguished one by one. 

When the Buddha drew close to entering nirvana. Mount [Sumeru] was shaken 

and emanated sounds. The clockwork that it had set in action no longer functioned. The 

automatons of precious materials shed tears and the hands of some were broken. Twelve 

years after the [Buddha's] extinction, Mahabrahma took [the clockwork] up to the Heaven. 

When Maitreya descends, [Mahabrahma] will restore it to its original position. 

On the north of the two cloisters [Cloister for King Mahabrahma and Cloister for 

Reckoning Time] is a large cloister which is further divided into four cloisters: 

[3.] The cloister at the beginning of the west south boundary is named Cloister for King 

\fira to Bestow Offerings 

A gate is put toward the east. When Mara First descended, he entered this cloister 

'^Forte (1988, p. 48) translates the luchu as "place of the dew," but I think it refers 
to the open space at the citadel. 

''Forte (1988, p. 48) translates chang Dl as "recites [sacred text]," but I think it just 
means "sing." 
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first. Inside is a bell. It has seven sides with seven comers, and is made of precious 

mani, and can contain three hundred thousand hu 14-'' During the great congregation of 

celestials and humans at Jetavana, Bhiksu Asvajit ordered the son of Mara of 

Trayastriihsas to strike the bell. The sound can be heard throughout the great 

chiliocosm. Upon hearing it. King Mara immediately led eighty billion sons of Mara to 

descend; ten billion [emanations of] King \&ra, moreover, also arrived at the same time. 

They reverently presented and offered treasures to the Buddha. All beings in hells were 

immediately relieved from suffering. This bell instrument was constructed by the ancient 

Buddhas'^ prior to the Nak^trakalpa After the Buddha passed away, the 

dragon took [the bell] into the sea. 

[4.] The cloister in the east is named Cloister of the Great Buddha Image 

'^According to Joseph Needham, vessels were used as standard measures of the volume 
of a bell. The weight of the metal, the size of the vessels, and the material with which a bell was 
made determined the pitch of the notes a bell gave out when it was struck. See Needham (1962), 
pp. 198-199. 

'^The name of one of the first five disciples. His dignified demeanor and bearing was 
always proper, and he was steady in attitude. Hence, he was praised by the people around. He 
met ^ariputra who was fascinated with the Buddha's teachings and, hence, became one of the 
great ten disciples of the Buddha. 

^I think it means Xijian Heaven Trayastrimsas which is on the summit of 
Sumeni, that is, the thirty-three devas or gods of Indra's heaven. 

'^The period before the Nak^trakalpa is the Bhadrakapla which has a 
thousand Buddhas; hence its name "the good kalpa." There are different explications of the 
thousand Buddhas and their names. In general, the seven ancient Buddhas are referred to as 
Vipasyin ^ikhin Visvabhu Krakucchanda?^®^. (or Kanakamuni 

Kasyapa and ^akyamuni It is said that the last four have appeared in 
the present Aa/pa. 

'^It is a future kalpa of the constellations in which a thousand Buddhas will appear. 
Since one Buddha follows another Buddha, it is just like the stars in the heaven, so it is named as 
the Naksatrakalpa. 
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The gate faces west. Inside, the grandeur of the hall, and the citadel made of 

precious materials, flowers, fruits, pond, and forest, are beyond description. 

In the north boundary of the above two cloisters [that is. Cloister for King Mara to 

Bestow Offerings and Cloister of the Great Buddha Image] are again two cloisters: 

[5.] The cloister on the west is named Cloister for the Dragon King 

A gate is put toward the east. Inside is a big hall. Again, within [the hall] is a 

vase made of precious glazed stone. Inside the vase are seven well nurtured golden 

chickens. Whenever a dragon arrives, they call out. The sound can be heard within three 

hundred million //. When the Dragon King Sagara comes, all the seven chickens call, but 

when other dragons arrive, only one chicken calls. The interior and exterior of the vase 

shine intensely. The shape of the golden chicken is similar to wild chicken here [in 

China]. The sound [of the chicken] is like the sound of the panpipe When all 

dragons hear the sound, their wrathful hearts will cease. 

When the Tathagata drew close to nirvana, all the chickens flew away. When 

Kasyapa'* conducted the council, two chickens came back. When Ananda entered nirvana, 

they flew away and did not return. In the past, when all the great Dragon Kings visited 

the Buddha, they first arrived in this cloister, discarded their dragon forms, and then went 

to the Buddha's place. Also, there is a three-storied flat stone made of jade. During the 

'^A small musical instrument consisting of a number of pipes of different lengths; it has 
a spout through which the player blows out or sucks in the air. while fingering the keyholes. 
Zheng (1988), p. 11. 

^^Also known as Mahakasyapa, he was originally a brahmin from Magadha, but 
subsequently became one of the principal disciples of ^akyamuni. After the Buddha had entered 
nirvana, he became the leader of the disciples who convened the first recitation of the first 
council of the canon. 
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great assembly of dragons, Bhiksu Fulan ordered the son of Dragon Manasvati 

to strike [the pan]. The sound can be heard throughout the great chiliocosm. 

Among them, each dragon king comes, holding treasures to offer to the Buddha. The pan 

was built by the Dragon King Sagara during the period of Nak^trakalpa. After the 

Buddha's/i/rvJna, the dragon took [it] to [their] palace. 

[6.] The cloister in the east is named Cloister of the Two-Storied Hall 

The cloister places a gate facing the west. All flowers and trees inside the cloister 

are similar to the previous [cloister]. 

[7.] The large cloister in the north is named Cloister for Householders 

A gate is placed toward the south street. Inside is a hall. When the various 

householders and secular [people] Hrst enter the sangharama, they will first stop at this 

cloister. There are four copper bells, each weighing three thousand jin ff- Their shapes 

are similar to that constructed by King Jing [519-476 B.C.E.] of the Zhou Dynasty 

[ca. 1045-256 B.C.E.]'"' in this land. All the four sides of the bells are silver with 

indistinctive carvings of images of the Buddha, [showing him] as a prince riding on a 

'^The identity of this monk is dubious. 

'°°VQnasvati means "dragon with huge body or compassionate heart." It is one of the 
eight great dragons. It is said that its body is long enough to encircle the Mount Sumem seven 
rounds, hence it is named "huge body." This dragon is said to send down rain from his compassionate 
heart; hence it is also named "compassionate heart." 

""According to Price's study, zhong ^ became the generic term for bell during the Zhou 
Dynasty. From the archaeological foundings, most extant specimens of zhong have a handle, and 
some have only a loop on top for hanging on a hook or a rod. These features indicate the 
transition from a portable to a stationary object, when the bell became a permanent fixture that 
was struck by the hammer placed next to it. Price (1983), pp. 3-8; also see Needham (1962), pp. 
194-199. 
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horse, and at contests. On the handles of the bells are cast the shapes of a copper 

dragon.'"^ There is an immortal sitting on [the dragon's] back, holding a golden hammer, 

and striking downward on the bell. The sound can be heard throughout the entire 

Jambudivipa It has different sounds for the four seasons; in spring, it sounds 

like a heavenly lute preaching the teaching of the Four [Noble] Truths of the 

Sravaka; in summer, it sounds like a heavenly panpipe, preaching the teaching of the six 

perfctions and the four truths of the bodhisattva; during the intervals of autumn and 

winter, it sounds like heavenly thunder preaching the ways of all Buddhas' first 

enlightenment. The bells are huge, each constructed by one of the four Great Celestial 

Kings. 

Ghost and divine beings residing under the ground of the main cloister of Jetavana 

kept [the bells], which will appear [again] when [appropriate] conditions exist. On 

hearing the sound of the bells, all laymen and others immediately understand the essential 

teachings [taught by] the Tathagata. In the spring, [they] attain the third fruition [of 

arhatship]; In the summer, they attain the Forty Mental States [before the Ten 

'°^In general, the bell constructed in ancient times has a dragon image on the handle. I 
think that the zhongbi in this text must be the handle of the bell; from the description of the 
immortal sitting on the dragon responsible for striking the bell in the next few lines, one can 
speculate that the dragon is located on the top portion of the bell; likely on the handle of the bell. 

"'Dawson (1996, p. 263), reports the archaeological discovery of a mould for a bell 
handle with designs of griffln-like creatures on it was found from the Jin state foundries at Shanxi 
Houma, dated to around 6th to Sth cenury B.C.E. during the Eastern Zhou period. 

""One of the seven continents surrounding of Mt. Sumeru, it is so named either from the 
numerous Jambu trees found in the land, or from an enormous Jambu tree on Mount Sumeru 
visible like a standard to the whole continents. In Buddhist view, it is the southern continent of 
the four continents. 

'"^t has seven strings and is the oldest string musical instmment; for a brief history of 
the lute in China, see Zheng (1988), p. IS. 
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Stages of the Bodhisattva];'"® in both autumn and winter, they witness and attain 

the two stages [of the Ten Stages]. 

There are two other cloisters north to the Cloister for Householders ® 

[8.] The cloister on the west boundary is named Cloister for Bodhisattva Manjusri 

A gate is installed facing the south street. The great Bodhisattva [Maiijusri] 

always resides in this place. Inside is a Buddha hall, manificently adorned with flowers, 

pond, forest, and bamboo. During the assembly of Celestial beings, [ManjuM] preaches 

[the Dharma], transforming and relieving those who have affiliation [with him]. [The 

cloister] has a great bell tower as well as a big drum which has a silver edge and a golden 

surface. When Manjusri preaches the six perfections to all bodhisattvas, the drum preaches 

the six perfections. It works the same way for [the preaching] of other teachings. 

This drum was brought from the Paranirmita-vasavartin Heaven ffefb[SS]^"'^ 

to this place as an offering. After the nirvana of the Buddha, [it was] returned to Heaven. 

Its resonating sound could be heard throughout the great chiliocosm. On hearing [the 

sound], those beings in hell were relieved and liberated from sufferings. 

'"^e bodhisattva path is classified into fifty-two stages. The first forty are called the 
Forty Minds ES-p'Ci', which consist of the ten grades of bodhisattva faith -f-fg; the ten stages in 
boddhisattva wisdom the ten perfections observed by bodhisattva +fT; and the ten 
dedications of one's merits to the salvation of others The forty-one to the fiftieth stages 
are named daiabhumi (Ten Stages). After completing the ten dedications, one proceeds to 
the "ten stages." 

'"^The last of the six heavens of desire, Paranirmita-vaMvartin Heaven is the abode of 
Mahesvara (or ^iva) and Mara. It is said that desire is a dominant characteristic of beings bom in 
this heaven. 
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[9.] The cloister in the east side of the Cloister for Bodhisattva Manjusri is 

named Storage Cloister for the Sangha 

A gate is placed toward the south street. Properties, treasures, and [daily] necessities 

of the sangha are all collected and stored in [this cloister]. 

From the above until here, [the description] on the east side of the Great [South] 

Gate and the south of main street is concluded. 

[in. Description of the West Side of the Great [South] Gate (T1899:45.885b6-885cl9)] 

West of the Great [South] Gate are seven cloisters: 

[1.] The first cloister on the east side at the end of the south is named Cloister for 

Bodhisattvas [to Study] the Four Truths 

Inside is a large hall. A gate is put toward the north street. [The cloister] is 

replete with forests and ponds. All bodhisattvas and others discuss the Four Truths in 

detail. Their phrases and theories are knowledgeable. [They are] comprehensive in [the 

teachings of] existence and emptiness. Commoners and sages all assemble in this [cloister]. 

The studies of [different] schools in all cloisters are like this. [Therefore, I] intend not to 

describe them extensively. The cloister has a three-storied golden bell each with a shape 

of nine dragons on the bell handle. When it is time, dragons emit clouds and vapors from 

their mouths, and the bells immediately sound themselves The sound is just like the 

heavenly lute and can be heard within twenty //. The bell was constructed and bestowed 

by the Dragon King Vasuki. 

In the past, when the Buddha Krakucchanda was in his causal ground, 

'°*He is the first of the Buddhas to appear in the good aeon, and the fourth in the list of 
seven ancient Buddhas. 
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the Buddha [who was then] a skilful artisan wholeheartedly created and constructed [the 

bell]. He wished, "In the future, I will attain the golden body and will offer this bell 

eternally to all Buddhas." 

[2.] The cloister in the north of the small street is named Cloister for Bodhisattvas [to 

Study] the Twelve Dependent Origination"" 

Its gate faces the south street. The hall and trees are magnificently adorned. 

There is no bell inside [the cloister], [but] a little golden dog that looks like a little dwarf. 

When it is time, he utters a sound just like the heavenly harp preaching the 

Four Truths and the Twelve Dependent Origination of the bodhisattva, as well as 

impermanence, sufferings, and emptiness. The sound fills the entire city of Sravasti. If 

one wishes [the sound] to stop, he can use something to bind [the golden dog's] mouth, 

then the sound will cease. This little dog was fabricated by the Dragon King N^nasvati. 

When the Buddha drew near to nirvana, the dog shed bloody tears from its eyes, 

""Skt., nidanas. The twelve links or causal effects in the chain of existence: 
1. avidya ignorance, orunenlightenment; 
2. samskara fy, action, activity, conception; 
3. vijnana consciousness; 
4. ndmarupa ^ fe, name and form; 
5. sadayatana /XX, the six sense organs, i.e., eye, ear, nose, tongue, body, and mind; 
6. spuria fS, contact, touch; 
7. vedand sensation, feeling; 
8. ttrm thirst, desire, craving; 
9. updddna laying hold of, gasping; 
10. bhava W. being, existing; 
11. jdti birth; 
12. jardmarana old age and death. 

'"^According to Zheng's study, there are two kinds of harp: the horizontal harp 
which was prevalent during the Warring States (453-221 B.C.E.); and the vertical harp 
which was not known before the Han Dynasty but was popular after the Han. Zheng (1988, pp. 
16-17) suggests that the vertical harp may have been introduc^ into China following the transmission 
of Buddhism from India. Daoxuan is likely referring to the vertical harp. 
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singing, "It is inconceiveable! The Buddha is [entering] nirvana three months later." 

[When the Buddha entered nirvana,] the dog was the first one to sing and announce the 

news. When humans and celestials heard [of it], they all mourned [for the Buddha]. 

[3.] Next to the Cloister for Bodhisattvas [to Study] the Four Truths the 

west which is again a cloister named Cloister for Pratyeka-Buddhas"' [to Study] the 

Twelve Dependent Origination 

It faces east of the Cloister for the Bodhisattva [to Study] the Four Truths. The 

hall and trees are similar [to the previous cloister]. The gate [of this cloister] faces the 

north street. Inside is a golden bell shaped like three cow-horns with small ends joined 

together. On top [of the golden bell], a figure of a kunlun zi serves as the 

handle of the golden bell. When it is time, a light breeze blows and moves [the bell], and 

the sound [of the bell] can be heard for eight //. [The bell] was forged by the Heavenly 

King Vai^avana Mi^l'^P^^i"Muring the time of the Buddha Ka^apa"^ in this [good 

aeon]. Whenever it is the eighth day of the fourth month, the bell is able to recite the 

Nirvana sutra of Kasyapa Buddha. All the fourfold congregation"' listen [to the recitation]. 

'"Pratyeka-Buddha, or the solitary buddha, is one who attains enlightenment on his own, 
without the Buddha's assistance; he intuits reality as defined in the Twelve Dependent Origination. 

""He is also named kunlun nu which refers to the slaves from various countries 
in the Southern Sea ^ M-

"^Also known as Duowen tianwang the celestial king who hears much and is 
well-versed. He is one the Four [Great] Celestial Kings E3[:::Ac]^i who dwells on each side of 
Mount Sumeru, and wards off the attacks of malicious spirits, or asuras. The Duowen tianwang 
dwells on the northern side of Mount Sumeru. 

' ''*He is the third of the five Buddhas who appear in the good aeon, and the sixth in the 
enumeration of the seven ancient Buddhas. 

"^ey are monks, nuns, upasaka (devoted laymenn who place faith in the Three Jewels 
and observes the five precepts), and upasika (laywomen who take refuge in the Three Jewels and 
observe the five precepts). 
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[4.] The cloister in the north of the small street is named Cloister for Pratyeka-Buddhas 

[to Study] the Four Truths 

A gate is put facing the south. People who possess the Pratyeka-Buddha nature 

enjoy listening to the two teachings The Buddha preaches the Dharma to them 

according to their dispositions. Within [the cloister] is a large hall. The forest and pond 

are pure and clear. In the middle of this very secluded place is a bell made of a mixture 

of copper and iron. When a man strikes [on the bell], it emits a sound that can be heard 

within a hundred //. [The bell] was excavated from the ground during the construction of 

this cloister, and was donated by the son of the Hard and Firm Earth Deity 

[5.] The large cloister in the north of the four cloisters [which are mentioned in the 

above] is named Cloister for Non-Learners"* to Enquire the Dharma 

Its gate faces the north street. All great arhats, who come to request the teachings, 

assemble together in this [cloister]. There is a grand Buddha hall extremely high and 

significant. The forest and pond are interlocking. Those who see [the scene] regard [it] 

with reverence, but to the Buddha [the scene] is ordinary. There is only a bamboo bell 

'"^he two teachings likely refer to the Twelve Dependent Origination and the Four 
Noble Truths. 

"^Known in Sanskrit as Prthivi (variantly known as Bhumi), she is the earth goddess 
deriving from pre-Buddhist Indian mythology, long associated with fecundity and stability, that 
is, the attributes of the earth. In the Buddhist tradition, P|thivi is perhaps best remembered as the 
deity who attested to the Buddha's enlightenment during his confrontation with Mara. She was 
sometimes elevated to the bodhisattva status in Mahayana texts, appearing for instance as the 
Bodhisattva Chidi (Dharanimdhara) in the Lotus Sutra, She gained more prominence 

in Chinese esoteric texts where, among other occurences, asadhana was consecrated to her, titled 
the Jianlao ditian yigui (T1286:21.354bl7-355b5, attributed to ^ubhakarasimha 
sometime between 717 and 734 C.E.). 

"®Skt., aMksa (Non-Leamer), which refers to one who is no longer learning, beyond 
study, the state of arhatship, the last of the four ^rdvaka stages. The preceding three stages 
require study. 
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shaped like a clapper-bell iv,'" forged by the Gandharva King The handle 

of the bell has a golden jtMn/u/i'^'holding a hammer in his hand. When it is time, he then 

strikes the bell. The sound is just like a human lute and can be heard only within this 

cloister. The voice preaches the twelve canonical divisions +—Every spring 

when the flowers are blooming, all the youths and so forth come from Sravasti to listen 

[to the teaching]. They enjoy the delights of the five desires.'^ Listening to the teachings, 

they attain fruition [of the various stages of attainment]. 

"^Clapper-bells are divided into two categories: 
1. ling it, which is suspended by means of a loop of inverted U-shape so as to attach to moving 
entities; 
2. duo W, which possesses a massive round shank and is deployed as a handbell. 
See Falkenhausen (1993), p. 68. 

'-•^is is the spirit king residing on Gandha-mandana ("Fragrant Mountain," or "Incense 
Mountain" $|JL|). The gandharvas do not drink wine or eat meat, but feed on incense or fragrance, 
and give off fragrant odors. He is one of the eight classes of supematural beings. 

'~'He is usually referred to the slaves from various countries in the Southern Sea. 

'~^e Buddhist canon is divided into twelve categories according to the content and 
style: 
1. smra ftf attributed to the Buddha and usually introduced by 'Thus I have heard;" 
2. geya repeated explanation of the teaching of the sutra in verse; 
3. vyakarana Buddha's predictions for his disciples; 
4. gdtha song, a metrical narrative or hymn, with moral purport, described as generally 
omposed of thirty-two characters, and called a detached stanza, distinguished from geya; 
5. udana voluntary discourses in which the Buddha asks questions and answers himself; 
6. niddna records the reason and occasion for the teaching that the Buddha preached; 
anexample would be the preface to sutra: 
I. avaddna parables, metaphors, or stories used to expound the essence of the teaching; 
8. itivrttaka @ records of previous lives of the Buddha together with his disciples; 
9. jdtaka stories of previous lives of the Buddha; 
10. vaipulya applies to sutras of an expanded nature, especially expansion of the doctrine; 
in Hinayana the ,4gamas, in Mahayana the sutras of Huayan and Lotus type; 
II. adbhuta-dharma (or iheabhidharma miraculous or supematural things 
of the Buddha; 
12. upadeia discourses and discussions by question and answer of the Buddhas. 

'^^e five desires, arising from the objects of the five senses, things seen, heard, smelt, 
tasted, or touched. 
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Again, the north of the small street is divided into two east and west cloisters; 

[6.] The cloister at the west boundary is named Cloister for Learners'*^ to Reside and 

Listen to the Dharma 

The gate faces the south street. The hall, pond, and forest are the same as the 

above without any variation. The Heaven King Mahabrahma used pure silver to make 

heavenly harp which he placed in this cloister. When it is time, the [celestial beings] 

Trayastririisas Heaven play it. The sound reaches the Heaven of Naiva-

samjnanasamjnayatana What all the sages in the various heavens 

hear is [the preaching] of the six perfections; [but] what the ordinary humans hear is just 

like the sound of the harp. Most of the licentious women and so forth come from Sravasti 

to listen [to the music]. They enjoy the delights of the five desires. Through the 

attainment of joy, they therefore realize the beginning of the noble path. 

[7.] The cloister in the east is named Storage Cloister for the Buddha's Oil 

This cloister is separated by a main street on the east side, and is opposite to the 

Storage Cloister for the Buddha's Incense ^#0^. [This cloister] is in the charge of 

the novice.'^® The oil that is donated by the fourfold congregation'" as offerings to the 

Buddhas who are all assembled here. 

'^•"Skt., iaiksa (Learner), which refers to one who is still under instruction, and has not yet 
attain arhatship. 

'^^e heaven or place where there is neither thinking nor not-thinking; it is beyond 
thinking. 

'*®Skt., iramanera, that is, the male religious novice, who has taken vows to obey the ten 
commandments. The novice is also defmed as one whoxi'e xingci that is, ceases from 
evil and does works of mercy, or lives altruistically. 

'"They are monks, nuns, lay men, and lay women. 
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[IV. Description of the West Side of the [South] West Gate (T1899:45.885cl9-886cl6)] 

The west region of the [South] West Gate is divided into six cloisters: 

[I.] The first cloister on the east at the beginning of the south is named Cloister for 

Learners of the Three Vehicles from Other Lands [to Study] the Noble Eightfold Path'^ 

[This cloister has] east and west gates. It has a hall, chambers, forest, and pond, 

and all the facilities are fully equipped. There is a bell which can contain twenty piculs 

5.'^' Its shape is similar to the one in this land that was produced in the Jin Prefecture # 

iii Its body has eight sides. At the lower [rim of the bell] is [a total of] one hundred and 

twenty comers which have one hundred and twenty precious pearls. 

The bell is divided into three portions: the lower portion uses gold to make the 

mouth [of the bell] with indistinctive purple glazed [stone]; the middle portion is made 

of white silver with indistinctive crystal; the upper portion is made of cornelian mixed 

with heavenly gold. The handle of the bell has the images of two elephants made of gold, 

as well as the Image of Trayastriihsas Heaven. Celestial beings reside on the top of the 

elephant's head. The celestial figures are five feet [high], and are made of green crystal, 

each wearing a silver heavenly crown. In the hands of the celestial beings, each holds a 

'^^ometimes refer to as the Middle Path. It is the eight correct ways to practice Buddhist 
teachings, they are: 
1. Samyag-drsti lEM, correct views with regard to the suffering, the origin of suffering, the 
extinction of suffering, and the way to the cessation of suffering; 
2. Samyak-samkalpa correct thought and purpose; 
3. Samyag-vdc lEIn, correct speech, avoidance of false and idle talk; 
4. Samyak-karmdnta lEH. correct deed, or conduct, getting rid of all improper actions; 
5. Samyag-djiva lE^, correct livelihood or occupation, avoiding the immoral occupations; 
6. Samyag-vydydma lEfSii, correct zeal, or energy and uninterrupted progress towards nirvana; 
1. Samyak-smni correct remembrance, or memory, which retains the true and excludes the 
false; 
8. Samyak-samddhi iE/£, correct meditation. 

5 is a dry measure for grain. 
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white fly-whisk. When it is time, the elephant trumpets and summons all [celestial] 

beings. They all raise their fly-whisks, dance and sing the song of the noble eightfold 

path. The lyrics of the song were written by Sakra Devanamindra. The song is composed 

of eighty-four thousand songs, and the lyrics also consist of eighty-four thousand verses. 

One song cures the disease of afflictions of living beings. The Trayastriihsas Celestials 

sing this song and dance one time. Then they raise their fly-whisks, sing and play the 

song and lyrics of the six perfections of the bodhisattva. [After they] flnish, the bell 

immediately sounds itself. The sound can be heard throughout the medium chiliocosm. 

The sound preaches the practice of the noble eightfold path of the bodhisattva, every 

category of wisdom for eliminating afflictions, and the cultivation of the noble eightfold 

path. When the bodhisattvas hear the [sound of the] bell, they all advance in [spiritual] 

ranks and stages. 

There are eight thousand eight years old youth bodhisattvas who come from 

Rajagrha and Sravasti during the three times of a day to this cloister to listen to 

the Buddha preaching the Dharma. During the preaching of the Dharma, the sound of the 

bell becomes that of the heavenly lute, so clear and wonderful that nothing could surpass 

it. Those who practice the eightfold path, hearing this sound and listening to the Buddha 

preaching the Dharma, [are able to] apprehend [the truth by] themselves. This bell was 

constructed by the King of Tusita Heaven during the time of the Buddha Krakucchanda. 

After the nirvana of that Buddha, divine beings from Mount Sumeru collected [the bell] 

in the Vajra cave. When Buddha ^akyamuni was bom, [divine beings brought it] to 

Jetavana, coming to make offering [to the Buddha]. 

is, moming, noon, and evening. 
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When the three-month summer retreat'^' arrives, a total of eighty billions of divine 

youths, each playing heavenly music, descend from the Twenty-eight Heavens —-h/\ 

to this cloister to listen to the teaching of the Buddha. This [happens] every year 

without intermption. Until today, the celestial beings still arrive [here] and play heavenly 

musical instruments. When the Buddha drew near to nirvana, he told the divine youths, 

"I ordain women, which will diminish my True Dharma. Five hundred years after my 

extinction, wayward nuns will not cultivate the eight cardinal rules and will 

exacerbate the extinction of my teaching. You should come here and play heavenly 

music often in order to cause my True Dharma to stay long in this world." All the divine 

youths, hearing [this], shed tears. They were unable to sustain firmly, and all said, "We 

do not dare [predict] the fate, [but] in the future, if there are wayward nuns, we will carry 

out your order. We and others will come here yearly to make offerings, and will not let 

'^'The Chinese term is "anju" which translates the Sanskrit phrase varsavasdna. 
This is the retreat during the three months of the Indian rainy season, and also, some say, in the 
depth of winter. During the rains it was "difficult to move without injuring insect life." But the 
object was to study and meditate. In India, the retreat is from the middle of Sth to the 8th moon, 
or the 6th to the 9th moon; In Chinese, it is from Sth to the Sth moon, but the middle of the 4th to 
the middle of the 7th moon have been the common period in China and Japan. 

'^^e Twenty-eight Heavens consist of six heavens of the desire realm eighteen of 
the form realm fe#, and four of the formless realm iS'fe#. 

'^^e eight rules given by the Buddha to Malaprajapati, who is both his foster-mother 
and aunt, when she was admitted to the order, and which remain as mies to nuns: 
1. a nun who has been ordained for a hundred years must respectfully salute a monk who has 
been ordained for a day; 
2. a nun's fiill ordination must be obtained from the communities of both monks and nuns after 
she have fulfilled a two-year preliminary course of training in the precepts; 
3. nuns should never criticize monks for real or nonexistent offenses; but a monk may speak of 
hers; 
4. nuns should not receive food, beds, seats, or lodging ahead of monks; 
5. nuns must confess sin (sexual or others) before the assembly of monks and nuns; 
6. nuns should approach the community of monks and ask them for instruction every fomight on 
festival days; 
7. it is not proper for nuns to enter upon a rains retreat in a residence where there are no monks; 
8. after the rains retreat, nuns should request religious observance from communities of both 
monks and nuns. 
The above enumeration is derived from Strong (1995), pp. 55-56. 
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the teachings be extinguished for this reason." 

[2.] The cloister in the west of the small street is named Cloister for Learners [to Study] 

the Four Truths 

The gate faces the east street. Inside are the hall and trees. The rest are similar to 

the previous description. There is a gigantic copper bell shaped like Mount Sumeru. 

Xujina the son of an elder in Sravasti forged this bell. [However,] when [the 

bell] makes a sound, it is like the noise of a broken basin. Only ten years old [Xujina] 

arouse a mind of rare veneration, and flew to the Trayastriiiisas Heaven. King Brahma 

knew his mind and dispatched an artisan in India to instruct and teach him the styles and 

rules [for forging a bell]. The bell was then completed, and this man obtained superior 

reward [which was as grand as] the sound of thunder. 

The bell has the images of ^akra-Devanamindra, the palaces of the four kings, 

sun, moon, stars, and the four seas. The sound is just like a dragon lute, and can be heard 

within a thousand IL If one listens from a near distance, the sound is just like sound of 

nuns changing at Jiangnan 

[3.] The cloister in the north of the small street is named Cloister for Learners [to Study] 

the Twelve Dependent Origination ̂ A+— 

Two gates are installed in the south and east both facing the street. The hall and 

trees are similar to the previous [cloister]. Inside is a copper bell. The exterior [of the 

bell] is shaped just like the end of a sword, and the interior has seven sides. The [bell] 

handle has a golden lion, and the bottom [rim of the bell] has thirty-seven comers. When 

the time comes, [the bell] sounds itself without waiting for anyone to strike it. It was 

'^•*1 cannot find any reference to this person. 
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forged by the third son of the Dragon King Sagara. Realizing that the blood on the 

handle [of the bell indicates] the termination of its causal condition, a monk taught and 

ordered the bell to be [re]constructed, dispatching skillful artisans of the Dragon [King to 

forge the bell]. It was during the period of the Buddha Vipa^in that the man-made bell 

was then completed, and the blood on the handle vanished. The sound of the bell reaches 

three hundred //. 

[4.] The cloister in the east of the small street is named Cloister for Competition 

A gate faces the west street. All humans under Heaven who possess egotistical 

views, all the Mara Kings, and those who wish to compete their spiritual power with the 

Buddha, stay in this cloister. Inside is a golden Mount Sumeru. Atop the mountain are 

the sun, moon, and stars. The debaters have heard mostly the yinyang [theory] as well as 

all the commentaries. 

At the beginning, the great immortal Fuguangwei lived in this 

cloister. When the Buddha entered nirvana, he handed over the Dharma [to the great 

immortal]. Here in the four directions of the ten billions of worlds are also the sun, 

moon, and stars, as well as the Twenty-eight Heavens. There are also twelve golden 

drums, the shapes of which are five zhang in length and two zhang one foot on [their flat] 

surfaces. Twelve gold and silver lotus flowers support these drums. If there are heretics, 

[those with] mistaken views, non-Buddhists, and laymen [who] attempt to compete, or 

immortals who possess intelligent skills and five supernatural powers [who] attempt to 

compete, or those who condemn one another [regarding the teachings of] yinyang and 

astronomy, the drums will then sound themselves. On top of each drum are nine golden 

was unable to locate any reference to this immortal in other Buddhist literature. 
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dragons intertwined with one another. All the golden dragons hold a garu^ in their 

mouths. The head of each bird has an image of the Bodhisattva Xinxiang fs tS#® who 

is one zhang and two feet tall, holding a fly-whisk made of precious materials and 

wearing a red crystal crown. When it is time for debate, the bodhisattvas raise their 

fly-whisks and utter voices like thunder. Wherever the sound of the drums reaches, it 

vibrates the great chiliocosm and causes six kinds of earthquakes.'^® All the Buddhas 

from the ten directions and the Bodhisattvas of the ten stages assemble also at this place. 

All the debaters who originally have statement to argue, on hearing [the sound of the 

drums], will forget [their arguments]. They are petrified, and their intellect is stunted. 

The sound of the drums further radiates great light and illuminates the ten directions. 

Within the light, [the sound] further preaches the inconceivable divine transformation 

methods of the Bodhisattva. Upon hearing, those wishing to compete are enlightened and 

attain [spiritual] stages and ranks. 

These drums were made by the Great General Manibhadra 

During the period of the Buddha Kasyapa [of the seven ancient Buddhas], [the drums] 

were used as offerings [to that Buddha]. After the nirvana of that Buddha, they were 

kept inside the Vajra cave. Until the appearance of the Buddha Kasyapa [in the good 

aeon],'^® [those drums] were again brought out. After the nin'dna of the Buddha, they 

'^^ere are three variant classifications of the six earthquakes: 
1. Those at the Buddha's conception, birth, enlightenment, first preaching, when Mara besought 
him to live, and at his mruina; some omit the fifth and after "birth," add "leaving home." 
2. The six different kinds of the quakings of the universe when the Buddha entered into the 
samMhi of joyful wandering. 
3. Another group is shaking, rising, waving, reverberating, roaring, arousing, the first three 
referring to motion, the last three to sounds. 

'"One of the eight generals. 

According to the Foshuo foming jing (Tl4:440.l6lcl4-I6), Ka^pa Buddha 
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were kept in the dragon palace. Taking this as an evidence, it should be the same for all 

the Buddhas in the good aeon! 

There are two large cloisters in the north. 

[5.] [There is the] Cloister for the Ordination of Heretics 

The south gate faces the street. Those heretics initially converted to the proper 

transformation will Hrst stay in this cloister. There is a silver heavenly harp. In addition, 

a silver heavenly being sits on a lotus flower made of the seven precious materials, 

playing this harp. On the top of the head of the heavenly being is a precious jewel. If all 

non-Buddhists enter this cloister, the heavenly being plays the harp, and [the jewel] emits 

light and brightness. When heretics hear the sound, the light and brightness draw near 

their bodies, and they experience pure joy. All evil and illusions are thus eliminated, and 

they will attain the third fruition [of arhatship]. 

This musical instrument was constructed by the King of the Rak^a Spirits 

on Mount Lanka during the period of the Buddha Kasyapa. After the 

nirvana of that Buddha, Manjusri took it to Mount Clear-and-Cool. Until the period of 

Buddha Sakyamuni, [the musical instrument was] brought to the Jetavana. Twelve years 

after the nirvana of the Buddha, it was still in this cloister. After this year had passed, the 

sage ManjuM took it back again to the Vajra Cave on Mount Clear-and-Cool. 

is the third Buddha in the good aeon, the present period. 

'^^lalignant spirits, or demons, considered either inferior or similar to yaksas, said to 
reside in Lanka (Ceylon). They are sometimes described as the barbarian races of ancient India. 
They are described as terrifying demonas possessing black bodies, red hair, green eyes, and are 
devourers of men. 

'•"a mountain in the southeast part of Ceylon, now called Adam's Park. 
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[6.] The large cloister on the north of the sniall street is named the Cloister for Ordinary 

People to Meditate 

The south gate faces the street. Those who practice the ten all-pervasive penetrations 

i—^A'"" stay in this cloister. Within it is a flat stone donated by the Garuda Divinity 

This object [belongs to] the period of the Buddha Krakucchanda. The stone 

is just like green jade, [but] not a real treasure. It is shaped like the clapper of a bell §7$ 

and its sound reaches twenty li. 

In all the above cloisters, each one has a big hall and forest with streams of 

dashing water just like the description of all cloisters. Up to this point, I have been 

thoroughly [describing] the south [area], which I have totally completed. From the above 

[description], a total of twenty-nine cloisters'"*^ exists on the south [side] of the Central 

Avenue. The large cloister on the north of the [Central Avenue] runs through from the 

east to the west. The consecutive partitions on the big bridge have three archways. Two 

drains in the [Central] Avenue both flow toward the west. The rows of trees are bushy 

and bright, always luxuriant in the winter and summer. The soil is even and clean like 

glazed [stone]. The ground [is moreover covered with] grass and leaves. Humans and 

celestial beings [walk] without hindrance. When the reverent approach and walk to this 

place, no one is not trembling. When those that come who are even slightly arrogant or 

'•"Also known as shi yiqie chu in Chinese. The ten ways of contemplating the 
universe from ten aspects which are from the viewpoint of earth, water, fire, wind, blue, yellow, 
red, white, space, or mind. For instance, contemplated under the aspect of water, the universe is 
regarded as in flux and change. 

'"^^he eight classes are deva mga H, yaksa gandharva asura 
garuda kinnara and mahoraga 

'''^Summarized from the above the twenty-nine cloisters are: seven cloisters on the east 
side of the great gate; nine cloisters on the east side of the eastern gate; seven cloisters on the 
west of the great gate; and six cloisters on the west reside of the westem gate. 



280 

decadent, the terrestial beings''*^ will reprimand and revile, so that their evil minds will 

not arise. 

[V. Description of the Central [Buddha] Cloister (T1899:45.886cl6-890c5)'^'] 

The Duanmen of the central [Buddha] cloister is on the south of the great 

[Central] Avenue. It has seven storeys with nine bays and five archways, and is about 

two zhang in height and width [because] the Buddha must come and go [through this 

gate]. Not far away in the south is a crow-head gate which opens again to five paths. 

Further to the south the huge bridge is high, steep, and exaltedly beautiful. The water 

flowing west below [the bridge] is clear and pure. Again, [further to] the south, one 

reaches the Great South Gate of the monastery. From the north the visitor thus beholds 

[the layers of ornate and majesterial gates] repeated in succession [along the central 

north-south avenue], [and one's] spirit will startle and tremble. [If one] cleanses [one's] 

eyes and looks up with reverence, [one] will be completely released from [the snare of] 

the five passions. On the left and right of the path are rows of rare flowers and fruits, and 

extraordinary trees. No one knows their names. Those who see them also feel strange. 

The south gate of the central [Buddha] cloister facing the Duanmen, again, has seven 

storeys and seven archways arranged crosswise. They are joined closely together and are 

high in order to represent the seven limbs of enlightenment implying that this 

'""They do not belong to the human race, which is another way of describing semi-
mythological beings like devas, kinnaras, nagas, moras, and raksas. 

'"^^here are discrepancies between the depiction by Daoxuan and his illustrated diagram. 
Ho Puay-peng (1995, fig. 7) reconstructs a schematic diagram of the central Buddha cloister 
based on Daoxuan's description. See fig. 4 (a reprod. from Ho's work) in Appendix D. 

'''^The south gate of a palace under the Han Dynasty. 

''*^Skt., saptabodhyanga, or the seven characteristics of bodhi. It represents seven grades 
in bodhi: 
I. dharma-pravicaya-santbodhyanga discrimination of the true and the false; 
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central cloister is [intended] exclusively for the Buddha to reside and not to be shared 

with the monks. There is a difference in distribution because the Buddha is enlightened. 

For the sake of his disciples, he always explained and enabled them to understand thoroughly 

[his teachings], and because he is enlightened, he is named the Buddha. The doors are 

seven [in number] and their surfaces are black [in color]. 

Shortly [after] entering the door is a big square pond. In the middle of the pond 

are lotus flowers that abound in the four seasons. The four colors [of the flowers] are 

extraordinary, and their fragrance is vast and strong [even though they are] not yet in 

bloom. To the south of the pond are nine big golden caldrons, the bottom of which are 

decorated with [animal] trackings. Rare animals fill and portrude out of the circumferences 

[of the cauldrons], arranged in piles, valiant and ferocious, appearing in chaotic [manner]. 

Inside, outside, and in the middle of the cauldrons, all the rare flowers and leaves are 

intermixed with thick fragrance. Their light and colors shine dazzlingly together. One 

dares not linger, as staring for a long time will dazzle the eyes. 

[1. The Great Buddha Stupa] 

Directly north of the square pond is a Great Buddha Stupa which is 

seven-storied high. It is solemn and extraordinary and is made solely of rare stones. The 

jade is repeatedly assembled in an inconceiveable curious order. On top of it are treasure 

[dew-]dishes with numerous golden bells. The breeze always blows [the bells] which 

sound clearly and harmoniously. Under the stiipa are the relics of the nails and hair of 

the Buddha Kasyapa. At that time, there exists a complete explanation concerning the 

2. virya-saTftbodhyanga , zeal, or undefeated progress; 
3. prtti-sambodhyanga^W^,\oy, delight; 
4. prairabdhi-sathbodhyanga removal of all grossness or weight of body or mind, so 
that they may be light, free, and at ease; 
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characteristic of bone [relic] but the description is confused. Therefore, I am not going to 

discuss it in detail. On the left and right sides of the stupa are two bell platforms. The 

third son of the Paranirmita-vasavartin Heaven King named Abhaya MM built the left 

[platform]. The bell and platform are both made of crystal. The King of Tusita Heaven 

constructed the right [platform]. Both the bell and platform are made of gold and silver. 

[The capacity of] each bell can contain fifty hu and does not always sound. Whenever 

all the Buddhas from the ten directions assemble, they will begin to sound, and the sound 

can be heard throughout ten billion worlds. 

[2. The Great Buddha Hall] 

Then, to the north is the Great Buddha Hall Its height and width surpass 

all the cloisters. There are two rows of "flying corridors"'^ linked to tall buildings on the 

east and the west with the hall squeezed in between. The big trees are grand and are 

always luxuriant in the winter and summer when their dense shade hides the sun. In the 

comer under the eaves of the hall are two fragrant mountains built in ancient time by the 

Dragon King Pipojieluo At the time when [the mountains] were first 

constructed, they were originally the [same] height as Mt. Yugaihdhara the 

king of half the mountains. That which the ordinary people perceive has a height of only 

one zhang and two feet. Its shape is similar to Sumeru. The bottom half [of the 

mountain] is made entirely of gold and silver. On the summit [of the mountain] is a large 

pond with animal heads on the four sides, which is the same in appearance as the 

6. samadhi-satidjodhyanga power to keep the mind in a given realm undiverted; 
7. upeksa-sambodhyanga complete abandonment, or indifference to all disnirbances 
of the sub-conscious or ecstatic mind. 

'^'Flying corridors" are frequently depicted in Dunhuang paintings; see Ho (1995), pp. 
11,& 13. 
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Anavatapta Lake The mountain has trees, forest, flowers, and fruits. The 

four sides of the king of mountains are manificently adorned and all of them are made of 

four [kinds of] precious materials. The mountain scenery comprises mostly of the trees 

of purple sandalwoods, ox-head [sandalwoods], aguru and so forth. The flowers 

are [as big as] cart wheels, [but] ordinary people see them only as big as coins. 

When it is the Six Feast Days,"^ all the flowers bloom; water flows to the ground 

and disappears; all trees on the mountain are able to preach Buddhist teachings; there 

are nine dragons constantly blowing fragrant clouds down to the mountain, and the water 

[thus] emitted is fragrant and pure. When the sick drink it on the Six Feast Days, they are 

all healed immediately. The Tatlugatha, together with the Buddhas of the ten directions, 

sometimes come and assemble to preach teachings. This causes ten billions of Buddhas, 

bodhisattvas, the eight classes of celestials and nagas to come to the mountain. The ten 

great disciples from the ^ravaka congregation are also able to follow and come. All the 

other [extraordinary] phenomena cannot be described completely [here]. 

In the hall there is a Lotus Womb one zhang and three feet tall, the shape 

of which is similar to that of the mingtang 0^^ (Bright Hall)'" of this realm. Under the 

platform are nine dragons which are coiled up forming the base [of the platform]. The 

dragon heads are made of purplish shining gold. On top [of the platform] is the lotus 

flower made of the seven precious materials. The flower holds a standing statue of the 

cannot find any reference to this dragon king. 

first of the concentric mountains of the world system as explicated according to 
Indian Buddhist cosmology. 

'^'A lake in Jambudvipa, north of the Hinulayas, south of fragrant mountain, described as 
about 800 li in circumference, bordered by gold, silver, precious stones, etc. It is said to be the 
source of the four great rivers. 

"^or further discussion on the Six Feast Days, see Chapter 4. 
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great divine general Marabhadra,*''* made of gold and engraved with white silver. His 

necklace is made of the seven precious materials, and wears on his head a [crown] made 

of the seven precious materials. On top of the lotus flower is a seven-storied tower made 

of white silver. The tower has eight sides, and the eight sides have windows. Below 

each window is a door. This one leaf door is made of gold with a golden lock and shaped 

like a lion. [The lock] opens naturally without human effort. [The tower] utilizes red 

crystal as tiles, and all the ends of the tiles have golden lions. All lions hold golden and 

silver bells i? in their mouths. The wheel dish'" on top of the tower are just like those on 

top of the stupa in present time. However, (the tower] has eight comers with separate 

golden locks. A golden lion, hanging on each lock, holds bells [in its mouth] just like the 

previous one. All [the bells] have eight sides. The Pearl King is the clapper [of 

the bell]. The Pearl King is shaped like a chicken. This pearl on the wheel dish looks 

like dLgaruda bird. On top of the bird is the Bodhisattva Samantabhadra riding 

a white elephant king. [Both the Bodhisattva and the elephant king] are covered under a 

canopy made of precious materials. [The section] from the garuda up to the canopy is 

made with an entire piece of pearl. What is described above are the characteristics of the 

Lotus Womb. 

When it is the Six Feast Days, the fourfold congregation prostrate and worship. 

The nine dragons first blow out fragrant mist from their mouths, and the great general 

admonishes the violation of precepts. All dragons [hanging] on the locks of the eight 

^"Mingtang ("Luminous, or Bright, Hall") is a highly symbolic and representative seat of 
the perfect state and govemment, imagined by early Chinese sovereigns of the Zhou Dynasty (ca. 
I04S-2S6 B.C.E.). See Soothill (19SI) for an early book length study on mingtang. See also 
Forte's (1988) book length study on mingtang and its political-religious conception during the 
reign of Empress Wu. 

'^''One of the generals in the yakm class. 

'^^e nine wheels or circles at the top of a pagoda. For more discussion on the form of 
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doors and at the ends of the tiles, as well as all the bells praise the merits of observing 

precepts and preach the ten virtues and other teachings. Those monks who are 

going to receive precepts first come to the platform area to pay respect and make request. 

The king of the garuda will then speak in a loud voice. At the beginning, [its voice] is 

just like the [sound of] a heavenly mani drum, and later [the sound] resembles [that of] 

hundred thousand heavenly music. The voice preaches the explication of the merits of 

observing precepts; hence those who have heard attain great rejoicement, while their 

minds achieve valiant fearlessness. Samantabhadra Bodhisattva emits light from between 

his eyebrows, and preaches the Path of One Reality, teaching impartiality and great 

wisdom, and instructing the observance of precepts without form. The practitioners who 

listen to the teachings attain fruition [of arhatship] and enter stages [of attainment], and 

the obstacles due to their past karma disappear. After making their request in this 

manner, [the monks] then go to the ordination platform and receive the full precepts in 

accordance to the teachings. The light and brightness from the [eyebrows of the] 

Samantabhadra first shine on the ordination platform, and then universally illuminate the 

ten directions to the ten billion Buddha lands of the worlds. 

After they have received the precepts, [the monks] retum and prostrate to the 

tower. If it is those who attain precepts of superior grade, the doors of the tower will 

open automatically, and they will see hundred thousands of Buddhas preaching to them 

all the great vows of Samantabhadra. [For those who have] attained all the stages, they 

will see eighty-four thousand silver towers and shrines in the tower. Alongside the 

shrines are ten billion golden towers, while along the [golden] towers are ten billions of 

transformation Buddhas [Skt., nirmanabuddha]. Within each silver shrine are 

wheels, see Kosugi (1980), pp. 86-106. 

refers to garuda and it is believed that this bird carries the ru'/ pearl round 
its neck. In the Illustrated Scripture, Daoxuan sometimes calls the garu^ "Pearl King" {zhuwang 
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eighty-four thousand Samantabhadra Bodhisattvas. Within each golden tower are ten 

billion Buddha lands. In the center of the Buddha lands is a world of the Lotus Womb. 

Along with the worlds there are lotus platforms, the inside of which are adorned with the 

seven precious materials. It is called the sanctuary of nirvana. Alongside the sanctuary 

are ten billion Vairocana Buddhas seated upon those [lotus] platforms, 

preaching the universality of the dharmakaya, and simultaneously preaching the Huayan 

[scripture]. King Mahabrahma has moved the platform to Magadha,'^^ because the Brahma 

is the chief who requests for the Dharma. 

The above nine dragons were constructed by the Dragon King Sagara with his 

own hands. The great divine general as well as all the lotus flowers, was constructed by 

Mahabrahma personally with his own hands. The body of the platform was built by 

Jingangqi Bodhisattva All the precious materials that covered and filled 

[the sides of the platform] were also donated by [the Dragon King] Sagara. Visions of 

this Lotus Womb are only brought about by the karmic actions of the worthy and the 

sages; such sights are not realms [perceiveable] by ordinary and inferior beings. Upon 

the nirvana of the Buddha, the Dragon King kept [the Lotus Womb and the lotus platforms] 

all in the sea palaces. 

Each of the two comers of the great Buddha throne inside the hall has a jade stiipa 

constructed by the Kasyapa Tathagata during his causal ground. The stiipa is 

square, about one zhang and six feet tall, one hundred and thirty storeys, and the entire 

'^^The ten good characteristics, defined negatively as refraining from the ten evils, which 
are killing, stealing, adultery, lying, double-tongue, coarse language, filthy language, convetousness, 
anger, and perverted views. 

'^*Note that the text actually reads he which I believe to be a printing error. 
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body [is crafted from] an entire [piece of] jade. In the sttipa, each image of the Buddhas, 

bodhisattvas, and eight classes [of celestials and ndgas] all has eleven billion and one 

hundred million [replicas]. The carvings and ornamentations of these images are rare and 

difficult to describe. Below the thirteenth storey, [the image] is similar to Mount Sumeru. 

Below the level of the four kings is the image of Buddha Sakyamuni when he first 

attained enlightenment. He ordained the five monks, and contemplated, "All the Buddhas 

of the three times preach the vinayapitaka in this stiipa. I now invite Bhiksu Rucika 

to preach the great vinayapitaka in a total of eighty billion verses." In the past, 

when the Buddha was present, when he explained precepts during the posadha 

and when he administered precepts, this stupa would always emit bright lights directly 

illuminating the Ordination Platform, and transforming [the light] into a platform canopy 

over the platform. Under the canopy, the Buddhas from the ten directions manifested 

[themselves], and admonished [those who] violated the precepts, while praising those 

who observed the precepts. All those who encountered [this sight] attained the ninth 

stage and then entered the stupa, the inside of which was where the preaching of 

Zhengfa nianchu jing [was being conducted]. After the Buddha's nirvana, 

the Dragon King Sagara took [the stupa] into the ocean. 

'^^A kingdom in Centra India, the headquarters of ancient Buddhism up to 400 C.E. 

cannot find a reference to this bodhisattva. 

According to the Guanzhong chuangli jietan tujing ii4^T1892:45.807c4-
6, Bhik^ Rucika was the first one to request the Buddha to erect an ordination platform in the 
Jetavana vihara for the administration and the receiving of precepts. 

'®^is refers to the ritual fasting, and the nurturing or renewal of vows in Indian tradition. 
It is also an old Indian fasting. Buddhist monks should meet at the new and full moons and read 
the Pratimoksa sutra for their moral edification; also, disciples at home should observe the six 
days of fasting and the eight commands. 
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In the middle of the Dangyang Hall is a gigantic statue whose body is 

made of green jade, with engraved ornaments of gold and silver. In the past, ManjuM 

Bodhisattva singlemindedly handmade it during the time of the Krakucchanda Buddha. 

[The statue], one zhang and eight feet high, emits light universally, and sits in cross-legged 

[posture]. When the Tathagata travels to preach and is not in [this cloister], this statue 

then preaches the Dharma to humans and the heavens. On the eastern boundary of this 

gigantic statue are two standing statues made of purplish shining gold, white silver, and 

the seven precious materials that are used to engrave them. These [carvings] are unsurpassed 

by all the achievements and thoughts in the heaven, human, dragon, and ghost [realms]. 

[The two statues are] one zhang and eight feet tall, and each possesses body-guards and 

three hundred offering implements. [The two statues] were handmade by the Buddha 

Vipa^in himself in the past when he drew close to entering nirvana. Two golden lions 

squat in front of the [gigantic] statue. If Mara or non-Buddhists raise evil and troublesome 

questions, the lions will roar loudly causing six kinds of earthquakes. VQra and so forth 

will therefore be afraid and will withdraw involuntarily. 

In the past, when the Buddha preached in the Trayastriihsas Heaven, this [colossal] 

statue taught all the monks the precepts and preached the Dharma in this hall. Also, 

when all kings yearned for Sakyamuni because they can no longer see him, this statue 

preached to the kings for three times.'^ When Jetavana was first established and the 

'®^t is the sMhumatibhumi where one attains the finest discriminatory wisdom, 
knowing where and how to save, and possession of the ten powers. 

^^engyi ahanjing is the earliest siitra which mentions King Prasenjajit's 
and King Udayana's construction of the Buddha statues. It says that King Prasenajit had a golden 
statue made upon hearing that King Udayana had had one made. See T12S:2.70Sc29-706cI4. 
However, Faxian's (?-c.a. 422 C.E.) Gaoseng faxian zhuan (T2085;51.857a3-866c6) 
records that when the Buddha ascended the Thirty-three Heavens to preach the Dharma to his 
mother for three months. King Prasenajit yearned to see the Buddha, and so ordered the carving 
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ordination platform was constructed, this statue led the previously [mentioned] groups of 

disciples to the ordination platform, and circumambulated [the platform] three times. A 

golden thousand-petaled lotus flower was bom with every step [of circumambulation]. 

Whenever precepts are conferred, the flowers open naturally, and in the middle of [the 

flowers] are divine youths playing heavenly music. Other times, [the flowers] remain 

closed. When it is the day for expounding precepts, the flowers open again, and the 

divine youths play music praising the merits of the Buddha. Between the eyebrows of 

this statue is a jade-like pearl, the shape of which is just like a phoenix. When the 

Registrar strikes the bell, the pearl emits light and shines on the Registrar's body. It sings 

and speaks when the time comes. Nobody and nothing makes it do so. Thirteen years 

after the nirvana of the Buddha, the Dragon King Sagara brings [the statue] back to the 

ocean and make offerings there. 

On the western boundary of the gigantic statue are two seated statues; one made 

of cornelian with gold, silver, and jade inlays, while the other is made of white silver with 

gold inlay. Both statues are filled with the seven precious materials. Each sits on a lotus 

flower made of precious materials. They are also one zhang and eight feet tall. [The two 

sitting statues] were constructed by Vajraketu Bodhisattva during the time 

of the Buddha Vipasyin. Fifteen years after Tathagata Sakyamuni attained enlightenment, 

he asked this [gigantic] statue, "Which scriptures did all Buddhas in the past preach? Do 

scriptures of the ancient Buddhas still exist now, or do they completely not exist?" This 

statue replied, "In the past, one billion and three hundred million Buddhas preached the 

vinaya, and every [Buddha's teaching] is not identical. There are siitra, abhidharma, as 

well as [books on] yinyang, calculation, skill, and measurement, all of which differ 

of the image from ox-head sandalwood. This statue is said to be the very first of all images. 
Stories regarding the construction of the Buddha image by both kings are also found in Baochang's 
Sfa (Liang Dynasty, n.d.) Jing lit yixiang (T2121:53.29c9-16, & 30al0-15). The 
above stories are cited in various Buddhist works, such as Daoxuan's 7/ shemhou sanbao eantone 
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according to the practice and theory. All these exist today, and the original canon of the 

tripitaka is in the Dragon Palace of Sagara, while the [books on] yinyang and calculation 

are in the Vajra cave on Mount Sumeru. Now, together with the World-Honored One, I 

will go to that place. We can assemble all the ten billion great bodhisattvas." At that 

time, Sakyamuni emitted light from between his eyebrows to gather all the bodhisattvas 

who then followed the two World-Honored Ones to that Dragon Palace to collect the 

former scriptures and commentaries. Again, they went to the cave to get the yinyang 

[books] and so forth. 

Within the Jeta Park, two statues are placed in the cloister. There are attendants 

and protectors, and the eight classes [of celestials and ndgas together with their] families, 

a total of four hundred and twenty-one kinds. [Of] the two lions in front of the statues, 

one is [made of] white silver and the other is [made of] cornelian. Two divine youths 

ride on the lions, holding white fly-whisks in their hands. When all the monks are about 

to receive precepts, these two divine youths would ride on the lions and arrive on the 

ordination platform. Raising the fly-whisks, they praise the merits of observing precepts. 

Turning their bodies and dancing with the lions, they bow, circumambulate the platform, 

and sing. [Their voices] are clear, beautiful and incomparable. Flying birds would pause 

to listen, and passers-by would hum the corresponding rhythm. When those who have 

received the full precepts hear [the songs], they all then attain the status of a sage, or they 

attain the seventh stage [that is, the duramgamdbhiimi ilfTife]. The statues further emit 

light on the location of the [two] divine youths. [Thus] illuminated, heavenly musical 

[instruments] response with song and dance. The divine youths praise the merits of 

observing precepts. After the [ceremony for] receiving precepts is over, they all retum to 

[their] original abodes. 

T2123:54.76a6-c23. 
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When the Buddha drew close to entering nirvana, these [two] statues sent the 

Buddha to the crematory ground.'" Those two divine youths were singing the song of 

nirvana above the golden coffin. [Those who] heard the song were enlightened on the 

principles of non-production [The two divine youths] again sang the songs 

of impermanence, suffering, emptiness, and so forth. Those human and divine beings 

who heard the songs mostly attained the four fruition of ^ramanas After the 

cremation was over, [the statues] followed the dragon to the palace and did not return. 

[3. East Tower] 

On the upper level of the East Tower at the Front Buddha Hall in the Jetavana are 

eighty thousand white silver Buddha [images] seated on lotus flowers [made of] the 

seven precious materials. Inside the silver statues are the eighty-four thousand towers 

and shrines [made of] the seven precious materials. In each tower and shrine are images 

of the enlightenment of the Tathagata, the subjugation of Mara, the tuming of the dharma-

'^^is is the Chinese translation for the Sanskrit term, jhdpiia, which refers to the site for 
a monk's funeral pyre. 

'^^e principle of non-arising is the fundamental law of the truth, thusness and the 
embodiment of nirvana. 

'^^Also known as the four phaia (fmits), that is, the four grades of saintship: 
1. srota-dpanna which the Chinese refers to as ruliu that is, one who has entered 
the stream of holy living. Another Chinese term is niliu that is. one who goes against the 
stream of transmigration; the first stage of the arhat, that of a iravaka. 
2. Sakrddgamin one or more to arrive or be bom; the second grade of arhatship 
involving only one rebirth; 
3. anagdmin the non-coming or non-returning arhat or saint, who will not be 
reborn in this world but in the rupa (form) and arupa (formless) heavens, where he will attain 
nirvdim. 
4. arhat |55jpg|, the loftiest ideal of sainthood in pre- or non-Mahayana trachings, which 
contrasts with the bodhisattva ideal in Mahayana. The arhat has also attained the stage of 
non-leaming in other words, he has no more to leam, unlike the previous three stages 
which are all learners. 
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wheel, entering into nirvana, and so forth. Inside the precious tower [made of] seven 

precious materials is a precious pond adorned with precious flowers. All the Buddhas sit 

on top of the flowers, each of them preaching marvelous teachings. These images are 

made of little pieces of white jade. The lotus flowers in the pond of the cloister possess 

one billion and six hundred million stupas [made of] white silver and precious materials. 

At the core of each stupa is a real pearl from the heaven. The stiipa has one hundred and 

twenty comers, and the number of levels are also the same. Under the stiipa are three 

hundred and twenty coiled dragons supporting the jeweled stiipa. The surface of the 

siiipa has a king of great pearl,"® the shape of which is just like a phoenix. Riding on the 

back of the phoenix is Manjusri. During the monthly posadha, the Pearl King [that is, the 

phoenix] emits light on the location of the ordination platform. The light shines on all 

monks who are admonished for violating the precepts. For those who have [committed] 

unwholesome acts, the light touches their bodies and again shines on their heads. For a 

monk who has committed serious [unwholesome acts], the light of the pearl penetrates 

his heart. He feels a scorching heat in his body, and suffers misery and trouble. For 

those who sincerely repent, the light of the pearl emits clear and cold water, pouring onto 

their bodies and hearts. They attain the joy of purity, and the root of their precepts is 

reborn. 

The Great Compassionate Manjusri emits light from the curi between his eyebrows. 

Again, the light shines on the monks and admonishes those who break precepts, and 

praises those who observe precepts. This jeweled stiipa again comes up from the ground 

and flies to the location of the platform, circumambulating [along] the walking path of 

'^^is is again a reference to the garuda bird, which was mentioned previously. 
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the platform. In the stupa, all heavenly music preaches impartiality and great compassion, 

and praises the great merits of observing precepts. Inside this jeweled stupa are two 

images of Sakyamuni and Prabhutaratna preaching the Lotus Sutra. The seventh 

assembly [in the Lotus Sutra] is [held] in this stupa. The great congregation and the eight 

classes [of beings] enter without obstructing each other. When they are about to regulate 

precepts, the Vajraketu Bodhisattva is the host of the invitation. First inside the stupa are 

the two Buddhas, Kasyapa and Vipasyin [who teach] the vinayapitaka. Twelve years 

later [after his enlightenment], when the Buddha Sakyamuni regulated the precepts, he 

read and discussed the ancient vinaya inside this stupa. Bhiksu Ananda always recites 

[this vinaya]. Above this jeweled sttlpa are the ten billion heavenly beings from the four 

directions, riding on the extraordinary wind, and holding musical instruments in their 

hands, often making offerings to the great vinayapitaka. Every time during the [ceremony 

of] receiving precepts, the [jeweled] stupa will arrive at the location of the platform. All 

the heavenly beings, [playing] music, will circumambulate the stiipa, and make offerings. 

For those who possess merits, the door of the stupa opens automatically, and they meet 

the two World-Honored Ones. After [the two World-Honored Ones] touch [the monks'] 

heads using their hands, the stupa returns to its original place. The extraordinary and 

inconceivable things [which happened] during the interim cannot be completely described. 

All the previous attributes were all constructed by Vajrabodhi Bodhisattva 

'^^e ancient Buddha, long in nirvana, who appears in his stupa to hear the Buddha 
preach the Lotus doctrine, by his presence, revealing that nirvana is not annihilation, and that the 
Lotus doctrine is the Buddha-<//uirma. See chapter 11 of the Lotus Sutra T262:9.32bl6-34b22. 
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during the time of the Buddha Vipa^in. Those pearl and precious materials [were 

made by] the Dragon King Sagara. Before Buddha Sakyamuni was about to [enter] 

nirvana, the images in the stupa, towers, shrines, pond, and stiipa, flying in the air, 

escorted him to the crematory ground. The heavenly beings then played the song of 

Permanence, Joy, Self, and Purity. Following the conclusion of the cremation, the jeweled 

stupa emitted light covering the entire congregation, and again uttered in a loud voice. 

The door of the stiipa opened immediately, and the two World-Honored Ones appeared. 

At this time, Ratnaraa Bodhisattva represented the congregation to request for 

an elucidation of the doubts they had, "In the past, when all the Buddhas entered nirvana, 

how did they teach and caution their disciples and so forth? [What are] the marks of the 

cremation, construction of stiipas, distribution [of relics], and so forth?" [Both the] 

Buddhas responded accordingly, "Since the Bodhisattva requested [this discourse], this 

scripture will therefore be named Dabaoji [the Collection of Great Treasures] 

This scripture has three sections, one [of which] is similar to the Nirvana Sutra SUM." 

After the sermon was concluded, the doors of the stupa slided back and closed. The 

Dragon King Sagara took [the jeweled stiipa] back to the sea palace. (According to other 

biographies, this sutra appeared in the country of Qiequ and is more than ten thousand stanzas. 

Master Xuanzang [600-664 C.E.] also translated one part of the Sanskrit text, namely, the 

'^According to the Shijia fangzhi T2088:51.951b4-10, Qiequ country 
is Jingoujia country In its southern region, there were more than ten Buddhist temples 
with hundreds of monks who practiced Mahayana. In the south of the country were the Tara 
Stupa with a serene stone chamber where three arhats appeared to have attained the 
concentration of entering nirvana There were always monks who helped the three arhats 
to shave their beards and hair. The five Indian monks who attained enlightenment stayed mostly 
in this chamber. 
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Dapusa zang which extensively expounds the six paramitds, catub-sarhgraha-vastu 

and avenika-buddhadharma of the Mahayana [teaching]. The rest [of the sutra] had not yet 

translated.) The events in Miaofahua jing are similar to Avatamsaka |||§ and 

Prajna and are preached in many assemblies. Now, what was translated here 

should be the third assembly. The Buddha preaches the Avatamsaka sutra a number of 

times; for every preaching, there are seven locations and eight assemblies with different 

leading teachers. 

Inside the middle level of the precious tower are sixteen insignificant towers and 

shrines made of precious materials. Along with the shrines are many images of the 

Bodhisattva Maitreya. The meetings of Sudhana with the Bodhisattva Maitreya in the 

\A\'ataTnsaka] sutra [are depicted] on these shrines. Moreover, there are five hundred 

white silver platforms, and each [silver] platform has five hundred golden platforms. 

Along with the platforms, each possesses the seven precious ponds. Each [pond] has 

golden lotus flowers with thousand leaves. Accompanying the flowers are Buddhas. 

Again, there are tiny lotus flowers made of the seven precious materials. All divine 

youths and so forth are playing heavenly musical instruments. In the middle is a green 

Mount Sumeru. On the top of the mountain is an image of the Tathagata Sakyamuni 

converting all the dragons. There is no [extant] description regarding the above [mentioned] 

precious towers. They were constructed by bodhisattvas as offerings during the time of 

'^'it means the four ail-encompassing (bodhisattva) virtues: 
1. ddna giving what others like, in order to lead them to love and receive the truth; 
2. priyavacano affectionate speech, with the same purpose; 
3. arthakrtya, conduct beneficial acts to others, with the same purpose; 
4. samdndrthata 1^9, cooperation with and adaptation of oneself to others, to lead them to the 
tmth. 

'^~Dharma that is unique to the Buddha, that is, the characteristics, achievements, and 
doctrines of the Buddha which distinguish him from all the others. 
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the Buddha Vipa^in, [and these towers have lasted] to this day. When the Tathagata 

[entered] nirvana, the leader of Trayastriihsas Heaven took [the towers] to heaven. The 

lower level of the precious towers are images of Brahma and his family carved from 

ox-head sandalwood, as well as images of the four kings of Indra and their families, and 

the image of Manju^ making announcement to [the Buddha] on the thirty-first year after 

the Buddha attained enlightenment. The sound, words, and movements [of the images] 

are no different from the actual [events]. At the center is a gigantic golden bell. Every 

day, the Indra image strikes it, [making a sound that] quakes the great chiliocosm. Again, 

twelve years after the Buddha's nirvana, the great dragon kept [the bell] in the sea palace 

for worship. 

[4. West Tower] 

On the upper level of the platform in the West Tower of the previous [Great 

Buddha Hall] are sixty-four Mount Sumeru made of three colors—green, white, and jade 

green. The sea surrounding the bottom of the mountain and its shore is made of the seven 

precious materials. In the middle of the great mountain are eight billions of towers and 

shrines made of real pearls. Along with the shrines, each has the images of the Buddha's 

enlightenment, the conquest of Mara, the turning of the dharma-whce\, nirvana, and so 

forth. Along the top of the King of mountains, each possesses hundred thousand Buddha 

lands. At the center on top of the mountain is a big precious tower. In these towers and 

shrines, the Tathagata Kasyapa preaches the Shengtian wang sigai and 

Huayan 0^ [scriptures], each of which comprises hundred thousand verses. Inside the 

^^^Shengtianwang banruo poluomi jing T231:8.687a3-726a22. 

might be a typo, and may in fact be a reference to the Siyi fantian suowen jing 
T586:15.33a22-62a22. 
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towers and platforms are the Sutrapitakas preached by all the Buddhas [who appeared] in 

the Naksatrakalpa. At the center of the platforms are three thousand white silver flags. 

Above the three thousand flags are ten billion divine youths riding on golden lions. They 

often play heavenly music and make offerings to the previous Sutra[pitaka]. The music 

mostly preaches the impartiality and great compassionof Samantabhadra's practice m 

At the tip of a flag is a large garuda bird. The mouth of the Pearl King'^® holds 

seven golden bells. When it is time, the Pearl King automatically utters a sound, and the 

bells immediately ring. The sound [of the bells] shakes the great chiliocosm, assembling 

all bodhisattvas of the ninth stage and Buddhas from the ten directions to congregate at 

this platform. They mostly preach all the Buddhas' supernatural powers and transformation 

which move and shake the heaven and the earth. The various illustrated schemes of all 

the Buddhas in the past are gathered in this platform. On the back of the Pearl King is the 

Bodhisattva Samantabhadra riding on the white elephant king. Every time when [there is 

a ceremony for] receiving complete [monastic] precepts, [Samantabhadra] emits light 

from between his eye brows. Three rays of [light] revolve and are lined in the following 

order: one shines on the ordination platform regulated by the Buddha; the second shines 

on the ordination platform for the nuns; and the third shines on the ordination platform 

for the great monks. The light arrives above the three platforms and are transformed into 

terraces made of flowers of all kinds of precious [materials]. Along with the terraces 

[and shrines] are hundred thousand Buddhas preaching the practice and vows of 

Samantabhadra and praising the merits of observing precepts. Those terraces and shrines 

'^^he text actually reads "great assembly of impartiality but I suspect there 
may be a typo. A more appropriate reading, I propose, should be "impartiality and great compassion 

which are more appropriate terms to describe the practice of Samantabhadra. 

'^®In the previous sentence, the text mentions garuda From the context, it is 
evident that "the Pearl King" should be the 
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have been built by both Maitreya and Vimalaldrti eleven years after the Buddha attained 

enlightenment. Three years after the Buddha's nirvana, they were still [there], but after 

that, the Dragon King Sagara brought them into the sea. 

In the middle level of the precious platform is a large precious lotus flower. [The 

flowers] dwell in a pond made of the seven precious materials. There is a golden dragon 

in the pond, holding a flower in its mouth and coiling on top of a flower. Moreover, there 

are one thousand and three hundred million towers which are made of the seven precious 

materials. In the tower is a precious stiipa made of white jade. The stiipa has the image 

of the conversation between Vimalakirti and Manjusri.'" The surface of the stiipa has a 

large mani [the Pearl King or the garuda]. When it is time, [the pearl] utters a sound that 

penetrates the great chiliocosm. The voice is similar to the heavenly drum and it also 

emits light that, together with the sound, spreads toward the Buddha lands in other 

directions. In the middle of the light, the transformation buddha preaches birthlessness 

and the great wisdom of all Tathagatas. Those who listen to the teachings attain either 

the forbearance of [the emptiness of] dharmas or the third or the fourth 

fruition [of arhatship]. The lotus flowers will bloom on the Six Feast Days. Those 

possessing good fortune witness [the blooming]. [If] one sees [the lotus flowers] after 

they have closed, then the person has less fortune. Every time during the receiving of the 

'^Vimalaldrti, a native of Vaisali, had the reputation of being an undefiled or spotless 
layman. He announced himself sick and waited for the Buddha to dispatch Bodhisattva Maiijusri 
to visit him. When Maiijusri visited him, they began discussion of the Mahayana teachings, such 
as emptiness, formlessness, and so forth. The conversation between Vimalakirti and Maiijusri are 
presented in the Vimalakirtinirdda sutra (Weimojie jing see T474:14.5l9a4-536c24; 
T475:14.537a3-557b26; T476:14.557c3-588a24. 

'^^Skt., anutpatikadharmaksanti, which refers to the ability to withstand the ultimate 
reality that dharmas are unproduced and empty in nature, a realization that may bewilder the 
weak-hearted. 
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complete [monastic] precepts, the golden dragon [begins to] spit water until the ordination 

platform transforms into fragrant rain-clouds. After all the fragrant rain has stopped, then 

the ceremony will conclude. All these merits were performed by the Buddha Kanakamuni 

[The lotus flowers and pond] were previously in the dragon palace. Dragon 

King Sagara brought them here to make offerings. 

When the Buddha [entered] nirvana and was about to be cremated, the lotus 

flowers and the pond manifested in the air. After the cremation was fmished, the golden 

dragon, as previously mentioned, spat clouds and poured rain to extinguish the fire. 

Then, [the dragon] followed Kasyapa to the ordination platform. [His] golden mouth 

uttered a loud voice. The king of mani emitted great light and brightness. From the light 

a voice speaks, uttering thirteen questions. The Honored-One Ananda responded to the 

questions accordingly. Three days later, [the golden dragon] followed the Dragon King 

Sagara and returned to its place. They arrived at the middle level of the precious 

platform and stood under it. Each of the great dragon kings and their dragon family [are 

portrayed and] carved out of aguru They were built by the Heaven King 

Mahabrahma. There are eight golden bells with images of all the dragon kings. Sometimes, 

the dragon kings strike the bells themselves with their hands. The sound [of the bells] 

reaches the small chiliocosm. Those in the hells who hear the sound are relieved temporarily 

from all sufferings. After the Buddha's nirvana, Indra brought them up to the Garden of 

Rejoicement'*' to worship them personally. 

is the second of the five Buddhas to appear in the good aeon. 

'*"1 suspect a typo here, and propose that the correct reading here should be chenxiang it 
#, the material, instead of chentun 

'®'ln Sanskrit, it is Nandana-vana, sometimes translated into Chinese as xilinyuan 
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[The end] of fascicle one of the Qiyuan tujing. 

This is one of the four gardens of Indra's paradise on the north of his central city. 
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[Fascicle Two] 

Zhong tianzhu shewei guo qiyuan si tujing ^ 
[T1899:45.889b9-896al]. 

[5. Two-Storied Hall] 

The second great Two-storied Hall is high, wide and has a special style, twice [as 

grandious as] the previous [hall]. The eaves of the hall are lofty and stacked one on top 

of another. The vermilion powders are glittering and bright. The infinite preciousness 

and skill [of the construction] are the best under heaven. Beside [the hall] are two 

"flying-corridors" joined to terraces [on the east and west sides of the hall],'®^ which are 

again covered alternatively and adorned by a variety of precious materials. The decoration 

of the hall adorns the hall [itself]. Under the inner eaves of the hall, there are four silver 

towers. Inside two towers are golden cotton cloth scriptures written in gold characters on 

jade-white cotton cloth. The [other] two towers contain the vinaya [texts] written in 

white silver characters on golden cotton cloth. The vinayas were copied by the Dragon 

King, and the scriptures were copied by King Mara. They were both scriptures of the 

ancient Buddhas who appeared before the Naksatrakalpa. In the Jambudvipa 

these two sets of books are the supreme [writings]. After the extinction of the Buddha, 

the Dragon King Sagara kept them in his palace. 

Inside the hall, the floor is made of glazed stone, and the bottom [of the pond] is 

covered with golden sand. [The pond] has thirty-two big lotus flowers. Among the 

flowers surrounding the dragons sits a Buddha who has a body and four faces wearing 

'*^ee the illustration in Ho (1995), p. 10. 

'®^he central continent among the seven continents surrounding Mt. Sumeru; it is 
named either from the numerous Jambu trees found on the continent, or from an enormous Jambu 
tree on Mount Sumeru. 
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circular crowns on their heads. The south [crown] is made of the seven precious materials 

full of gilded carvings; the west [crown] is made of white silver; the north [crown] is 

made of green jade; and the east [crown] is made of gold. This statue always preaches 

all principal teachings to human and heavens. Again, among the lotus flowers buds are 

one hundred thousand small flowers. Among the flowers again are images of the eight 

classes of celestials and nagas, ̂ rdvaka, and bodhisattva, a total of ten hundred thousands. 

All these are covered by a jewelled net. Surrounding the side of the big lotus flowers are 

one billion golden dragons, each holding precious flowers in their mouth. Among the 

flowers are Buddha images of three colors: gold, silver, and white jade. Alternating and 

surrounding the Buddha images are again the eight classes and the two vehicles in the ten 

directions. Following closely and surrounding each Buddha are ten thousand kinds of 

lotus flowers. Amidst the flowers are divine youths playing heavenly musical instruments. 

On the four sides of the pond are eight rows of precious trees on each side. Each of the 

four comers has a golden mountain, mostly with trees surrounding the pond the water of 

which flows into the great earth. Besides, various birds appear spontaneously without 

human effort. Every Six Feast Days, the Buddha preaches the Dharma and divine youths 

play music. On top of each four golden mountains are six images of the Jetavana Vihara. 

The above virtues were built together by Samantabhadra and ManjuM. After the nirvana 

of the Buddha and after Kasyapa concluded the council [of compiling the scriptures], the 

dragon took them away. 

On the transformative walls of the Two-Storied Hall, the Tathagata Sakyamuni 

himself drew the transformative images of the eight signs [The reason for] 

eight aspects of the Buddha's life. They generally are: 
1. descent into and abiding in the Tusita heaven; 
2. entry inio his mother's womb; 
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drawing these images is that when the Buddha drew near to nirvana, the great statue of 

this hall spontaneously uttered a voice and requested the Buddha, "What if living beings 

in the later generations [ask for] images?" Because of this question, the Buddha then 

drew [the images of the eight signs]. 

[6. East Terrace] 

The East Terrace of the Two-Storied Hall has five storeys. They are all made of 

the seven precious materials. It has been constructed by the Dragon King ^gara. On the 

top [of the terrace] is a precious pearl that looks like the sun at night. Therefore, this big 

hall is always bright during the day and night. On the top level of the [five-storied] East 

Terrace of the Two-Storied Hall '\s2i stupa made of the seven precious materials, [housing] 

the entire physical [relics] of the second Buddha who appeared in the Nak^trakalpa. 

[The stiipa] has one thousand and three hundred levels and sixty-four sides, and its 

platform is made of white jade. Inside the stupa is the nirvana scene of that Buddha. 

The eight classes [of beings] and attendant protectors starting from the lowest order have 

golden bodies. Surrounding the four sides of the stiipa are eighty thousand golden towers 

and shrines. Among them is the nirmanabuddha who can preach the Dharma. A 

large king of the pearl, made of precious material, sits on top of the stiipa. The shape [of 

the pearl] is like a white elephant. On the back of [the white elephant] is the image of 

Samantabhadra Bodhisattva. Six years after the Buddha passed away, [the stiipa, golden 

3. birth from mother's side in Lumbini; 
4. leaving home at 19 (or 25) as a hermit; 
5. conquered the Mara; 
6. attaining enlightenment; 
7. turning the <//u]mu2-wheel; 
8. entering nirvana at age 80. 
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towers, and so forth] entered inside the Vajra Grotto. 

On the second level [of the five-storied East Terrace] is a thousand-leaves golden 

lotus flower. On every leave there are sixteen golden shrines. In the shrines are mostly 

images of the Samantabhadra Bodhisattva. At the center of the flower is a Vairocana 

Buddha, preaching [a total of] one million verses of Avamtamsaka sutra. This is the 

fourth time he preaches [this scripture]. Moreover, during the time of the Buddha Kasyapa, 

a man in China copied the extensive vinayapitaka and sutrapitaka. The siitras were 

[written in] gold script on silver paper, and the vinaya was [written in] silver script on 

gold paper. He copied these texts at the Darning Monastery which is in 

present day Jing Prefecture ^#1. The sutras are [placed] on a lotus flower inside the 

southeast terrace, and the vinaya on top of the leaf inside the southwest terrace, and the 

grand offerings [made to sacred texts] cannot be fully described. [Among the] ten 

billions of writings under the heaven all that are similar [must be written by] this person; 

even the group [of Chinese calligraphers who are] Zhong, Zhang, Wang, and Wei,'*® 

[their writings] cannot compete with him. During the time the Tathagata was alive, many 

'^interestingly, this monastery is related to the construction of the first Buddha statue by 
King Udayana and King Prasenajit, mentioned by Daoxuan in several contexts: Guang hongming 
ji (T2103:52.202b9-12); Ji shenzhou sanbao gantong lu (T2106:52.419b7-c5); and Daoshi's 
Fayuan zhulin (T2122:53.389al-28). In the first year of tianjian (502 C.E.), Emperor Wu 
K (502-549 C.E.) of the Liang Dynasty (502-557 C.E.) dreamt of the sandalwood statue. He 
then dispatched eighty people to India to enquire the sandalwood statue from the king in ^ravastl. 
The king then ordered thirty-two artisans to duplicate the statue for them. In the year 511 C.E., 
they retumed to Capital Yang The Emperor Wu placed the statue in Taiji Palace to 
worship. After Emperor Wu passed away. Emperor Yuan 7C(552-554 C.E.) brought it to Capital 
Jing and worshipped at Chengguang Palace During the eighth year of dading 
(562 C.E.) of Latter Liang (555-587 C.E.), the Daming Monastery was built to the north of 
the city, and the statue was moved to that monastery. Daoxuan mentioned in his Guang hongming 
ji that the statue was still in existance during his time and the story regarding this event was 
circulated in the Capital. 

'*^ey are the four great Chinese calligraphers: Zhong You of the Wei; Zhang 
Zhi of the Later Han; Wang Xizhi of the Tang; and Wei Quan ^is§. of the Jin. 
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sages from different countries visited. If the writing was the same as [that person], the 

Buddha often showed them these scriptures. After the Buddha passed away, Manjusri 

kept [the vinayapitaka and sutrapitaka] inside the Vajra Grotto at Mount Clear-and-Cooi. 

On the third level [of the five-storied East Terrace] is a sea made of the seven 

precious materials. The sea possesses sixteen hundred million of golden dragons. Each 

[of these dragons] holds a large lotus flower made of precious materials in its mouth. On 

top of the flower is a tower made of gold and silver. Inside [each tower] are vinaya texts 

preached by the Buddhas in the past. There are thirty-eight thousand kinds. Ten billions 

[of books] under the heaven [may be] similar, [but] these slips of [vinaya] texts are the 

most superior. Inside each tower is the king of mani that functions like a luminous lamp. 

Every time when there is a [ceremony of] receiving precepts, the pearls emit a luminosity 

that shines above the ordination platform, which is transformed into a hundred thousand 

golden shrines. In each shrine is an image of Bodhisattva Samantabhadra preaching to 

the people who are receiving precepts in the different forms of vinayas [taught by] all the 

Buddhas of the past. Besides, [each Bodhisattva Samantabhadra] preaches the bodhisattva's 

methods of observing the precepts. Those receiving precepts who hear [the teachings] 

attain and enter into the ground stage lUife [of the Bodhisattva stages].'®^ After the 

Buddha's/i<rv/ina, Kasyapa took [all the objects in the third level] to the Asura Cave jif 

on Wolf Track Hill When Maitreya appears, they will then be led and 

brought to the original location and placed accordingly as previous. This [third storey] 

'®^This is the first of the ten stages of the bodhisattva path; known as pramudita in 
Sanskrit, it refers to the joy the practitioner experiences at having overcome the former difficulties 
and now entering on the path to Buddhahood. 

'^^kt., Kukkutapada-giri. Another name for Chicken Leg Hill It is said that this 
mountain was located in Magadha in Central India and was the mountain where Kasyapa entered 
nirvana. 
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was constructed by the Bodhisattva Adamantine Wisdom during the third 

Buddha in the Nak^trakalpa. 

On the fourth level are sixteen stupas made of ox-head sandalwood. Each stupa 

has thirteen hundred steps. Inside the stiipas are mostly images of the Buddha attaining 

enlightenment and turning the dharma-wheel. On top of each stupa are the seven precious 

materials covering the four comers. When a large golden bell rings, its sound can be 

heard throughout the small chiliocosm. The sound mostly preaches the merits of constructing 

stupas. Fifteenth years after the Buddha attained enlightenment, he ordered Bodhisattva 

Maitreya to lead Bodhisattva Kasyapa to Mount Yugaiiidhara IEP'SlU to obtain superior 

sandalwood to build [the sixteen stupas]. After the nirvana of the Buddha, the dragon 

brought them into the sea. 

On the fifth level is an image of Buddha Sakyamuni converting the Kasyapa 

brothers that was [sponsored by] young JIva [who] requested the artisan 

from Trayastririisas Heaven to engrave from jade. After the nirvana of the Tathagata, 

[Heavenly] King Vai^avana took it to the palace in the northern heaven. 

[7. West Terrace] 

The West Terrace of the Two-Storied Hall has five storeys. On the top level is a 

large mani pearl. [The terrace] has six sides, just like the shape of the relic stupa in this 

country. It has a door at the front and three-storied platform made of white jade, the 

beam of which is made of cornelian. The Buddhas of the past once preached the Lotus 

'^^e is the son of Bimbisara by the concubine Amrapali. At his birth, he is said in the 
Chinese Buddhist tradition to have seized the acupuncture needle and bag. He subsequently 
became famous for his medical skill. 
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[Sutra] at this treasure [terrace]. The three transformations of pure land, in accordance 

with [the description of] the sutra, are completely manifested [in the treasure terrace]. 

For those people who could not see, Manju^ used his supernatural power to open the 

sttipa, and [the transformations of the pure land] then appeared [in front of the people]. 

The West Terrace was also built by the four Celestial Kings and made of both crystal and 

cornelian. 

All the above mentioned merits are also created by the pure karma of all Buddhas 

who, according to the capacity of [living beings] and the benefit [to them], [manifested] 

various transformative teachings. How can one completely understand all the pure lands? 

Even though one were to ponder very hard, it after all [requires] a period of days [for one 

to master them]. Therefore, based on what I have heard and seen, I will describe [only] 

three to five [examples], and the same too for examples of the events and attributes of all 

the cloisters. I will therefore preserve the amplifications and omissions as they are. I 

have heard about the traces of a heavenly being, Zhang Yu the third son of the king 

of the Southern Heaven, who compiled the Qiyuan tujing comprising a total of 

one hundred scrolls. There exists in the Heaven a complete text, and what [1 have] 

compiled here is only a rough outline. Practitioners who see [this outline] say, however, 

that it is complicated; these people are incapable of learning the great method. The 

heavenly being said, "The sixteenth son of the Divine King of the Northern Heaven wrote 

the Record of Establishing Vihara which consists of more than five hundred 

scrolls and exist also in that heaven." Consequently, we know that there is a profound 

motive for the establishment and transformation of all the Buddhas. Their [bodily] forms 

are different from the secular [people], while their dwellings are [necessarily] different 
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from [the rest of the] country and region. Hence, they separately establish monasteries, 

distinguished from the dwellings of ordinary people. Their deportment and form are so 

remarkably extraordinary as to stir the hearts of the ordinary who look at them. It 

therefore make those who hear [about it] to be shaken into trusting and believing in the 

teachings and the Path. Beholding the monastery, they will immediately understand its 

form, and will apprehend the wonder of the Path. 

[8. Three-Storied Pavilion] 

The Pavilion in the extreme north has three storeys, again higher than the previous 

hall. Its floral decorations and culmination of elegance are spectacular in the empty 

space. These three halls and pavilion are progressively higher. The farthest the eye can 

see is the view of the north. [The Pavilion] could not have been humanly executed, and 

must be the abode of ancient immortals. There are Images, each shown on a treasure 

throne, the most supreme of this world and exceedingly rare. Whenever the Tathagata 

assembled the congregation, he stayed [here]. Hence, for twenty-five years, he frequently 

stayed [here] and did not move. During the summer [retreat], he lived in [this Three-]Storied 

Pavilion. The so-called "Storied-Pavilion and Lecture Hall" mentioned in scriptures 

refers to this place. [The exact location can be] either on the upper or lower [level of the 

pavilion] depending on the occasion and circumstance, and it is not permanently fixed. 

In the pavilion there are only thrones but no other images. The ornamentations [in this 

pavilion] are similar to the usual descriptions [for the other halls]. 

The wall on the north to the [Three-Storied] Pavilion is surrounded by corridors 

and covered corridors. [These corridors] are completely covered by ornate vermilion 

paint. Located at the two comers of the wall are the east and west storehouses. They are 

named the Buddha Storehouse ^0, where all the flowers, incense, and offering implements 
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are kept. [These items] are used for the rituals in the ten directions. O the east and west 

sides of the pavilion are the great Jewelled Towers. [The east tower]"" was constructed 

by King Mahabrahma, and it mutually support the Pavilion just like the blooming of a 

flower. The ornaments and carvings were constructed through celestial skill and not by 

human artisans; no words could thus describe the image. The "flying-corridor" on the 

west of the tower joins the Pavilion. The handrails and ornate balusters [of the corridors] 

are also not made by humans. Heavenly beings and groups of sages pass by and go 

around this tower, and get to this place. The Jewelled Tower on the west of the Pavilion 

was built by Indra. It is large, wide, and splendid, similar to the buildings on the east 

[side]. [The way] the "flying-corridor" joins with the Pavilion is no different from the 

previous [description of the East Tower]. 

[9. Ordination Platform] 

On the east boundary of the south gate of the large cloister is a platform that 

Mahabrahma constructed. Facing west to a square pond, it is called the Ordination 

Platform. Bhiksu Rucika requested the Buddha to establish it. When [the Buddha] was 

about to conduct the precept [ceremony] for the first time, he then assembled all the 

Buddhas from the ten directions. At that time, there were eighty billion [emanations] 

with the same name of Sakyamuni, and all the Buddhas from the ten directions also 

[each] has [eighty billion emanations] of the same name. After the erection and completion 

of the ordination platform, all the Buddhas ascended it and together discussed the precept 

teachings. The platform is elegantly ornate, unlike any worldly possession, and it is 

"̂ e text here seems to suggest that both the Jewelled Towers were made by Malubrahma. 
However, it is stated later in the text that Indra erected the west Jewelled Tower, so it may be that 
the east Jewelled Tower was constructed by Mahabrahma. I assume that there are missing words 
such as "gedong baolou in this sentence. 
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shaped like [Mount] Sumeru. On the sides of [the platform] are niches and grottoes, 

where the statues of deities are placed. There are always heavenly beings venerating and 

protecting [the platform]. The surrounding flowers, forest, and various motifs on the four 

sides are difficult to identify. Only the Buddhas can ascend [the platform]; nobody else 

would dare to ascend. 

The west [boundary] of the [south] gate is [another] platform built by King N/fira. 

Its ornamentation is the same as that [of the platform] in the east side. During the first 

ordination of nuns, [the Buddha] feared that the True Dharma would [thus] be 

annihilated, so he then gathered all the Buddhas to ascend the platform to plan and 

discuss the principle and meaning for a hundred times. Hence, there are four sets [of 

vwaya]."' Consequently, these two platforms are used only by the Buddha to conduct 

[ordination] ceremonies. 

The above are all descriptions of the buildings, platforms, ponds, towers, shrines, 

halls, and pavilions inside the [central] Buddha cloister. Besides those, there are also rare 

flowers and extraordinary trees planted in an orderly fashion, always blossoming in the 

four seasons. The floor is just like a clear mirror without grass and dirt, so that visitors 

smell only a fragrance. It is a purified environment, and on account of these characteristics, 

it is thus named sanctuary (daochang). The name is not in vain, as it is established based 

on the [actual] environment. On the east, west, and north of the [central] Buddha cloister 

are the three avenues which are long, and have neither gates nor doors. An entrance 

doorway is installed in the southern direction of the great wall, and it opens into the 

Central Avenue. [On each of] the three directions of the avenue are eight rows of trees, 

[so that] the light is blocked by intertwining branches and leaves. It is normal that the 

"'The four v/rtflyaj are: Sarvastivada-vinaya dharmaguptaka-vinaya 
Samghika-vinaya and Mafuiasaka-vinaya 
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sangha will circumambulate in front of the Buddha from the left, since bending around 

on the east and turning to the north are the rules in heaven. The normative movement and 

revolution of the earth allows it to be known. 

[VI. Description of the Sangha Cloister (T1899:45.890c6-890cl9)] 

Next is the explication on the Sangha Cloister surrounding the three sides of 

the [central] Buddha [Cloister]."^ [Doors] upstairs and downstairs of the two-storied 

buildings are placed at the front and the rear. These buildings possess only bed sheets but 

not lousong blankets, or pillows. Beginning from the west is the Chamber for the 

Congregation [on] the Path There are nine rooms, two storeys, and three partitions. 

These are dwellings for bodhisattvas from other lands, but not for ordinary [people]. 

Then to the north is a two-storied house with one partition, which is where Mahakasyapa 

and Sariputra live. Next, to the north is a house which has the same [number of] storeys 

and partitions as the previous [house]. It is the residence of Upali'^ who lives here 

permanently. Then to the north is a house for the trio Rahula,"' PQrna,"® and 

'^^e introduction to the E^i Jataka, the Niddnakatha, relates the story of the actual 
construction of residential place for the Buddha, which is known as the gandhakutt or perfumed 
chamber. It is found at the very center of Jetavana, and surrounding it were dwellings for eighty 
elders and beyond that other residences which were connected by long halls, terraces, walkways, 
and so forth. See Strong (1977), p. 392. 

am not sure what this means. 

'^A barber of fudra caste, who became a disciple of ^akyamuni, known to be the 
principal compiler of the Vinaya; he was thus given the title of "Supreme in the Observance of 
Precepts" 

''^e is said to be the son of ^akyamuni and Ya^hara, supposed to have been in the 
womb for six years and bom when his father attained Buddhahood, according to certain versions 
of Buddha's life. It is also said that he was bom during an eclipse, and thus acquired his name. It 
has also been defined in other ways, that is, his father did not see him till he was six years old. 
He is also known as the founder of the Vaibhasika school, and the tradition says that he would be 
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Maudgalyayana,"^ to live in. Next to the north is a house where Aniruddha"* and 

Ksudrapanthaka'^ reside. Heading in the west [direction] to the extreme end, [and] 

turning to the east and walking towards north, [one will see] all the houses on the western 

half that constitute the residence for the arhats; [the houses] on the eastern half are where 

those who attain the three fruitions [of arhatship] live. Turning to the south and heading 

east, there are houses in the south for ordinary monks from distant places to dwell, [and 

houses] in the north for ordinary monks, Buddhist and non-Buddhist, to reside. This 

concludes the description of those houses surrounding the Buddha Cloister. Outside the 

Sahgha Cloister, the main streets on the three sides run through without obstruction. Two 

sides open into gates at the south end, runing into the Central Avenue. The three gates 

are vast. Two drains are arranged parallel [to each other]. Also, extraordinary trees are 

planted and their intertwinning shadows mutually [form] a continuous [shade]. The east 

and west sides of the two gates have their own cloister streets. Each of the wall on the 

rebom as the eldest son to every Buddha. 

'^^e chief preacher among the ten principal disciples of ^akyamuni. It is said that he 
was ill-treated by his brother, but saved his brothers from shipwreck by conquering Indra through 
samadhi; he built a vihara for ^akyamuni, and is expected to attain Buddhahood in a future life, 
where he will be known as the Dharmaprabhasa Buddha 

'^One of the ten chief disciples of ^Ikyamuni, Maudgalyayana is especially celebrated 
for his miraculous powers. Formerly an ascetic, he had an agreement with ^ariputra that whoever 
first found the truth would reveal it to the other, ^ariputra got to know the Buddha and introduced 
Maudgalyayana to him. Maudgalyayana is also known as Kolita, and it is said that he will attain 
Buddhahood in a future life and will be known as Buddha Tamala-patra-candanagandha. 

'^^So far, the set of building described in this portion of the text is allocated as the 
residence for the Buddha's chief disciples. Aluo in the text might be a printing error. I 
suspect that the monk Aluo here may well be Aniruddha one of the ten chief 
disciples of Buddha. He is to reappear as the Buddha Samantaprabhasa, and is considered 
foremost in the attainment of the clestial eye . 

'^win brothers were bom on the road; one was called ^uddhipanthaka, and the other 
bom soon after was called K^drapanthaka. The elder was clever, while the younger was stupid, 
and could not even remember his name. However, the younger brother became one of the earliest 
disciples of the Buddha, and Anally attained arhatship. The records are uncertain and confusing. 
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[VI. Description of the Cloisters on tiie Left of the East Gate, the Origin and Ritual 

of the Ordination Platform (T1899:45.890c20-893a28)] 

The left side of the East Gate of the central [Buddha] cloister is divided into five 

cloisters. 

[ 1.] The south of the street at the south end is further divided into two cloisters. The 

[building on the] west is named Cloister for Vinaya [Teachers] ^^^[®]^, and [that on] 

the east is called Vinaya Cloister of the Ordination Platform 

[A. Cloister for Vinaya [Teachers] ̂ ^^[6i1i]l^] 

There are three gates but they are [usually] closed. In the middle [of the cloister] 

is a big hall. Mostly, Vinaya masters from the Vinaya School congregate and live here. 

The assembly of people observing precepts circumambulate the building three times, and 

then consult and receive [precepts] here. There is a copper bell weighing thirty thousand 

jin ff, which Is forged by the four [Great Celestial] Kings. When [the Buddha] was 

about to gather the congregation of sages from the Buddha lands, Maudgalyayana used 

his supernatural power to strike [the bell]. The tower is seven zhang tall, and the bell is 

shaped like the one in the Chinese territories. The four sides [of the bell] mostly have 

images of the sun, moon, stars, mountains, rivers, and sea, as well as images of pints,-*" 

weights, ruler, and so forth. The four orders always assemble [in this cloister]. 

When an ordinary monk strikes [the bell], the sound can be heard throughout the great 

chiliocosm. However, when Maudgalyayana strikes [the bell] for some matter, [the 

matter] will be immediately known. When an ordinary man strikes [the bell], it only 

^""Container for liquid measurement. 

^"'Container for dry measurement. 
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makes a sound. 

[B. Cloister of the Ordination Platform 

Then, to the east is the Cloister of the Ordination Platform, which has three gates 

resembling the previous cloister. In the middle [of the cloister] is a ordination platform, 

inferior to those in the [central] Buddha cloister. When [the platform] was established, 

there were eighty billion Sakyamuni of the same name, as well as [eighty billion] Buddhas 

from the ten directions, all with the same names. Flowers and trees [grew] higher than 

the eaves; surrounding drains flow towards the south and gather at the large drain outside 

[the cloister]. When one who has reached twenty [years old] wishes to receive precepts, 

he [or she] ascends this platform. These complete [monastic] precepts, however, is the 

causal foundation for the Path of the Sage, which has been firmly established by the 

Buddha [himself]. Their conditions are ready [but] what has been done in later time is 

just merely a name. In the case of practice, it is only tassels attached to a banner. Now, I 

will discuss the past cause, [so that one] knows the importance of what had been done. 

In the past, the Buddha [Guang]mingwang [^]^i^, who is five zhang tall, 

established a ordination platform. He fixed the regulation using five elbows as the basic 

[measurement] representing the five attributes of the dharmakaya The 

Tathagata Sakyamuni told [the Buddha Guangmingwang], "Living beings in samsara are 

°̂̂ e five kinds of a Buddha's dharmakaya are: 
1. the spiritual body of bhutatathatd wisdom $0 ^ ̂  ; 
2. the spiritual body of all virtuous achievement 
3. the spiritual body of incarnation of the world ^ 
4. the spiritual body of unlimited powers of transformation 
5. the sipritual body of unlimited space 
Among the above, the first and second are defined as sambhogakaya-, the third and fourth as 
nirmamkdya; and the fifth as the dharmakaya. However, all the bodies are included under 
dharmak^a which is regarded as the all-encompassing category of the Buddha's bodies. 
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inferior in sight and knowledge, and a big [platform] is perhaps difficult [for them] to 

accomplish. As they will otherwise become weary and tired [of the task], I will therefore 

reduce [the measurement]." [The basic measurement] was [thus] reduced to two and a 

half elbows. The three-storied structure represents the three emptiness.""^ At the bottom 

[level], relics of the Buddha were placed in the center of the platform, and then Indra put 

an inverted alms-bowP*" over the relics. The Heaven King Mahabrahma then placed an 

invaluable pearl at the top of the inverted alms-bowl to make offering to the relics. The 

three storeys of the previous platform,^*" together with the inverted alms-bowl and pearl 

now represent the five attributes of the dharmakaya. These regulations and measurements 

[of the platform] are similar to [that of] IQsyapa, that is, two and a half elbows. 

Moving down from its platform, at the four comers of the lower two levels, are 

stone pillars with images of the four Celestial Kings. The lower right comer is no higher 

than one elbow [of the Buddha]. If it is higher [than one elbow], the earth will collapse. 

If the mind is focused when constmcting it, then it will be [exactly] one elbow. (The 

[height] of the Buddha in the human [world] is twice a man; if a man is eight feet tall, then the Buddha is 

one zhang and six feet. The elbow of a man in Zhou dynasty is one feet and eight inches, [so] the elbow [of 

the Buddha] is three feet and six inches.) The height of the second level [of the ordination 

platform] is one and the half elbow of the Buddha, similar to [that used] at the time of the 

three emptiness are: void (or the immaterial) formlessness flSti; and inactivity 

^°*rhe Chinese character '\%fufu (inverted pot or pan). From the description, it 
should also be known as fubo (inverted alms-bowl), the term generally used by modem 
scholars. Here, I follow the standard usage, inverted aims-bowl, for the translation in this text. 

'"^According to the Guanzhong chuangli jietan tujing 
(T1892:45.808c7-8), this platform is five-storey tall. The first level is one elbow tail; the second 
level is two and a half elbow tall [I think it should be one instead of two, since the total height of 
the first three levels should be two and a half elbow]; the third level is two inches tall (up to here 
is the first three storeys of the platform which represent the three emptiness); the fourth level is 
the axe covered by the Indra; and the fifth level is the precious pearl covered by the Matabrahma. 
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consecration of the cakravartirdja The [latter] sat on the platform, 

ordered all young princes to use water from the four seas to consecrate the head of the 

great king who then received the throne. In this manner, monks, first ascend this platform, 

carry on the Buddha's clan, and firmly secure the position, [so that] the Dharma will be 

like during the time of the Buddha. The adoption of the measurement of the Buddha's 

elbow is intended to make the monks observe precepts like the vajra. (The relics of all the 

Buddhas in the past have broken into smaller pieces, but only the bones of their arms were not destroyed. 

Hence, the Buddha's elbow is used to measure it.) The ordination platform is firm and hard, and 

will not turn into ash after kalpas just like vajra. This is therefore the reason for using 

the elbow as the measurement. The platform has two storeys and also has balustrade.""* 

A golden treasure tower is added on top of the hard cypress. Again, a garuda holding a 

dragon in its mouth is on the same top [of the cypress]. (This bird is not originally created by 

the Buddha. It was erected subsequently by Arhat Youlouzhina from Northern India.) He 

proposed that those who have just received precepts should deploy precepts for self-

protection, and [should] continuously eliminate defilements just like a bird swallowing 

^'^kt., abhisecana, which refers to inauguration or consecration by sprinkling, or pouring 
water on the head. It is an Indian custom of investiture of a kind, in which one's head is baptized 
with water from the four seas and from the rivers in his domain. In China, it is administered as a 
Buddhist rite chiefly to high personages and for ordination purpose. Amongst the esoterics it is a 
rite especially administered to their disciples, and they have several categories of baptism (e.g., 
that of ordinary disciples, of teacher, or preacher, of leader, of office-bearer). It is also for special 
causes such as relief from calamity, preparation for the next life, etc. 

cakravartirdja is said to possess the following objects and persons: wheel, jewel, 
queen, minister, elephant, horse, and householder. Besides, he has thousand sons and possesses 
four virtues that are longevity, without illness, extraordinary demeanor, and abundant treasures. 

^''^or more discussion on the standard style of a balustrade from the Northern Wei 
(386-535 C.E.) to the Song (960-1279 C.E.) Dynasties, see Liang (2(XX)), pp. 97, & 103. 

"̂'He was mentioned in the Guanzhong chuangli jietan tujing 
(TI892:45.8I0c9), and was said to have appeared three hundred years after the nirvdna of the 
Buddha. He built a big monastery on the cliff of the northern mountain of the fruit garden 
belonging to a cakravartirdja in ancient time. The length of the cloister from the south to the 
north was about 50 li and the place where the monks lived was 15 li. 
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the dragon. This image [of the gariuh with dragon] is thus placed [here]. The lower two 

storeys are similar to the Sumeru throne which is also set up with colored paths and 

covered with stairs. It is important to locate the niche separately on the four sides for 

placing [statues of] devas. On the lower section of the balusters are [carvings of] the lion 

and the divine king alternating to form a circle. They are engraved and decorated 

according to the shape [of the balusters], and inconceivably magnificent. 

The third level above [the second level] is only two inches high, representing the 

Two Truths (It is a square of seven feet, and represents that whatever the Buddha preaches can 

be contained within the Two Truths. At the center of this [level] is where the Buddha only can walk.) 

Each of the four comers of the throne has a lion. There are nine holes on their backs, 

intended for erecting a tent and poles. The two levels below have stairs on the four sides 

with four spirits on each side. The three sides on the upper level have two stairs on each 

side. On the north side is a stair; the south side of the lower level has two stairs; and 

each of the east, west, and north sides has one stair. The stair has three holes. On the 

surrounding region within one zhang outside of the platform are planted flowers and 

grasses of the four seasons. Beyond [one zhang] are planted eight rows of flowers and 

trees. The precious pearl [offered by] Mahabrahma is as big as a five-pint [vase].*" 

Those possessing merits can see the light and the luminosity [of the precious pearl] 

shining from a hundred yojana. Those with little merits see [the light and brightness of 

the pearl] as a spot of ink. When the Buddha entered nirvana, the pearl naturally 

disappeared. When Kasyapa conducted the council, this pearl again appeared. On the 

refer to the conventional truth and the ultimate truth MW-

^"There is a word "ping" M named after the five-shen, and used in the same description 
of the precious pearl in the section on the shape and form of ordination platform in the Guanzhong 
chuangli jietan tujing T1892.45:808c9. 
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nirvana of Ananda, the pearl hid [itself] and disappeared. Immediately after the conclusion 

of the Dharma Council, Indra [took the] two pearls to the Garden of Joy in his heaven as 

an offering to prajna. (At present there is no pearl [on the ordination platform]. A stone dragon lamp 

can be made in the place [of the pearl]. Two lamps are always placed in front of the platform to shine light 

on the platform, so that the light [acts as] an offering to the Buddha.) When the ordination platform 

was first established, [the Buddha] preached the Yijiao jing [The Scripture of the 

Bequeathed Teachings] whenever there was a dharma ritual. He sat on a throne, which 

was placed at the end of the southwest of the platform, and preached [this scripture]. (On 

the west of the west stairway south to the platform, Mahabrahma transforms a silver lotus with an iron stem 

[in the shape of] a silver dragon. The lotus flower opens, closes, and turns at the gate on the path. On the 

opposite balustrade, a high throne is located.) 

Next is the explication of the ritual of ascending and descending the platform. At 

the commencement [of the ritual], the Ten Masters,'*' ritually proceed according to spiritual 

rank with bare feet on the ground. They walk up from the east stairway of the lower 

level, go out from the east, turn north, return to the south, and circumambulate to the east 

twice. They prostrate in front of the Buddha three times and contemplate, "We invite all 

the Buddhas of the present, all great bodhisattvas, arhats, sage monks from the ten 

directions to descend upon the platform, and we [invite] as well the eight classes of 

celestials and ndgas to pervade the space in the air. We again invite the Three Elders of 

the present to administer the ceremony of receiving precepts: the first is Doutianna sffl 

Ten Masters include three superior monks and a minimum of seven witnesses 
required for an ordination to full orders; in deserted places, however, it is valid to have only two 
witnesses. The three superior monks are the teachers of the discipline acarya 

and karmacarya 
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SP; the second is Rucika and the third is Malanna They are all monk 

bodhisattvas who originally requested the Buddha to establish the ordination platform." 

Those who receive precepts also invite them, wishing they will descend here. 

The Ten Masters withdraw and walk south on the upper level, ascend the west 

stair, turn east, return to the north, and circumambulate the Buddha. They then leave the 

three [seats] for the Elders and take the secondary seats below them. Those who want to 

receive precepts will prepare to listen to the Yijiao jing The Registrars line up 

on the lower level at the end of the east stairway, and stand facing the west. The Masters 

of Ceremonies^'^ come down from the eastem stairway of the upper level, and line up 

facing the western stairway. After [all of them have lined up] on the upper and lower 

levels, they then return to the east, face the north and prostrate to the Buddha. After 

prostrating three times, they genuflect on their right knees and listen to the [preaching of 

the] scripture. After listening, they take the eastem stairs, withdraw step-by-step, leave 

the ordination platform, and stand outside. Then the Registrars enter one-by-one to the 

place where [the candidates] undergo cross-examination on [possible] obstructions and 

obstacler'^ [for receiving full precepts], standing exactly on the eastem stairway facing 

north. The Masters of Ceremonies come down step-by-step from the eastem stairs of the 

upper level to the place for the inquisition. Then they go up from the eastem stairs of the 

lower level, and retum to the west. They go up from the western stairs of the upper level 

^'^ese three elders are also mentioned in the Guanzhong chuangli jietan tujing 
T1892.45:815c24-27. However, the first and third names are a little different; the 

character is xie ̂  instead of na in that text. 

^'''They are in charge of correcting the candidates' dignity while walking, standing, sitting, 
and lying down during the ceremony of receiving precepts. 

^'^e phrase wenzhe sometimes refers to zhenan They are tests for applicants 
or candidates desiring to receive fiill ordination; there are sixteen (or ten) zhe ^ (which I have 
translated as "obstructions") and thirteen nan il (which I have translated as "obstacles"). Both 
are sets of questions dealing with flaws in physical fitness, or moral conduct, all of which render 
the candidate unfit for the Buddhist order. 
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and return to the east. After [the Masters of Ceremonies] have prostrated thrice in front 

of the Buddha, they turn to the east, return to the north, arrive before the karmacaryas M 

and consuh them to obtain their complete assent. They then call those who are 

receiving precepts to ascend the platform. Similar to the way [in which] the Masters of 

Ceremonies [conducted themselves], [the candidates] prostrate before the seats of the 

three Elders, and then prostrate to the Ten Masters, [altogether] three times each. The 

Masters of Ceremonies teach [the candidates how] to request for precepts. The karmacaryas 

discuss and give their complete assent, and ask [questions regarding the possible] 

obstructions and obstacles. After receiving the precepts four times, [the candidates] 

accordingly face east and genuflect on their right knees. After the rest of them have 

received the precepts, they all go to the front of the Buddha and genuflect on their right 

knees. They again listen to the Yijiao [Jing]. Then, they stand up, regulate their deportment 

and demeanor, carefully arrange their robes and almsbowl, stand waiting for instruction. 

The Ten Masters come down from the northern stairway in the west, go out from the 

south, return to the east, and prostrate three times before the Buddha at the north. Those 

who have just received precepts then go down the stairs in the east, go out from the north, 

and circumambulate the platform. Arriving at the lower level in the south side, they 

come down from the western stairway, return to the east, before prostrating to the Buddha 

in the north. The ten Masters then come down from the eastern stairway of the lower 

level, wear their sandals, and exit from the south. Those who have recently received 

precepts follow and walk behind. [Arriving] between the flowers and forest, [the Ten 

Masters] order those who [have just] received [the precepts] to [walk] in front. The Ten 

Masters follow behind them and return to the place. 

^'®One of the three teachers who administer fiill ordination. At the precept ceremony, he 
teaches the candidates the regulations and the ritual for requesting precepts. 
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Inside the Cloister of the Ordination Platform is a gigantic bell platform four 

hundred feet tall. On the top is a holy bell, weighing one hundred thousand jin, shaped 

just like [Mount] Sumeru. On the top of the tumbler[-bell] stands images of a thousand 

cakravartirdja and the thousand sons of the cakravartirdja, each equiped [with the marks 

of di cakravartirdja]. On each of the four sides [of the bell] is a large precious mani, as 

big as three shens and embedded into the barrel of the bell. At the feet [of the images] 

are the images of nine coiled dragons. The dragons' mouths spit water of the eight [kinds 

of] virtues.^'' When it is time for receiving precepts, those who are about to receive 

precepts arrive at the [ringing of the] bell. Nine dragons on the four sides spit and spout 

water over all the monks. It is just like Murdhaja-raja receiving the throne of 

the cakravartirdja. [This is] the image of the consecration on the golden bell. Now, this 

makes those candidates who receive the Buddha's precepts for the first time, just like the 

Buddha, the King of the Dharma, receiving the throne of Dharma. h is not established in 

vain. Moreover, the mani [offered by] Mahabrahma emits light shining upon those 

receiving precepts. When the light touches their bodies, they [obtain] pure joy causing 

the precepts [to have] the brightness and purity of a pearl, just like the precious mani 

unsoiled by dust. 

The previous gigantic bell was constructed by the cakravartirdja at the beginning 

of the kalpa. When sages receive precepts, one possessing supernatural power is ordered 

to strike [the bell], the sound [of which] will quake the great chiiiocosm. Upon hearing 

^'^These eight supreme virtues of the water are: lucidity refreshing coolness 
delicious taste "S"!!; softness moisture tranquility eradication of hunger and 
thirst ^31®; and the nurturing of all organs 

The name of the first of the royal ancestors of the ^akya clan, this king was said to be 
bom from the crown of the head. The name is also sometimes applied to a former incarnation of 
^akyamuni. 
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[the sound], all the sages would attain the fruitions [of arhatship]. When those in the evil 

realms hear [the sound], they attain the knowledge of all forms of previous existence of 

self and others When ordinary men receive precepts, Bhik^ Mozhi 

^ is then dispatched to strike [the bell]. He is a strong man whose strength is equal to 

one hundred thousand men, and whose utmost muscular strength could not be recorded. 

When a strong man among the humans strikes [the bell], the sound can be heard throughout 

the small chiliocosm. All the monks who are receiving [precepts] for the first time in the 

[confined] space will comprehend the causation and conditions of all forms of previous 

existence of self and others, as well as the good and evil deeds. They will also protect the 

precepts just as [they would] hold on to a lifebuoy. 

The form of the bell platform is in the shape of Mount Sumeru. In a huge pond 

are nine golden dragons coiled upwards. Each dragon has ninety-one heads, and each 

head supports a building consisting of a thousand beams and ten thousand pillars made of 

gold and precious materials. Only all kinds of famous and rare [materials are used]. The 

tiles [of the building] are made of crystal dazzling to [the] heart and eyes. When those 

receiving precepts for the first time begin to ascend the [ordination] platform, the [bell] 

platform immediately turns. All dragons emit fragrant smells from [their] mouths. Above 

their two legs, the dragons blow out fragrant clouds with a color just like gold. [The 

clouds] hover above the [ordination] platform. The mani pearl emits great light and 

^'^Skt., purvenivdsajnana, which is also one of the six inconceivable supernatural powers. 
The other five are: rddhiprdtiharya 1$ being able to appear at will at any place; divyacakms 

possessing unlimited vision and enabling one to know the future rebirths of oneself and 
all beings; divyairotra enabling one to hear all sounds and understand all languages in 
the realms of form, with resulting wisdom; paracittajndna having the intuitive knowledge 
of the minds of all other beings; dsravaksayajndna having the supernatural insight to 
terminate the stream of transmigration. 

cannot any And other references to this monk besides the Guanzhong chuangU jietan 
tujing T1892.45:808a24. 
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brightness, and, again, circumambulates the ordination platform. Above [the platform] 

are the heavenly musical [instruments that emit a voice], praising the merits which have 

been attained by those who observed precepts. The [bell] platform and the dragons were 

constructed by Asura Rahu The crystal tiles were made by Indra. The 

ground [of the pond] was constructed by Dragon Msuki. The four sides of the pond are 

paved with white jade and the below is covered with silver sand. The pond water is 

bestowed by the General Pancika. The color of the water is clear and sweet like milk 

with no difference. When those who observed precepts and suffered from illnesses drink 

it, everyone is cured. If those who broke the precepts drink it, [they will] feel like they 

are swallowing hot iron. 

When the Buddha was about to enter nirvana, the water first dried up, then the 

roof tiles flew off. The offering of relics after the Buddha's nirvana lasted for a month. 

Then the cremation began. After the cremation was completed, [the Buddha's disciples] 

finished distributing the relics on the same day, and went to Jetavana to discuss matters. 

[They decided] to conduct a council to [compile] the tripifaka on the thirteenth day. 

They then went to Rajagiiia. When it was time for the council to assemble, Mahakasyapa 

assembled the Sahgha. The elder of the Sangha dispatched Maudgalyayana to strike the 

bell [so as] to gather the ten billion of ordinary and sage monks from the four directions 

under heaven, and to do the four-announced karma 6 235^®,"* and punished the wrong-

^'The asura who causes eclipses of the sun and moon in battle with Indra. 

^^^Karma, in this context, means service, religious action, moral duty, especially a meeting 
of the monks for the purpose of ordination, or for the confession of sins and absolution, or for the 
expulsion of the unrepentant. There are numerous kinds of karma, or assemblies for such 
business, ordinarily requiring the presence of four monks, but five, ten, or twenty monks at other 
times. According to the different categories of sangha matters, there are three types of karma; 
that is, the once-announced twice-announced karma S—and four-
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doing of Pindola and Ananda. Then [he] ordered Ananda to ascend the high 

seat, and put on the coarse cloth sanghatf^'* of the Tathagata. Ananda received the 

teaching, and recited the Yijiao [jing] just like the orders of the Buddha. All the 

great bodhisattvas, great arhats, all monks, and the eight classes of celestials and nagas 

wept grievously. The Honored-One Mahakasyapa rose from his seat, put on the coarse 

cloth sanghdtf, and took a piece of nindana He walked to the front of the high 

seat and laid out the nisfdana. He prostrated to Ananda, and then again circumambulated 

three rounds. The Heaven King Mahabrahma held a precious canopy to shelter Ananda. 

Indra, the Master of Heaven, presented a table made of the seven precious materials 

before Ananda. King Mara [named] Papiman presented Ananda with a fly-whisk 

made of the seven precious materials. King \&a and Indra were in attendance on each 

side [of Ananda], while the four Celestial Kings stood and served at the four legs of 

[Ananda's] high seat. With thirty-two servants behind Kasyapa genuflecting on their 

right knees, Mahakasyapa prostrated to Ananda and circumambulated three rounds to the 

right [of Ananda] before arriving in front [of Ananda]. As if he were bowing to the 

Buddha, he bowed to, and then questioned Ananda, "[As] you have followed the Tathagata 

for more than twenty years, [do you know] what was the first place where the World-Honored 

announced karma 3 Once-announced karma means the decision is made in announcement. 
Twice-announced karma includes one announcement and one proclamation of the vote. Four-
announced karma usually performed in important events such as ordination, and includes one 
announcement and proclaiming the vote three times. 

^^^e entire name is Pindola-bharadvaja and he is one of the sixteen 
arhats, who became the old man of the mountains who had white hair and beard, bushy eyebrows. 

^'*This is the patch-robe, one of the three monastic garments a monk is permitted to have. 
This robe reaches from the shoulders to the knees, and is fastened around the waist; it is made up 
of nine to twenty-five pieces and so called layers of miscellaneous cloth See Kieschnick 
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One regulated the vinaya teaching? During the posadha, which tally should be used to 

calculate the measurement? What methods shall be used when preaching precepts? At 

the first time of receiving precepts, how do the masters and monk disciples ascend the 

platform? At the very first ordination platform, how to bring together the congregation? 

What shall be the height and width? What type of elbow measurement [shall be adopted]? 

Shall we place relics [on the ordination platform]? What materials shall be used for the 

surrounding four sides [of the ordination platform]? How many stairways surrounding 

the platform shall be paved? What images shall be made on the four sides [of the 

platform]? Can a platform be built in a country without stone? Can sand be used [to 

construct a platform] in a country without soil? Which direction shall a sanghdrama 

cloister [face]? As for receiving precepts in the border land, how many [senior] monks 

[are needed so that one is] able to receive [precepts]? In the period of the Final Dharma, 

there is no clean and pure monk. In the case of those who are receiving the full nun 

precepts, can monks [administer the ceremony] since there is no nun before?" In this 

order, [Kasyapa] asked three thousand and eight hundred questions. Ananda replied in 

the order of the questions, "At the beginning when [the Buddha] attained enlightenment 

at the Deer Park^® and converted the five Kaundinya he then preached the 

Dharma. [The Buddha] answered that at the first ordination platform, [he] assembled [all 

the Buddhasj. Among all the Buddhas, Merudiparaja was the eldest and 

(1999), p. 9-32. 

^"A mat to sit or lie on. 

^®Skt., Mrgadava. 

^^The five comrades who are the five old companions of ^akyamuni in asceticism and 
his first five convetts: Ajnata-kaundinya ^^$0; AsvajitS^¥f; Bhadrika Dasabala-Kasyapa 

and Mahanama-Kulika The text here only mentions one Chinese name, 

Jiilun a reference to Ajnuta-kaundinya, a prince of Magadha and uncle of Sakyamuni; 
however, we can read this to be an abbreviated reference to all the five converts. 
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oldest, [so] the Buddha Sakyamuni asked [Merudiparaja], 'What methods did each Buddha 

in the ancient time adopt to teach all monks? For ascending the platform and at po^dha, 

what shall be used as the tally [for measurement]?' [Merudiparaja answered,] 'Ascending 

the platform is just like the above. During the posadha, all Buddhas in the ancient period 

adopted vajra as the tally, [but] the monks use fragrant water hoping to make the observation 

of precepts like the vajramati W,"' which examines each defilement and evil feeling, 

and causes them to be extinguished. Hence, the form of the tally should be made of 

sandalwood and other fragrant woods. Since bamboo and grass are hollow, they cannot 

be used as the precious [materials for the] interior and exterior [of the tally]. Besides, one 

cannot draw or paint [on the tally]. To avoid destroying the ornament of kathina [donated 

by] living beings, a plain case should be used to keep it.^° The longest tally should equal 

to one and a half length of the hand of the Buddha, and the shortest, one length of 

the hand. Before preaching the precepts, [the Registrar] should repent. After he has 

confessed face to face, the Registrar dispatches a monk with a fine voice to recite the 

Yijiao jing. The monks all genuflect on their right knees and listen as if [they are] facing 

the Dharma and the Buddha. Having completed the above recitation, the Registrar then 

preaches the full precepts. First, [the Registrar] washes his legs, and sprays fragrant 

water on the floor without making a sound. He then takes out the tally, and goes before 

the [three] elders. After the elders have received [the tally], the Registrar pours out the 

is the twelfth son of Mahabhijna 

^^This is a metaphorical reference to the wisdom of the Buddha, which is indestructible 
and enriching like diamond. 

^ guess there are missing words in this sentence. I propose that the text here should 
read "wei bimian sunshi zhongsheng jiachina yi zhi shihao 
instead of "wei sun zhongsheng jia zhi shihao ...." Read in this way, the 
sentence makes more sense. Kathina means the robe of merit which monks receive from 
donors, when the former emerged from their summer retreat. 
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water. The elders first use clear water, then incense water to wash the tally. Using a 

clean cloth to wipe it dry without making a sound, they [take care] not to let it fall to the 

ground. (If one makes a sound, it will irritate ail ghosts and divine beings. [If] the tally drops on the 

floor, it hurts the living beings living on the ground, as well as injure the monks. When King VGra hears 

the sound of the tally falling [on the floor], they are very happy [since the sound] disturbs and injures 

monks, [even] causing them death.) Therefore, during the preaching of the precepts, monks 

should be calm and quiet, and cannot speak out arbitrarily. They should contemplate on 

the impermanence of the secular world, and [wish] to transcend birth and death swiftly. 

Holding the tally, the Registrar comes to the place for making summons, he stands, 

strikes the mallet, and calls the iramaneras to enter. After ordering them to recite ten 

times the five virtues,"" he then incants or recites the preface to the precept [text] as 

usual. Following the incantation, the ir^aneras come out and, in accord with the 

Dharma, they recite the precepts. When completed, the Registrar again orders sutra 

masters to recite the yijiao [jing]. After [the recitation], they are dismissed.'" 

Again, [Ananda] answered, "During the initial [ceremony] for the receiving of 

precepts, [the Buddha administered] the four-announced karma for the five Kaundinya in 

the Deer Park. In the Karanda vihara in Bamboo Park, [the Buddha 

administered the four-announced karma] for Bhiksu Nandi from KausambI 

"'Measurement by hand. 

"^here exist various groupings of five virtues in Buddhism. For instance, the five 
virtues required of a confessor at the annual repentance held at the conclusion of the rain retreat 
are; freedom from predilections; freedom from anger; freedom from fear, not easily deceived; 
and discernment of shirkers of confession. Another example of five virtues are those of nursing 
the sick. 

garden belonging to an elder called Karanda that was originally used by a Nirgrantha 
sect, but was then presented by the King Bimbisara to the Buddha ^akyamuni and his order. 
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country [This was because] a monk who had violated the cardinal [precepts] 

was among the ten monks^^ [who first administered the precepts to Nandi]. After Nandi 

received the precepts [administered by those ten monks], he asked the Buddha, 'Have I 

obtained the precepts?' The Buddha asked, '[When you were] a ^amanera and did not 

yet receive precepts, did you know that he [that is, the one who violated the cardinal 

precepts] has transgressed [the precepts]?' [Nandi] answered, 'I knew.' The Buddha 

said, 'You did not obtain the precepts, [but] those who did not know did obtain [precepts].' 

The Buddha thus assembled the monks at the ordination platform in Jetavana for Nandi to 

[go through the ceremony of] receiving the [precepts] again." 

Moreover, [Ananda] answered, "[For the construction of] ordination [platform] 

and stiipa, either soil or sand can be [used] at any time." Again, [Ananda] answered, 

"When nuns receive [precepts, but] there is no nun before [them], monks alone can 

[administer the ceremony of] receiving [precepts]. As nuns in the later [period] arrive, 

they advance to the two-division saiigha, and again receive [precepts]. When there are 

sufficient number of monks and nuns, [then it] will be free from views, knowledge and 

doubts. [Monks and nuns] should be used for the function [of the two-division sangha]." 

In this order, Ananda finished answering. The pond water was restored and reappeared. 

The color was as white as milk but without the taste of milk, representing that the True 

Dharma of the Buddha's teaching declines, and gradually becomes weaker just like the 

parable of water and milk in the Nirvana [sutra]. After the conclusion of the council, the 

literally, means "the happy one." The Buddha once preached the Nanti shi jing HH 
which expounds the cultivation of pure actions and the elimination of impure actions, as 

well as the practice of dana that will always bring joy and the eradication of anger and greed. 

^'A country in Central India. 

^^ey are the Ten Masters who play the vital role of inviting all the Buddhas, 
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colossal bell and precious platform flew to Tuata Heaven, while the paved jade and silver 

sand on the four sides of the pond were taken back by the Dragon King, and the water 

then dried up. 

[2.] Next, the cloister in the north of the street again divides into two: 

[A.] The west is the Cloister for Sastra [Teachers] 

All the ^dstras and iastras teachers are gathered here. In the middle there is a big 

hall surrounded by houses, and the doors on three sides are open with the exception of the 

west door that does not open. There is a copper bell in the form of a waist-drum,"" 

constructed by the Gandharx a King. On [the bell] are images of Brahma, Indra, the King 

Mara, the four Great Celestial Kings, the Dragon King Sagara, the asura palace, classes 

[of beings], men, women, and so forth. If heretics and non-Buddhists are to debate, then 

an arhat who possesses supernatural power will be dispatched to hit the bell. The sound 

will quake the great chiliocosm. [When] those who are debating are about to resist, 

ir^akas [become] blunt in speech and do not dare to speak out. Those good hearted who 

wish to listen [to the debate so as to] resolve [their] doubts, on hearing the sound, attain 

wisdom immediately. The bodhisattvas have their initial arising of supernatural wisdom, 

and attain [the stage of] never receding."® 

divinities, and the three elders at the inauguartion of the full ordination ceremony. Refer to 
previous n. 211. 

"^In the Fayuan zhulin T2122:53.1017a29, the Chinese character is "yao instead of 
"yao which I believe makes more sense in the above line. The phrase, in short, should read 
yaogu and therefore refers to a waist-drum which has a very small waist with two bowl-shaped 
drums at the two ends. In his study of the categories of various kinds of musical instruments in 
Dunhuang wall paintings, Zhen proposes that the waist-drum is usually tied to the waist of the 
player, or put on the floor, and the player will squat down striking on the drum using hands. The 
copper bell in this text probably just looks like that. See Zheng (1988), pp. 17-18. 

"^is is the stage where a bodhisattva has determined to advance towards the buddhahood. 
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[B.] Next, a cloister on the east is the Cloister for Sutra (Teachers] 

A gate is placed toward the northwest. In the middle is a three-storied pavilion 

surrounded by houses. There are lotus pond, flowing drains, and a wood forest with 

interlocking shadows. The sutra teachers from the sutra school all rest [here]. There is a 

stone bell shaped like the one in China. It is just like green jade, and [its capacity] can 

contain [up to] ten hu. On top of its handle are images of the Trayastrimsas Heaven. The 

four sides [of the bell] are concealed by gold and silver. Both the east and west sides [of 

the bell] have a large precious pearl embedded into its barrel that is as big as Ave shens. 

The eight sides shining dazzlingly are shaped like the duruo flower On the 

surroundings are images of the first enlightenment of all the Buddhas of the ten directions. 

When it is time for the sun to rise, the images of all the Buddhas on the bell preach the 

twelve divisions of the canon. All boys and girls will come from Sravasti to listen to [the 

teachings]. They listen and accomplish the fruitions of the sage. Those who commit 

[sins arising from] desire do not hear the teaching. Every time before the preaching, the 

Great General Mani uses the vajra to hit [the stone bell]. The sound can be heard in ten 

thousand million worlds. The luminosity of the precious pearl shines far and wide in the 

ten directions. Amidst the light and brightness are hundred of thousands of Sakyamuni 

preaching siitras. This bell was constructed by the Buddha Krakucchanda. After the 

nirvana of that Buddha, the Dragon King Sagara kept it. During the time of Buddha 

Sakyamuni, the dragon again took [the bell] and came [here]. When the Buddha was 

and will never retreat from the position attained. 

"VlGwers of a kind of fragrant grass which is about 1 to 2 feet high. Its leaves are wide 
and in the shape of needle with an acrid and scented smell. During summer, its white flowers 
blossom and its fruits are dark-blue in color. Wang (1984, p. 59) translates its name as pollia 
japonica. 
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about to enter nirvana, the light of the pearl sang, "Tathagata ^akyamuni shall enter 

parinirvana three months later." All [images] of the heavens on the handle of the bell 

heard and shed tears. The dragon again took [the bell] away. 

[3.] Next, a large cloister on the north is named Cloister for the Buddha to Wash Clothes 

A gate is put in the south. In the middle of [the cloister] is a big hall. The 

surrounding houses encompass [the hall] in three layers. The round pond made of square 

stones was constructed by Heaven. Flowers and trees are planted crosswise filling [the 

air] with a pure fragrance. The Buddha enjoys washing clothes with [in the attendance 

of] an assembly of celestial beings. Sakro-devanamindra offered a set of heavenly 

musical instruments. If the Buddha does not come, the sound of the music then preaches 

impermanence, suffering, and emptiness. If the Buddha is coming, the Gandharva King 

comes and plays the drum himself. Music is played during the six periods [of the day]^^ 

without interruption since the first [time]. Upon the Buddha's/2/rvJ»a, the Dragon King 

Sagara took [the set of musical instruments] to [his] palace to pay homage to the scriptures. 

This set of music consists of more than three thousand [kinds of] instruments, and was 

made by King Garuda. 

[4.] Next, a large cloister on the north is named Place for the Buddha to [Practice] 

Walking Meditation 

A door is installed in the south. In the middle of [the cloister] is a big hall. The 

two treasure pillars in the front were forged by Indra. They always shine throughout the 

is, three for the night and three for the day, i.e., morning, noon, evening; night, 
midnight, and dawn. 
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day and night. The Buddha mostly travels here. This cloister is magnificently adorned 

and particularly higher than all other places. Outstanding flowers and extraordinary trees 

[here] are far more than those in the previous cloister. There are two sets of heavenly 

musical [instruments] offered by Indra. The musical instruments are made solely of the 

seven precious materials, [but] their shapes are smaller than the musical instruments in 

the previous [cloister]. The youths of all heavens always play the drums during the six 

periods [of the day]. [The two sets consist of] more than thirty thousand kinds [of 

musical instruments]. Before [the music] is played, a voice [utters] from the musical 

[instruments], mostly preaching the act of the six perfections. It also preaches the merits 

of observing precepts, and praises those who receive and practice [the precepts]. In 

Sravasti, those defective in any sense organs upon hearing the sound will have [their 

organs] intact. Those who violated the precepts upon hearing [the sound] will shed tears, 

and be moved to confess. The roots of their precepts will be reborn. Also, after IQsyapa 

ascended the platform and punished the two sages,'"*' and after Ananda ascended the seat, 

youths from all the heavens played this music again. The sound [of the music] reveals 

the methods of vinaya practiced by all the Buddhas in the past, as well as the practice of 

precepts and disciplines taught by the Tathagata Sakyamuni to his disciples. All the eight 

classes of celestials and ndgas shed tears upon hearing [the sound]. When the council 

was concluded, all celestial beings in Tusita Heaven took [the musical instruments] to 

heaven. At present, they are at the abode of the Buddha Maitreya. 

[5.] Next, a cloister on the north is called Cloister for the Buddha's Garments 

The hall and houses are similar to [those of the] previous [cloister]. The south 

^""They refer to Pindola and Ananda. 
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gate faces the street. This is the place where Ananda lived and always took care of the 

Buddha's garments. There is a copper [the capacity of] which can contain five 

shens. Four sides of the qing are engraved with golden [images of] past Buddhas and 

their disciples. Moreover, on top of the handle [of the qing] are images of nine dragons 

made of purplish shinning gold. On the backs of [the nine dragons] are images of 

celestial beings holding jade hammers to strike the qing. [The sound] can be heard 

throughout the great chiliocosm. The sound also preaches the methods of all Buddhas 

teaching their disciples. The qing was constructed by Brahma. After the Buddha's 

nirvana, the Dragon King Sagara kept it in his sea palace. 

[VI. Description of the Cloisters on the East Side of the Buddha Cloister 

(T1899:45.893a28-893c9)] 

The east of the Buddha cloister is divided into six cloisters. The south gates in the 

following cloisters face the street. The flowers and trees in the street are the same as the 

previous description. 

[1.] The first cloister at the east end is called Cloister for Vedic [Texts] 

The heretics and their same schools take [the vedas] as the ultimate teaching. The 

Buddha allowed monks to read them, at a certain point, for the sake of subjugating 

heterodoxies. In the middle [of the cloister] is an encircled pavilion where vedic texts 

under the heaven are universally collected there. The cloister has a small drum made of 

the seven precious materials. If a monk wishes to read the vedic scripture, the drum 

immediately sounds itself. [On hearing the sound,] the man of the sanghdrdma takes the 

is a piece of flat metal, used as a gong, or for musical percussion. 

^•'^e four vedic texts are the Rgveda, Yajurveda, Sdmaveda, and Atharvaveda, deemed 
by the Buddhist tradition to be heretical writings. 
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key to open the cloister [for this monk]. An artisan from Rajagrha made this drum. 

[2.] Then, the second cloister on the west is called Cloister for Books 

Various books from all over the great chiliocosm are collected in this place. 

There is a two-storied pavilion for keeping these books. The Buddha founded [the 

cloister for monks] to read [books], not [so much] to follow their views [but to read them] 

for the sake of subjugating the secular. In the middle is a small silver drum placed on the 

head of a stone man. If [a monk] wishes to enter this cloister, the stone man raises his 

hand and strikes the drum; a man of the sanghdrama immediately comes and opens the 

door. The sound of its drum is like the sound of a human lute. When a monk reads the 

books, the sound of the drum continues, and the monk naturally resolves and understands 

[the books]. The drum was made by King Wushi of the Videha Continent 

[3.] The third cloister on the west is called Cloister for Yinyang Books 

All kinds of books on [the two principles of] yinyang [underlying] ten billions of 

worlds are all collected in this quarter. It was the Buddha who founded [the cloister so 

that] monks might sometimes read them for the sake [of understanding] the heterodox 

arts. 

There are six small drums, three of gold and three of silver, in the form of a 

five-pint almsbowl. Three stems of lotus flowers are used to support these drums. 

*̂"11 is given the name Cloister of Different Literatures Under the Heaven 

Indian cosmology, this continent is located to the east of Mount Sumeru; see n. 
247. 

translation for this section modified from the original translation by Forte (1988), 
pp. 48-49. 
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Above the drums are the images of the Sun and Moon deities, holding two mallets of 

gold and silver. When it is time [for reading], [they] beat [on the drums]. On hearing the 

sound, a monk will open the door on hearing the sound, like in the previous [cloister]. 

[When] the monk reads the books, the sound of the drum continues, and the monk 

resolves and understands [the books] by himself without [asking] others to teach [him]. 

Furthermore, the sound of the dmms explains the methods of calculating [the positions] 

of the sun, moon, stars, the size of the palaces, as well as the yinyang theory and [other] 

rare arts, of the ten billions of worlds. 

The silver drums were made by the Moon deity, and the golden drums were made 

by the Sun deity. After the nirvana of the Buddha, they [flew] up to the main cloister of 

the Tusita Palace.In ancient times, there were "illustrations of the celestial spheres" 

H of the ten billions of worlds, the system of the clepsydra, and the units of measurement 

of length, of the capacity of solids and liquids, of weight, of calculation. Water [was 

used] as the mechanism. All of these were through the cooperative effort of heavens, 

dragons, and humans. The images of the sun, moon and stars in the "illustration of the 

celestial spheres" are all made of gold and silver. 

When the Buddha drew near to nirvana, all various mechanisms and so forth fell 

apart and the astronomy deviated. With the nirvana of the Buddha, they were all kept in 

the palace of the dragons. 

[4.] Then, the fourth cloister on the west is called Cloister for Medical Prescriptions ^ 

is the pure land where the Bodhisattva Maitreya resides while awaiting incarnation as 
the next Buddha, just like ^akyamuni and all the Buddhas are reborn there before descending to 
earth as the next Buddha. 
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All medical prescriptions under heaven are collected [in this place]. In the middle 

of the cloister is a copper bell in the form of an ergot, with [a capacity] that can contain 

three dou 4-. A golden lion functions as the handle [of the bell]. When a monk enters 

the cloister, the bell sounds itself and the door opens without [the assistance of] the 

caretaker of the temple. It sounds like the music of a lute. When the monk hears it, he 

naturally understands and resolves [all his doubts], and all his karma breaks through the 

obstacle. When those whose attainment has supercede the third fruition [of arhatship] 

and are suffering from illnesses enter this cloister, they are cured on hearing [the sound 

of] the bell. [However,] ordinary monks who are sick, on hearing [the sound], [their 

illnesses] will not degenerate. The bell was made by Jiva with medicine. After the 

Buddha's nirvana, Jiva took and hid [the bell]. When he was choosing the copper [to 

make the bell], [Jiva] selected the copper from the three continents^"" except for the 

northern continent. [Each of the three continents] has [two medium] continents. [Hence, 

it became] six continents [or] locations. 

Jiangnan in China [to search for copper], 

bell]. 

[Jiva] also came to the Ox-head Mountain at 

He used it to mix with medicine [to make the 

[5.] Then, the fifth cloister on the west is called the Quarter for the Pure Personr"*' 

^"'^The text says sanmen but from the sentence, I think it is a reference to the three 
continents. The four great continents surrounding the Mt. Sumeru are; in the north, Uttarakuru 

which is shaped as a square; in the east, Purvavideha which is semicircular 
in shape; in the west, Aparagodaniya where cattle are the medium of exchange, 
possibly referring to the "pecuniary" barter of the northwest; in the south, Jambudvipa 
which comprises the world known to the early Indians. 

^'*'The term "pure person" occurs frequently in the Sifenlu, a reference to a set of 
layworkers in the monastery, such as the keepers of the gardens (T1428:22.619b28-cl); 
persons who are in charge of trading M ̂  (T1428;22.621 a9-11); and etc. For more discussion on 
this term, see Gemet (1995), pp. 70, 336. Moreover, the Luoyang qielan ji speaks of the king of 
Khotan assigning four hundred households to the service of a great monastery, which housed 
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[Belonging to] the Sangha Household 

The [age of a pure person] ranges from eighteen to twenty. All the young ones 

and so forth always reside here. They sweep and sprinkle all the cloisters. The cleanliness 

[of the cloisters hence] cannot be excelled. 

[6.] Then, the sixth cloister on the west is called Cloister for the Divine Youths 

The youths from all heavens always [number] three hundreds, [who come to] stay 

in this cloister so as to make offerings to the Buddha. 

[DC. Description of the West Gate at the West Street of the Large Cloister 

(T1899:45.893c9-894bl7)] 

The west gate at the west street of the large cloister is divided into six cloisters: 

[ I . ]  T h e  f i r s t  c l o i s t e r  o n  t h e  s o u t h  o p e n s  i n t o  t h r e e  g a t e s .  [ I t  i s  o n ]  t h e  w e s t e r n  f r o n t i e r  

and is called the Cloister of Impermanence 

In the middle is a hall. The four sides are [made of] white silver and filled with 

white corridors and white flowers. Paintings of white skeletal forms can be seen everywhere 

[in the hall]. The impermanence of various desires are all introduced [and illustrated] 

here so as to cause one to see the white skeletons and various forms of transience. When 

[a person] dies, [the corpse] wil leave from the south gate, and [pass by] the west gate on 

the west huge wall. All [events of] impermanence"' all pass through this path. 

The cloister possesses eight bells, four made of white silver and four of crystal. 

more than three hundred monks, to perform manual task like "sprinkling and sweeping" 
see 12092:51.1018c 17-18. 

^^oaxuan described another feature of the Cloister of Impermanence in his Sifenlu 

shanfan buque xingshi chao that a sick monk will be placed behind a golden statue, and his hand 
will hold the end of a banner hanging down from the statue, symbolizing the significance of 
following the Buddha to rebirth in the pure land; see T1804:40.144al3-20. 

"'This is an euphemistic reference to death and all related events. 
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The silver bells are at the four comers of the cloister where platforms are built for putting 

the bells. The crystal bells are placed at the four comers of the Impermanence Hall. 

Each of the four silver bells weighs one hundred thousand jin, and is in the form of 

Sumeru. Nine dragons coil and encompass the handle of the bell. Facing the platform, 

the silver lotus flowers beside each bell has is a silver man wearing a heavenly crown 

with the king of manx on top of it. He is one zhang and two feet tall, holding a silver 

mallet in his hand. When a monk is about to die, the silver men at the four comers strike 

the bell at a certain time. The sound [of the bell] preaches the ways of all Buddhas' 

entering nirvana. The devas in the Paranirmita-vasavartin hear the bell, the divine youths 

bring down a white flower banner to make offering to the corpse of the monk. The 

celestial beings of Tusita hold sixteen kinds of flowers from heaven, and throw them in 

the cloister. This sick monk hearing the sound of the bell will not lose his original mind, 

and will be reborn in good realms. 

The crystal bell is in the form of a waist-drum. On the handle [of each crystal 

bell] is a golden kunlun, riding a golden lion and holding a white fly-whisk. When the 

breath of the sick monk becomes gradually heavier, this golden kunlun preaches 

impermanence, suffering, emptiness, and no-self. [When he] raises the white fly-whisk, 

the bell will sound automatically. The sound [of the bell] also preaches that the 

impermanence of all phenomena is the way of birth and death [i e., utpadanirodha], 

and after the extinction of birth and death, nirvana is the joy. When the sick monk hears 

the sound, his suffering and defilements are eliminated, and he attains the joy of purity, as 

if entering the third stage of meditation and being reborn in the pure land. If [the sick 

monk is] a virtuous man, the barrels of the four crystal bells radiate great light and 

brightness. The light preaches the six perfections of the Bodhisattva. The sick one sees 
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the light, and is rebom in the various Buddha lands. Then, the light of the bell follows 

the spirit of the dead to the place where he will be reborn. [The great light] surpasses the 

light of the sun and the moon, and covers the light of all the heavens. The above silver 

bells were constructed by Indra and the crystal bells were made by the Moon god. Their 

sounds can reach ten billions of worlds. After the Buddha's extinction, the two [kinds of] 

bells^^ ascended [to the heavens] and returned to their original land. 

2. Master Yu also said that the second cloister to the north next to the small street is 

called Cloister of the Sick Quarter for the Sages 

The gate is placed [in the direction] just like above. When Sariputra and other 

great sages have ailments, they proceed [to this cloister]. All facilities in the rooms and 

halls are fully equipped, and there is a storage of an incessant supply of prescritpions and 

medication. [This cloister] is however not the residence for both ordinary people and 

sages. 

3. The third cloister to the north is called the Sick Quarter for the Buddha 

The gate is placed [in the direction] like above. On all the surroundings are halls 

and houses, and flowers and trees are in two rows. Jiva and Ananda reverently served 

[the Buddha] in this cloister. King MaMbrahma offered eight sets of musical instruments. 

Each set has sixteen kinds of instruments made of gold, silver, and the seven precious 

materials. When the Buddha manifested illness to the living beings, all these musical 

instruments produced sounds to entertain the Buddha. When the Tathagata heard the 

sound, his illness was immediately cured. If his illness is not eradicated, the instruments 

refer to the silver and crystal bells. 
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then play the six perfeclions, rddhipada and other songs. The music pervades 

the great chiliocosm. Those who have attained the first stage, or are in the ten [bodhisattva] 

stages who appear to be sick are immediately cured when they hear the sound. Sixteen 

years after the Tathagata's nirvana, [the musical instruments] were still in the cloister, 

[but] after that, Brahnu took them, and [they are] now in the Realm of Form 

4. Next, the fourth cloister to the north is called the Quarter for the Four Celestial Kings 

to Offer Food to the Buddha 

[Gates] are installed on the south, north, and east sides. The halls and houses are 

just like previous [description]. The flowers and trees are also the same [as the previous 

description]. The four Great Celestial Kings and Brahnu who come to present food will 

all arrive at this cloister. The Buddha receives their offerings. The Buddha's acceptance 

of clothing from humans and food from heavenly beings indicates that he is a field of 

great blessing to whom humans and heavenly beings [should make offerings]. He thus 

allows [monks] to beg for food frequently. [The Buddha] receives [the food] for the sake 

of living beings but it is not eaten by the Buddha. [The Buddha] receives the offering of 

food from all heavens, all [to show] that giving is a Buddhist deed.^^ Since [the historical 

Buddha] is a transformative body, he therefore does not receive, nor does he eat. He does 

not [need to] urinate or defecate, and is no different from the celestial. The privy for the 

^'AIso known as rddhi-saksdtriyd, translated in Chinese as shenzu long this is 
the supernatural power to appear at will in any place, as well as to fly or go without any 
obstruction and with complete freedom. 

^^^This is the second of the Three Relams (Realm of Desire; Realm of Form; Realm of 
Formless). The Realm of Form refers to the Brahmalokas which comprise sixteen to eighteen 
"Heavens of Form," and are further divided into four Dhyanas. 

think there are some missing words in the text here: zhu tian shouzhi jie zuo foshi ^ 

From the content, I guess the meaning might be what I have translated: 
jieshou zhu tian gongshi jieshi shizuofoshi 
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Buddha is simply a manifestation. In the Sick Quarter [for the Buddha], there is a nao 

musical [instmment]. The clapper [of the bell] is made of gold, and was forged by the 

four Great Celestial Kings. When the Buddha manifested [the act of] eating, the four 

Great Celestial Kings then shook the bell until [the Buddha] has concluded the meal. The 

hand-bell radiated light and brightness which surpassed the sun and moon, and shone far 

to the ten billions of worlds, preaching the merit of offering food. [The Buddha] told the 

four Great Celestial Kings, "After my nirvana, there will be disciples who will violate the 

precepts, [live] without precepts, and without dignity and virtue. They are unable to 

survive by themselves. I will bestow all but one hundredth of the radiance from my 

white curl, and you [may] donate three parts of your light. Together with your [gift], we 

will provide [brightness to] the monks in the period of the Final Dharma." The four 

Great Celestial Kings reverently promised, "We will do as the Buddha teaches." [The 

Buddha] again taught the four Great Celestial Kings, "After my nirvana, you can take 

this hand-bell, enter this cloister, and shake it once a day to let my disciples obtain 

offerings easily." The four Great Celestial Kings shed tears, "We will do as the Buddha 

commands." Until today, they constantly descend to the old place in Jetavana every day, 

and ring this hand-bell according to the will of the Buddha. 

5. Next, a cloister in the north is called the Bathing Quarter 

The three gates are just like the previous [descriptions]. All facilities in the 

"^e nao M is the bell mounted on wooden stands with its mouth pointing upward. 
According to Falkenhausen (1993, p. 136), nao may have been preceded by clapper-bells with 
cyl indrical  shanks (duo  0 ) .  

"^According to Edward Schafer, out-door bathing pools in China could be found in the 
gardens of the nobility as well as on the gounds of Buddhist monasteries. One example of the 
bath hall in the Buddhist monastery is Shita si located in fourth-century Luoyang, 
and later known as the Baoguang si Although the bath hall was primarily for the use of 
the monks, it seems to have been freely available to laymen. See Schafer (1956), p. 69-70. 
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bathroom are sufficient. The temperature [of the water] is as one desires; and after one 

has finished [bathing], the water immediately flows away, and one then enters the large 

cloister. 

6. Next, a cloister in the north is called Privy 

A great house is erected which has three storeys. The pair of "flying-bridges" are 

extremely clean, and below [the bridges] is a privy built with concealed drains, constructed 

by Indra's own hands. There is no stinking odor above [the concealed drain]. The [water 

of] the large drain flows from the north of the large cloister toward the west, entering 

south to the privy cloister, flowing underground into the [concealed] drain, then emerging 

from the north, and gathering at a large river where no one can see. All the monks go 

thus to urinate and defecate. When I heard this description, I had a deep impression. To 

the south of Jianghuai zl/fe, all the ancient monasteries thus built one "well-cleared" 

duqing [to relieve urine and stool]. From the middle [of Jianghuai] to the north, 

around the discarded and degenerate cloisters, the pungent places were proliferating. 

What can one say? I once went to the Bing Prefecture ^ Ji l where there was a duqing 

located on the north of the city. The path going up to the storied-house is similar to that 

in India [but] this pavilion and residence are not adequately high. However, the monastic 

residence is coated [with] mud, and is therefore impermeable. This building establishment 

has no similar strong stench. The saying, "erect one [du]qing" must be illusory. On 

account of mistaken that [saying to be accurate], how many buildings were discarded 

during the period of wude [618-626 C.E.]? Can it be honorable not to erect 

zhouqing^^ from then on? 

source can be found to explain the term duqing being used to denote a toilet. 

"*1 suspect that ^ouqing is another name for duqing. 
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From the above up to here, [the descriptions of the cloisters in] the east and west 

are roughly completed. 

[ X .  D e s c r i p t i o n  o f  t h e  R e m a i n i n g  C l o i s t e r s  i n  t h e  L a r g e  C l o i s t e r  ( T 1 8 9 9 : 4 5 . 8 9 4 b l 7 -

895b24)] 

Again, each of the four comers of the large cloister of the monastery has a 

cloister. At the northwest comer is the Hard and Firm Earth Deity. It is said to be a 

female deity who has eight billion subordinates. At that gate stood a large deity statue. 

The deity asked the Buddha, "Since ancient time, all the Buddhas are [accompanied with] 

images of ghosts and deities. The World-Honored One will [enter] nirvana in the coming 

year; why don't you teach [the disciples] to build them, [in order] to protect the disciples 

and uphold the bequeathed teachings?" The Buddha ordered the Heaven of Pure Dwelling^®" 

to use gold from heaven to build [statues of] Hard and Firm Earth Deity and the General 

Paiicika. The images are just like real deities. Twenty-six years after the Buddha's 

nirvana, the dragon engraved [those images] in wood to replace the golden images, and 

took [the golden ones] to the palace in the great sea, as well as the images of the 

following three cloisters. At the cloister in the northeast comer, all the dragon images are 

made solely of green jade. The divisions of dragon under the ten billions of worlds are 

also illustrated. This was the second task [performed] by Asura Bandhi 

together with Mahabrahma. The southeast comer is the location of the Cloister for the 

Warriors of the Great Chiliocosm [The images] were constmcted 

using silver by eight billion [emanations] of the Heavenly King in Nirmanarati. The 

*̂*̂ 6 five heavens of purity, in the fourth dhyana heaven, where the saints who will not 
return for another rebirth dwell. 

^®'An asura king. 
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southwest comer is the place for [images of] Mahabrahma, King Mara, and Indra of the 

great chiliocosm, made of one million and four hundred thousand [parts] of the seven 

precious materials. The cloisters [at the four comers] were constructed by the Bodhisattva 

Adamantine Wisdom. 

On the left of the main avenue at the east of the large cloister is the Cloister for 

Making Offerings to the Sahgha The width of the road is three //. In the middle 

are eighteen rows of trees, while flowers and fruit [trees] are alternately [planted]. The 

drains on the east and west that flow to the north are clear and fast. The drain on the west 

emerges east from the concealed drain of the large cloister, and flows to the north. This 

main road is very clean, and there is no cart or horse passing by. On the south, north, left, 

and right of the road, each has a large stone deity [statue] constmcted by the Hard and 

Firm Earth Deity. The [stone deity] holds a lance in his hand, and his legs are treading 

over a demon. [The face] is so stem, fierce, and resolute that one does not [dare to] look 

up at him without reverence. A traveller passing by will lower his eyes and walk on with 

hasty steps. 

The Clean Kitchen Cloister for Sangha itself has three locations which 

are ananged from the south to the north. It is the Buddha who regulated this place for 

ailing monks in his latter twelve years. All monks and so forth go out from the east gates 

of the four large cloisters. The gates face the middle cloister of the kitchen. The kitchen 

cloister on the south street, crossing south to the two large cloisters, opens to a street in 

the middle. [Among] the gates m the south and north, the south gate is extremely big and 

has a tablet written as Gate of the Large Park in the Monastery A cloister on 

the west of the gate divides into south and north. The center of the two cloisters opens to 



345 

a street. The south side divides again into two east and west places, each of which has a 

gate. A cloister on the west boundary is called the Ordination Site for All the Congregations 

of Sages, Kings and Celestial Beings with a gate placed on the 

east. A huge green jade stone, vertically one li wide, emerges two feet from the ground. 

Gold is used for the boundary, and is drawn from the south to the north. A cloister on the 

east boundary is called the Ordination Place for the Common and Inferior [People] jlT 

A gate is installed in the direction of the east. When it is time for ordination, the 

King of the Trayastririisas Heaven descends from the palace to adorn the two cloisters 

splendidly. 

Next, a cloister in the north is called the Fruit Park, or known as the Place for the 

Buddha [to Practice] Walking Meditation. The gate is put facing the south. [This place] 

was constructed by King Prasenajit. Mountains and ponds are numerous, each of them 

strangely shaped. Drains flow and wind around the fountain and forest. This place is 

pervaded with purity, cleanliness, and fragrance. The Buddha always [practices] walking 

meditation and roams here. A cloister on the east of the gate is called the Bamboo and 

Vegetable Park. There is a gate facing the west, and opposite the street and gate of the 

Fruit Park. Green bamboo and various vegetables are neatly arranged and planted in 

divided fields. It cannot be completely elaborated. On the northeast of Bamboo and 

Vegetable Park is a separate cloister called the Place for Changing Garments, [Stall] 

Carts and [Rest] Horses Facing north, there is a gate that reaches the main 

street. This is a place for all the kings to change clothes and [to rest] their carts and 

horses. The park and house are joined together, all made of stone. They were constructed 

by Indra. Whenever a king comes, he [enters] at the [Great] East Gate from the street and 

arrives at this cloister. He takes off his king's clothes, sword, shoes, and all ceremonial 
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[ornaments]. The carts, horses, and attendants all stay in this cloister. [The king] then 

goes out from the west and enters the monastic cloister. Next, a cloister on the west is 

called the Cloister for the Wives of All Kings to Change Their Garments If 

Toward the south is a gate. When Mallika and the wives of other kings come 

desiring to prostrate to the Buddha, they first take off their clothes and rearrange their 

garments, and then enter the large cloister to meet the Buddha. 

Next, a large cloister in the middle of the north is called the Cloister for Providing 

Foods It divides into two places, and each divides into three big gates in 

crosswise [direction]. The south and north gates are the entrances to the Cloister for the 

Dinning Kitchen and are separated by a huge wall. In the middle [of the wall] 

has installed two gates which reach three locations. The larger cloister in the center is 

only for receiving heavenly offerings. In the middle [of the cloister] is a great hall 

extremely wide from the east to the west. When a significant meritorious occasion 

occurs, all heavenly beings hastily descend to prepare delicate food. On the north of the 

hall are wells located on the east and west respectively. They are paved with green stone 

bricks. The water bubbles up and flows incessantly. The eastern [well] was forged by 

Brahma, and the western one by Indra. Once after its construction, [the water] has never 

ceased. The southwest comer of the cloister has a small cloister. In the middle is a small 

hall where the Registrar and the Guardian live. At the southeast comer is a small cloister 

called the Quarter for Cows and Horses The west quarter of the central cloister 

is the residence for pure persons, the three sides of which are surrounded by houses and 

gates. The south and east gates of the cloister are open. Those who prepare food always 

wife of Prasenajit, King of Kosala. 

square block in the text, viz., missing words. 
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stay here. Only males above eighteen who are well trained in etiquette [can] enter the 

middle cloister, and enter from the north to the dining kitchen. They prepare raw and 

cooked [food] in this house. 

In the north is then a Buddha hall that has a wide bell tower. This is a house 

where the pure persons always prostrate [to the Buddha image]. The east quarter of the 

cloister has a granary, a stone roller, a pestle, and a mill. Each of the south, west, and 

north sides has a door. The tasks of managing the rice, grain, and making food continue 

incessantly throughout the day. The people in the cloister have a lot of authority. The 

large hall in its north is called the Food Preparation Kitchen A cottage is located 

in the crosswise [direction]. Gazing into the open distance, there are thirty-six stoves 

arranged from the east to the west, which are made of silver. All food containers among 

[the stoves] belong to heaven, and they could not be discussed by humans. The door of a 

cloister in the east of the kitchen is placed facing the south. This is the Storehouse for 

Rice and Flour All utensils are [also] stored in this cloister. The northeast 

comer is a small cloister that has a house where the Controller lives. On the day 

for food preparation, the Registrar [lives] in front of the kitchen, and the Controller lives 

at the rear cloister of the kitchen. There are moreover [various] official duties not related 

to one another. 

At the extreme north of the street is a large cloister called the Sangha Refectory 

It has three doors, and on the north of the central door is a big dinning hall. In 

front of the hall are trees [planted] face to face in the cardinal points, and their shades are 

contiguous. The drains are flowing with water. [The scenery] is extremely worth while 

to gaze at and enjoy. Monks who come to eat always stop at this forest. When it is 

^^An official who supervised the order of seats and beds for monks, the assignment of 
rooms, the distribution of such things as clothing, food, vegetables, fruits, and warm water, and 
the burning of incense; see Ch'en (1964), p. 275. 
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raining, they stay in the hall. There are thus two designs; the forest on the southern 

cloister on the right of the northern door, and a dining hall located at the dining kitchen. 

Whenever [the food] is cooked, pure persons bring and place it in this hall. They do not 

enter the north cloister. [This is because in the past] when the time came, the pure 

persons having finished [their tasks], counted [the number of] monks in this hall; but 

when [the pure persons] took the food, [they] once could not find the food utensils. 

Therefore, there is a regulation for the monks that those who are not admininstrative 

officers should not enter the dining room abruptly through the eastern kitchen. In that 

case, then, there is a difference between the pure and dirty places, each of which has its 

[separate] function. There is as yet no consensus on the location [of a dining hall in] the 

pure place. Therefore, [a dining hall] is located three // away from the east of the 

monastery, and is separated by a big boundary.-" According to the teachings, [the 

distance of three /i] is not allowed in the Mahayana and Hinayana sutras. Even though 

the monks' kitchen and the clean kitchen have fixed [boundaries], it is the Buddha who 

first regulated and later ordered that the previous [fixed boundary for the kitchens] be 

discarded. It is [originally] a constant regulation, and one is able to attain peace and joy 

[in following this regulation]. However, the practice of a teaching that had already been 

discarded can be extremely dreadful. Later, the Karandavenuvana ttP# [Bamboo Park 

Monastery]^'® built a kitchen three li away [from the monastery] in accordance with the 

teaching. Within the [three] li, there is a deserted grove and is dangerous; black lions 

killed all the monks [when they passed by the grove]. The Buddha taught Ananda to 

"®'See previos n. 33 on stma. Before the monks delineate the boundary, they will carry 
out a religious procedure, the performance of twice-announced action (bai'er fa S—?£) which 
includes one announcement and one proclamation of the vote for drawing the boundary. 

park near Rajagrha constructed by Bimbisara for a group of ascetics, which he later 
presented to ^akyamuni; another version states that the gift was from the elder Karanda, who 
built a vihara there for the Buddha. 
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narrow and restrict [the distance between the monastery and kitchen] to three bays, and 

the street is straight and it is not allowed to have obstruction. Cannot these [various] sites 

be deployed for references? 

On the east of the dining grove is a small cloister. The gate is placed toward the 

south. This is a cloister for monks and pure persons [who need] to urinate in the midst of 

their usual route [to obtain] food. At the northeast comer of [this] cloister is a place for 

urinating. For those who want to go to pass stools, they go to a separate place outside the 

large cloister. In the north of [this] cloister is the Medicine Storehouse MM which 

provides [medicine] to ordinary monks who are sick. There are two cloisters on the north 

of the storehouse: the one [cloister] on the west is the residence for ordinary monks who 

are sick; the one on the east is the facility for patients to urinate and defecate. Ordinary 

monks in the monastery and the Sangha Cloisters who are sick all come to this place. 

The west of the dinning cloister again divides into two cloisters which are blocked 

between [them]. 

A cloister on the south side with south, east, and north gates is referred to as 

Cloister for Changing Garments [The cloister] is filled with halls and houses. 

On the north is a cloister named the Bathroom Quarter which has two halls. The 

east is the hall for clothing, and the west is the bathing room. The bathing facilities are 

abundant. There is a door in the south, across the previous [hall]. When the Buddha was 

[still] alive, he established in his latter days that an old and sick monk who cannot stand 

for almsbegging can enter this kitchen. When the Buddha was the Dharma King he 

always went to the city to beg for food, and [then] returned to [his] usual residence. He 

shows himself accepting the food; so how could all the remaining attendants sit at ease 
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[taking food in the dining place]? Therefore, every day when it was time for meal, the 

old and sick [monks] would walk one behind the other from the east gate of the large 

cloister, and arrive at the north to the kitchen cloister. [They would enter] the west gate 

of the north street, and enter north into the Cloister for Changing Garments 

They take off their patch-robes and put them in this cloister. Again, they wear old 

clothes, go out from the east gate, enter the grove, and flnish their meals. In the Bathroom 

Cloister [or known as Bathroom Quarter they take off their old clothes and enter 

the bathroom. After they have finished bathing, they would go into the cloister for 

clothing to put on [clothing] for religious ceremony. Going out from the south door, they 

would enter to the south of the great monastery from the west street. On the next day 

when they come [again], they would change and return [the clothes]. Besides, the pure 

persons who belonged to the monks in the east cloister, including men and women, old 

and young, all reside in this place. There is also land-cultivation which cannot be 

described [here]. 

[Conclusion (T1899:45.895b24-896al)] 

The Record of Sacred Sites by Master Yu [518-605 C.E.] collects all biographies, 

and uses [the biography of]^®* Faxian [?-c.a. 422 C.E.]] as his main [reference] 

work. To date, I have not yet seen any record similar to the scriptural description, nor is 

it mutually reconcilable. In the case of the different designs of the ordination platforms 

and the houses for ordinary and sage monks, although the cloisters and buildings are 

wide, they do not manifest any source of discrepancy. The single or double storeys of the 

think it refers to the same cloister mentioned at the beginning of this paragraph, 
although the name is not exactly the same. 

^'^is probably refers to Faxian's record of his travel to Central India, titled the Gaoseng 
faxian zhuan T2085:51.857a3-866c6. 
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construction explicitly explain the cause and condition of the establishment. Now, the 

diagram which is being circulated provides the source and the history of [Jetavana]. If 

one seeks the motivation of all sages, one can briefly understand! Some people do not 

believe, saying, "It is the promulgation of Hades and is illusory. What is there to hope 

for and rely on?" I regard the influence of illusion on ordinary people and sages are 

same, and they are all empty in nature. [One should] know what is the standard. Any 

one possessing consciousness, as if meandering in a fog and losing the way, [would need] 

wondrous [teachings] to guide [oneself] in the fog of delusion. The guidance must have 

[some] sequence, for either the celestial or human [to use it]. Words and principles 

which can be followed should not surpass [this] regulation. If it is acceptable, then one 

can practice [even if it is said by an] ordinary [people]. If it deviates from the principle, 

one should also discard [even if it is told by a] sage. Is there similarity [in appearance] 

but no sympathy or admonishment? Therefore, Buddha, the great holy man, [who possesses] 

venerable and dignified [virtues and] appearance, is the only Honored One under heaven. 

Those who possess evil views were either respectful or not respectful [of the Buddha], 

the Buddha allowed their disposition and tolerated their slandering. If what was said did 

not contradict the Dharma, the Buddha also listened to them, and subsequently learned 

their teachings. Hence, the text says, "What is called the Dharma is the Buddha's word, 

celestial's word, or what is said by an emanation." According to this argument, it 

explains both subtle and manifest [meanings]. I take what I have heard of this matter 

[that is, the matter related to this Illustrated Scripture] to be the same as the saying of the 

heavenly being. Ordinary people perhaps do not believe and do not accept this account. 

They said, "[This] is established for the believers, [so that they can] naturally obtain good 

fortune. Those who do not believe read the sutras, and are not yet able to use them. 

They hear about ihis but they do not believe. Why is it worthy of concern? Dismiss their 
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words, and do not [further] examine or describe it." When I heard such advice, my 

feelings about the matter are clear. I therefore write it out in detail. It is a bequeathed 

will, so I intend and implore [the reader] to view the sacred site as if one is personally 

[encountering it]. 

The last scroll of Huaxu daxia zhong tianzhu sewei guo qiyuan tujing. (The end.) 

At the end of spring in the second year of qianfeng [667] in the Tang, I experience 

a stimulus and response, and wrote this [text]. [The text] summarizes in detail the 

sacred sites in the Western Regions. It is systematically [expounded] in this 

[illustrated diagram], and explain accordingly what is described. Moreover, I 

preserve the writing [in its original form and have not added my opinions]. [Since] 

the matter is beyond ordinary circumstance, I have not polished my writing [so as 

to show their true forms]. It is fortunate that those I have met understand the 

meaning [of this text]. I have read all the biographies from previous dynasties 

and pictorial scrolls that are particularly worth seeing. As for the dates [of those 

works], they are rarely known. I have [also] read the works written by masters 

and express [my view] appended at the back. It is enough [that it] serves as a 

mirror [for restropection]. When [one] opens the scroll and reads closely, there is 

no deception of mind and spirit. Isn't it good? 

The recording is completed on a day in the first ten days of the twelfth 
month in the first year of yuanhu te^O [806 C.E.] in Tang.**® 

(In accord with the teachings, I have copied (he scripture; the written explication 

is in this text). This Illustrated Scripture was from Zen Master Tanyo 

^^^ujiyoshi (1992b, p. 217-218) assumes this date to be the dating of the manuscript 
from which Tanyo copied. Forte (1988, p. 51) dated it to 807 C.E. 
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himself who commissioned the papers, pens, and the labor of 

copying [the text], [He] bestowed it to Enchin [814-891 

C.E.]"° who rejoiced greatly [that] it will forever perpetuate the 

clan of the Buddha. They met at the Gion shoja [Jetavana 

Vihara]^' [where they] worshipped the golden image of 

[Sakyajmuni], and [Enchin] reverently accepted the honor [of 

keeping the text]. 

'^"Enchin was one of the most eminent successors of Saicho (767-822 C.E.), who 
was ordained in 833 C.E., and had stayed twelve years in Mt. Hiei iiiWXUj. In 853 C.E.. he 
travelled to China in search of the Buddhist teachings, shortly after Ennin's RfH (794-864 C.E.) 

and returned to Japan. Enchin studied Sanskrit under an Indian Tripitaka Master Hannyatara ^ 
and then made his pilgrimage to Mt. Tiantai ill, where he studied Esoteric Buddhist 

teachings at thed Qinglong Monastery Wit#. After spending six years studying under eminent 
monks at various places in China, he returned to Japan and brought with him over four hundred 
scriptures. He founded the Tendai's Onjoji in the same year he returned from China. 

Under the impetus of Kukai's (774-835 C.E.) Esoteric Buddhism, he adopted and assimilated 
esoteric Buddhist elements into Tendai teachings. Eor a detailed biography of Enchin, see Nakao 
& Imai (1976), pp. 29-32. See a\so Nyu to shoka den Ko for Enchin's pilgrimage 

in China, pp. 503-510; also see/Vyw ro A:/A IS Id, pp. 297-298. 

"'According to the Nihon bukkyogo jiten 0 this Japanese Gion shoja is 

an old name of the Yasaka shinsha at E)dzan ku ^lUE in Kyoto At the 
beginning of Heian period (794-1183 C.E.), there was a shrine named Kanshin in that 
was devoted to the worship of the Heavenly King Cow-Head It is not sure when this 
monastery's name was altered to Gion ji where people worshipped both the kami and 
the Buddha. In the first year of the Meiji era (1868-1912 C.E.), its name was again changed to 
Yasaka shinsha. Gion became the name of the town in front of this shrine. Moreover, since the 
prostitution district is flourishing in this town, Gion is being adopted as the name of the prostitution 
district. See Iwamoto (1988), p. 170. However, a little different from the above entry, Aboshi, 
more precisely, says that it was built during the reign of Shinwa teno (858-877 C.E.). 

Modelling after the act of Sudatta's construction of Jetavana Vihara, the emperor built a vihara 
which was named Gion kai which was then named Gion kanshin in since it 
worshipped the Heavenly King Cow-Head. Aboshi further states that the worship of Heavenly 
King Cow-Head was derived from the Jetavana Vihara in India. According to Faxian's and 
Xuanzang's travelogues on the section describing Jetavana Vihara (see my discussion on Chapter 
3), there is a stone pillar which has a figure of the cow on its top. See Aboshi (1987), p. 9. 
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Recorded by the ^ramana Enchin from Enreki ji at 

the Sojibo on the first day of the eighth month in 
the fourth year of genkei itWt. [880 C.E.] in J^an. (Yesterday, 

that [Zen] Master visited me personally. Because of this, I then record 
the date as the first day of the lunar month. I therefore omitted mention 
of.) 

The Great Master Chisho ®IE"' was summoned to record 
the above. 

"Chisho daishi is Enchin's posthumous title. 
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596 Daoxuan was bom. 

604 Emperor Yang of the Sui Dynasty ascended the throne. 

605 (Age 9) He was able to read various texts. 

609 Emperor decreed to merge both small and big monasteries. 

611 (Age 15) He entered Buddhist monastic order, studied under Huijun in Riyan 
Monastery Sj^#. 

612-614 Unsucessful expeditions against Korea by the Sui court. 

616 (Age 20) He received full precepts from Zhishou and studied under him. 

618 Emperor Gaozu of the Tang Dynasty ascended the throne. 

621-624 A series of anti-Buddhist arguments proposed by Fu Yi. 

624 (Age 28) He left Zhishou, retreated to Valley of Fangzhang in Mt. Zhongnan. 

626 Court debate between Buddhists and Daoists, resulted in the official elevation 
of Daoism and Confucianism above Buddhism. 
In the 6th month, he flnished the first draft of six scrolls of Sifenlu shanfan 
buquexingshi chao 
In the 8th month. Emperor Taizong ascended the throne. 

627 Finished two scrolls of Sifenlu shipini yichao E3 

630 He began to travel around Guanzhong ^ 4^, Jiangsu £Ei^, Zhejiang 
and along Changjiang 
Revisedshanfan buquexingshi chao 
Finished the first draft of SifenlU biqiu hanzhu jieben 

Zhishou passed away in the Hongfu Monastery and was given a national 
funeral. 

631 The Emperor decreed Buddhist and Daoist clergies to render homage to 
parents (but withdrew 2 years later). 

634 Finished the first draft of Sifenlu shanbu suiji jiemo |Z3 

635 The Emperor allowed ordination but restricted the number of ordinands to 
no more than three thousand throughout the empire; 
Finished the first draft of SifenlU shanbu suiji jiemo shu 



356 

MMM.. 
Zhishou passed away. 

637 Finished the first draft of Liangchu qingzhong yi end of spring 
that year. 
The Emperor granted Daoist priests to take precedence over Buddhist 
monks, and issued the Dao seng ge 
Finished Sifenlu biqiuni hanzhu jieben 

642 Daoxuan's mother passed away. He returned to Mt. Zhongnan and started 
revising works. 

645 Xuanzang returned to China. 
Finished the first draft of^M gaoseng zhuan in the 1st month; 
Finished three scrolls of Sifenlu biqiuni chao 23 
Daoxuan was summoned to join Xuanzang's translation project in the 5th 
month of that year. 

646 Returned to Mt. Zhongnan in the 7th month and retreated for 12 years. 

647 Revised SifenlU shanbu suiji jiemo 
Finished Shifenlii shanding seng jieben 

648 Revised eight scrolls of SifenlU shanbu suiji jiemo shu 

649 Emperor Gaozong ascended the throne. 

650 Finished the two scrolls of Shijia fangzhi 
Revised Jiaojie xinxue biqiu xinghu luyi 

651 Revised Shifenlii shanding ni jieben 23 
Revised Sifenlu biqiu han^u jieben 
Finished SifenlU hanzhu jieben shu 

656 The Emperor decreed the building of the Ximing Monastery 

651 -657 Apparently, he was sick during these years.' 

657 Finished the first draft of one scroll of Shimen zhangfu yi 

658 Appointed as the abbot of Ximing Monastery. 

659 Revised one scroll of Shimen zhangfu yi 

660 Finished Hu sengwu zhi ; 
Finished Jiao sutu shezhai yi 

'Pujiyoshi Masumi (1992a), p. 47. 
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Finished Liushi lifo chanhui yi / 

661 Finished Shimen guijing yi ffcM. 

662 In the 4th month, Emperor Gaozong ordered his ministers to discuss whether 
the Buddhist clergy should be required to do reverence to their parents and 
the throne. Daoxuan as the head monk of Ximing Monastery played a 
prominent role in response to this public debate. 

664 Finished Da tang neidian lu in the 1st month; 
Finished Xu da tang neidian lu 
Xuanzang passed away in the 4th month. The Emperor stoped all translation 
activities and dispersed the group of translators and scholars. 
Daoxuan left Ximing Monastery and returned to Mt. Zhongnan; 
Finished// shenzhou sanbao gantong lu on the 20th 
day of the 6th month; 
Finished Guang hongming ji 

665 Finished one scroll of Shijia shipu in the 9th month. 

667 (Age 72) Finished Ji gujin fodao lunheng 
Revised Lid/igc/iu qingzhong yi and Fuzhu yi 
Established his first ordination platform at Jingye Monastery in 
Qingguan Village outside of Chang'an on the 8th day of the 2nd 
month; 
Finished Z/iong tianzhu shewei guo qiyuan si tujing 

end of spring; 
Finished Daoxuan liishi gantong lu 11^ in the 6th month; 
Finished one scroll of Guanzhong chuangli jietan tujing binxu 

in the fall or after the 8th month; 
On the 3rd day of the 10th month, Daoxuan passed away at the age of 72, 
concluding fifty-two years of monkhood. 

742 Li Yong a Prefect of LingchangSg:;^^, compiled the Account of 
Conduct of Vinaya Master Daoxuan 

827 Prime Minister Wei Chuhou built a pagoda in memory of Daoxuan 
in the west corridor of Ximing Monastery. 

841 Yan Houben the Director of the Ministry of Works 
compiled and built a stele inscription for Daoxuan. 

869 Emperor Xuanzong (846-859 C.E.) bestowed upon Daoxuan the 
posthumous title, the Great Master Chengzhao 

1103 Emperor Huizong (1100-1125 C.E.) of the Song Dynasty bestowed 
upon Daoxuan another posthumous title the Great Master Fahui 
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A. Works on Vinaya and Monastic Regulations 

. written in 667 C.E.' 

. Hu sanbao wu yi lost. 

. Hu sengwu zhi written in 660 C.E. 

. Jiaojie xinxue biqiu xinghu Wyi (T1897, XZJ vol. 105), 
revised in 650 C.E." 

. Jiao sutu shezJiai yi lost, written in 660 C.E. 

. Jingchugao^J^^. 

. Jifojing liushixingdao yi 

. Liangchu qingzhong yi (T1895, XZJ vol. 105), compiled in 637 C.E., 
revised in 667 C.E. 

. Liangchu qingzhong chao 

. Liushi lifo chanhui yi written in 660 C.E. 

. Ui erdabu ^Zl:^nl5, existed. 

. Pini zuochi xushi (XZJ vol. 65), date written by Daoxuan is unknown, 
Douti continued the explication in 1665. 

• Qingzhong caiying ji recorded in Xinbian zhu zong jiaozang zonglu 
T2184:55.1174b22. 

. Sifen jieben chao recorded in Liizong zhangshu 
T2182:55.1145a25. 

. SifenlU biqiu hanzhu jieben (T1806, XZJ vol. 62), written in 
630 C.E., revised in 651 C.E.^ 

. Sifen biqiunijieben 

. SifenlU biqiuni chao {XZJ vol 64), written in 645 C.E.'* 

. SifenlU biqiuni hanzhu jieben written in 637 C.E. Recorded 
in Xinbian zhuzong jiaozang zonglu T2184:55.1174a 14. 

. SifenlU chao recorded in Dongyu chuandeng mulu @ ^ 
T2183:55.1155b7. 

. SifenlU chao liaojian recorded in Dongyu chuandeng mulu S 
i^T2l83:55.1155b8. 

. SifenlU hanzhu jieben shuW-^W'^&.M^^ (XZJ vol. 62), revised in 651 C.E.' 

'Mizuno (1972), p. 3. 

¥ujiyoshi (1992a), p. 40. 

^ujiyoshi (1992a), p. 40. See also SifenlU hanzhu jieben shu xingzong ji 
in Xuzangjing 62.322bl4-15. 

''According to Fujiyoshi (1992a), p. 32, this work was written at the same time with Xu 
gaoseng zhuan. 

fujiyoshi (1992a), p. 40. 
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. Sifenlu jianxing yaochao recorded in Xinbian zhuzong jiaozang 
zonglu T2184:55.1174a4. 

. Sifenlu pini jianxing chao recorded in Xinbian zhuzong jiaozang 
zonglu T2 184:55.1174a5. 

. Sifenlu qingzJiong yi 2 3 ( M Z 2 . 1 0 . 1 ) .  

. Sifenlu shanbu suiji jiemo (T1808, MZ18.7), written in 634 
C.E., revised in 647 C.E.® 

. Sifenlu shanbu suiji jiemo shu (XZJ vol. 64), written in 635 
C.E., revised in 648 C.E.^ 

. Shifenlu shanding seng jieben (XZJ vol. 61), written in 647 C.E. 

. Shifenlu shanding ni jieben revised in 651 C.E.® 

. Sifenlu shanfan buque xingshi chao (T1804, XZJ vol. 69), 
finished first edition in 626 C.E., then revised in 630 C.E. 

. Sifenlu shipini yichao (XZJ vol. 71), written in 627 C.E. 

. Sifenlu xingshi luechao recorded in Xinbian zhuzong jiaozang zonglu 
T2 184:55.1174a6. 

. Shimen hufa yi recorded in Da tang neidian lu 
T2I49:55.282a22. 

. Shimen guijing yi (T1896, XZJ vol. 105), written in 661 C.E. 

. Shimen wangwu qingzhong yi recorded in Da tang neidian lu :^|||?^ 
fti^T2149:55.282a 19. 

. Shimen zhangfu yi (Tl894, XZJ vol. 105), written in 659 C.E.' 

. Shimen zhengxing chanhui yi #P^iEfT^1SS, recorded in Da tang neidian lu 
^i^T2149:55.282al8. 

. Yijuanjiamo shu — l o s t ,  r e c o r d e d  i n  Ltizong zhangshu 
T2182:55.1145b2. 

B. Works on Hagiography 

. Houji xu gaoseng zhuan 

. Shijia shipu (T2041, MZ27.3), written in 665 C.E. 

. Xu gaoseng zhuan (T2060 MZ30.1-2), finished his first draft in 645 C.E. 

C. Catalogues of the Buddhist Canon 

. Da tang neidian lu (T2149, MZ29.1), compiled in 664 C.E. 

. Xu da tang neidian luMzK^'^^Wi. (T2150, MZ29.1), compiled in 664 C.E. 

'See Fujiyoshi (1992a), pp. 37&38. 

^Fujiyoshi (1992a), p. 38. Sec also Xuzangjing MMM 64A020b5-6. 

'Fujiyoshi (1992a), p. 40. 

''Shimen zhangfu yi 894:45.83959-10. 

'"Mizuno (1972), pp. 2 & 4. 
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D. Works on the Protection of Buddhism 

. Famen wenji (lost), recorded in Song gaoseng zhuan 
T2061:50.790c25. 

. Guang hongming ji (T2103), written in 664 C.E. 

. Ji gujin fodao lunheng (T2104, MZ27.4), compiled between 596-667 
C.E. 

E. Works on Thaumaturgy 

. Daoxuan lushi gantong lu (T2107), written in 664 C.E. =Uixiang 
gantong zhuan (T1898, XLS vol. 105), written in 667 C.E. 

. Daoxuan lushi zhuchi ganying ji lost, cited in Fayuan zhulin & 
Ie^#T2 122:53.367c 16. 

. Ji shenzhou sanbao gantong lu (T2106, MZ29.2), written in 664 
C.E. 

. Nanshan linggan zhuan , recorded in Xinbian zhuzong jiaozang zonglu 
12184:55.1174b27. 

F. Sutra Commentaries 

. Jinggu jingshu recorded in Dongyu chuandeng mulu S M 
T2183:55.1153b28. 

. Miaofa lianhua jing yiyuan 

. Quyao zan jing yinyi recorded in Dongyu chuandeng mulu S 
72183:55.1154cl4. 

. Zhujing yaoji recorded in Luzong zhangshu T2182:55.1145b 13. 

G. Illustrated Works 

. Fohua dongjian tuzan recorded in Da tang neidian lu 
T2149:55.282a25. 

"The content of this text is almost the same as that of the Uixiang gantong zhuan 
(T1898, which is dated as the second month of year 667 C.E.). The differences are there 

is an additional record of Korean edition in the Luxiang gantong zhuan and the last 
paragraph between the two texts. Fujiyoshi (1992b), p. 200, clarifies that the different datings 
appeared at the beginning of the two texts is because of the confusion of the appearance of 
"gantong lu" in the titles for the Daoxuan liishi gantong lu iifi^SiP^Siland the Ji shenzhou 
sanbao eanton^ lu which was written in 664 C.E. Fujiyoshi further suggests 
that the Daoxuan lushi gantong lu that is, the Uixiang gantong zhuan 
jSfil. was completed around the sixth month in the year 667 C.E. See Fujiyoshi (1992b), pp. 
201-203. 

'^izuno (1972), p. 3. 
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. Guanzhong chuangli jietan tujing binxu (T1892, XZJ vol. 
105), written in 667 C.E. 

. Shengji jianzai tuzan HW, recorded in Da tang neidian lu 
T2149:55.282a24. 

. Shimenjiseng guidu tujing written in 624 C.E. Existed in the 
commentary section on Hinayana vinaya in Nihon daizokyo 0 aJso recorded 
in Xinbian zhuzong jiaozang zonglu T2184:55.1174b29. 

. Ximing si tuzan 

. Zhong Tianzhu shewei guo qiyuan si tujing (T1899, XZJ 
vol. 105), written in 667 C.E. 

H. Works on Method of Cultivation 

. Jinxin jie guanfa (T1893, XZJ vol. 105). 

I. Work on Gazeteer 

. Shijia fangzhi (T2088, MZ27.3), written in 650 C.E. 

A total of 61 titles. 

Abbreviation in the above list: 
T: Taisho shinshu daizokyo 

XZJ: ZokuzpkydMMM (Supplement to the Manji edition of the Tripitaka) 
MZ: Manji dainihon zokyo H 

"According to Fujiyoshi, this entry appears in a Japanese catalogue, titled the Nihon 
koku kenzaisho mokuroku Fujiyoshi (1992a), p. 46. 
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APPENDIX C 

List of Cloisters in the Jetavana Monastery 

SE South SW 

E4 

E3 W3 

E2 El Buddha Cloister W1 W2 

n 
NE North NW 

Buddha Cloister: 
Cauldrons 
Square Pond 
Great Buddha Stupa, flanked with Bell Terraces 
Great Buddha Hall, flanked with East and West Towers 
Second large Two-Storied Hall, flanked with East and West Terraces 
Three-Storied Pavilion, flanked with Jewelled Towers 
Ordination Platforms 
East Treasury / West Treasury 

On the north end of the compound: 
Cloister for Vedic Texts 
Cloister for Books 
Cloister for Yinyang Books 
Cloister for Medici Prescription 
Quarter for the Pure Persons of the Sahgha Household 
Cloister for Divine Youths 
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On the west side of the Jetavana Monastery: 
W1 
Cloister for Bodhisattvas [to Study] the Four Truths 
Cloister for Bodhisattvas [to Study] the Twelve Independent Origination 
Cloister for Prayteka-Buddhas [to Study] the Twelve Independent Origination 
Cloister for Prayteka-Buddhas [to Study] the Four Truths 
Cloister for Non-Learners to Enquire for the Dharma 
Cloister for Learners to Reside and Listen to the Dharma 
Cloister for Buddha's Oil 

W2 
Cloister of Impermanence 
Cloister of the Sick Quarter for the Sages 
Sick Quarter for the Buddha 
Quarter for the Four Celestial Kings to Offer Food to the Buddha 
Bathing Quarter 
Privy 

W3 
Cloister for the Learners of the Three Vehicles from Other Lands 

[to Study] the Eightfold Path 
Cloister for Learners [to Study] the Four Truths 
Cloister for Learners [to Study] the Twelve Independent Origination 
Cloister for Competition 
Cloister for the Ordinarion of Heretics 
Cloister for Ordinary People to Meditate 

On the east side of the Jetavana Monastery: 
El 
Cloister for Lay Bodhisattvas from Other Lands 
Cloister for Monk Bodhisattvas from Other Lands 
Cloister for Nuns who Have Come to Request Teachings [to Stay] 
Cloister for Teaching the Nuns 
Cloister for All the Buddhas from Other Lands 
Cloister for Buddha's Incense 
Cloister for All Immortals 

E2 
Cloister for Vinaya [Teachers] 
Cloister of the Ordination Platform 

Cloister for ̂ astra [Teachers] 
Cloister for Sutra [Teachers] 
Cloister for Buddha to Wash Clothes 
Cloister for Buddha to [Practice] Walking Meditation 
Cloister for Buddha's Garments 
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E3 
Cloister for King MaMbrahma 
Cloister for Reckoning Time 
Cloister for King Mara to Bestow Offerings 
Cloister for the Great Buddha Image 
Cloister for the Dragon King 
Cloister for Compound Hall 
Cloister of the Householders 
Cloister for Manjusri Bodhisattva 
Storage Cloister for the Sahgha 

E4—miscellaneous cloisters on the extreme east region of the Jetavana Monastery 
Cloister for Making Offering to the Sangha 
Clean Kitchen Cloister for Sangha 
Large Park / Bamboo Vegetable Park / Fruit Park 
Cloister for the Ordination of All Sages, Kings, and Celestial Assemblies 
Cloister for the Ordination of All Commoners 
Buddha Practice Walking Meditation 
Place for Changing Garments, [Stall] Carts, and [Rest] Horses 
Cloister for the Wives of All Kings to Change Their Garments 
Cloister for Providing Foods 
Cloister for Dinning Kitchen 
Cloister for Registrar and Guardian 
Quarter for Cows and Horses 
Residence Quarter for Pure Persons 
Buddha Hall for Pure Persons 
Food Preparation Kitchen 
Storehouse for Rice and Flour 
Sangha Refectory 
Medicine Storehouse 
Cloister for Chang Garments for Old and Sick Monks 
Bathroom Quarter for Old and Sick Monks 

At the four comers of the Jetavana monastery: 
Northwest comer—Cloister for Hard and Firm Earth Deity 
Northeast comer—Cloister for All Dragon Images 
Southeast comer—Cloister for Warriors of the Great Chiliocosm 
Southwest comer—Cloister for Images of Mahabrahma, King Mara, and Indra of the 

great chiliocosm 
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APPENDIX D 

List of Illustrations 

HGURE 1, Illustrated Diagram of the Jetavana Monastery. Reprod. from Antonino 
Forte, Mingtang and Buddhist Utopias in the History of the Astronomical 
Clock: The Tower, Statue and Armillary Sphere Constructed by Empress 

Wu, (Paris: Ecole Fran^aise D'Extreme-Orient, 1988), fig. 1. 

FIGURE 2, Schematic plan of Jetavana Monastery based on Daoxuan's description. 
Reprod. from Ho Puay-peng. (1995). "The Ideal Monastery: Daoxuan's 
Description of the Central Indian Jetavana Vihara." East Asian History 10, 
fig. 2. 

FIGURE 3, A comparison of the gates along the central avenue of the Chang'an huangcheng 
and the Jetavana Monastery. Reprod. from Ho Puay-peng. (1995). "The 
Ideal Monastery: Daoxuan's Description of the Central Indian Jetavana Vihara." 
East Asian History 10, fig. 4. 

FIGURE 4, Schematic plan of the central Buddha Cloister based on Daoxuan's description. 
Reprod. from Ho Puay-peng. (1995). "The Ideal Monastery: Daoxuan's 
Description of the Central Indian Jetavana Vihara." East Asian History 10, 
fig. 7. 
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