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Abstract

This dissertation explores how the Buddhist texts carved on the cliffs of
OOUOUEDPOUWUIT UYI EwOT 1 PUwWXxEUUOOUZz wUl OPT POUUWEOEU
period (550-577 CE), these carved Buddhist sutra texts and Buddha names were
prevalent, and were carved directly onto the surfaces of numerous mountains in
southw estern Shandong Province. The special focus of this study is on the Buddhist
engravings at Mt. Hongding in Dongping, and at Mt. Tie in Zoucheng. Created in
approximately 553-564 CE, the carvings at Mt. Hongding stand as theterminus a quaf
the history of Buddhist sutras carved into the rocks of the Shandong mountains. The
Daoyi, Fahong, and others created the carvings as an integral part of their Buddhist
meditation practic es. The carvings at Mt. Tie paint a very different picture. At Mt. Tie, a
colossal Buddhist sculpture-style carving was created in 579 CE. Sponsored by several
Han Chinese patrons, the carving was designed in the form of a gigantic Chinese
traditional stel e. This study suggests that several Han Chinese local elites proudly
displayed their Han Chinese linage by using the gigantic stele form of Buddhist text
carving as a means to proclaim Han Chinese cultural and artistic magnificence. To
achieve these nonreligious goals, they appropriated rhetorical devices often used by the
Han elite, such asthe stele form, written statements about the excellence of the

calligraphy used, and discourse on calligraphy connoisseurship.
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1. Introduction

A group of Buddhists ascended a mountain and had several Buddhist scriptu re
excerpts engraved on its surface. Later, another group of Buddhists climbed up the same
mountain and destroyed one of the Buddhist sutra carvings in order to make space for
an image of Buddha to be carved at the same spot. Both the Buddhist text and the
sculpture carved on that mountain surface could easily have served Buddhist religious
purposes. So why did the group of Buddhists who arrived later destroy the Buddhist
texts already carved by Buddhists who were there before them? Was the text of the
carved Buddhist sutra not pertinent to their intended goal? Or, did they not respect the
teachings of the carved text or not understand to what the text referred? Did the carved
text and Buddhist sculpture serve conflicting purposes for each of the two groups of
Buddhists?

All of that actually did happen at Mt. Sili ! situated on the western banks
of Lake Dongping, in what is today Shandong Province, a middle coastal region (Figures

1 and 2)2 On the summit of Mt. Sili are two huge boulders, which are just a few meters

1 Mt. Sili was originally called Mt. Jiliang (Mt. Backbone) or Mt. Liliang (Mt. Upright Ridge).
Later, it was renamed after nearby Sili Village . Lai Fei (2007), 8; Ledderose ed. (2014), 401.

2I0wUl OUOEWET wdOOUl EER@E EQIwA W@ VODWPOO wElwlw)] Ewd0EPOWAl EDI
"I DPOEOWDUWUOUEOOGaWEDI 11 Ul O0wi U &éuohihaEltumedidval fofré2Ql Ew? 21 EOEO
221 EGEOOT » wPhEUWOOUWEOWEEODPOPUUUEUDPYT wUl UOOWEUUWEwWT 1T O UE
the region, east ofthe Taihang mountain range, from Luoyang in the southwest through Ye (near
modern Anyang), and reached at least as far as Dingzhou in the northeast. On the other hand,
modern-EEa w? 21 EOEOOT » wEOGOUDPUOU WO weDi i1 UI OVWEEODODPUUUEUDYI |

region where Buddhist text carvings were popularly established was under the jurisdiction of Yanzhou
. With these complications of in mind, and in order to avoid unnecessary confusion, this dissertation
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away from each other, and are about eleven meters high Figure 3).2 The Buddhist sutra
text engravings and sculptures are from the Northern Qi (550-577 CE) Dynasty, which
ruled northeastern China for some twenty -five -years from 550 to 577, andare mainly
situated on the eastern, more massive boulder.The south face of the eastern boulder is
dominated by a monumental seated Buddha, whose height reaches eleven meters, and
who is attended by two bodhisattvas on either side. This Buddha triad has n o date, but it
was possibly created in the late sixth century, likely during the Northern Qi period. 4
The right side of the Buddha triad displays large and small niches ( Figure 4). The
carved Buddhist sutra text, which was later destroyed by a Buddhist votive image and
its inscription is located in the right lower corner on the south side of the eastern boulder
(Figures 4~6). Only three characters have been preserved from the originakutra text

carving .’ The remaining characters are difficult to identi fy on a photograph ( Figure 5),

UUT Uw? 21T EQGE OOT wayméaniry (htan GdihistidtOe district in the eastern part of China on
the lower reaches of the Yellow River. For the geographical meaning of Shandong in medieval China, as
well as its modern-day administrative meaning, see Morohashi Tetsuji (1957), vol. 4, 208; Williams (2005),
38-39; Lai Fei (2013), 58 Guojia Wenwuju ed. (2007), 1; An Zuozhang ed. (1994), 12.

3 For general inform ation on the sculptures and Buddhist text carvings, see Lai Fei (2007), 813; Ledderose ed.
(2014), 395407.

4 Lai Fei notes that the large Buddha triad was likely made during Northern Qi or a little bit later.  Lai Fei
(2007), 8.The body and face are unrdined, which may be the result of its large size, or lack of local skilled
artisans.

5 This sutra fragment was identified by Lai Fei as part of a well -known verse fromthe , Ei & x E UaBUd B0UUYES
(Daboniepan jing ,orNirvana2 I BB T EUwUl EEVUwW? OOwWET EUOEUWEUT wbOx1 U«
birth and extinction. After birth and extinction have been extinguished, tranquil extinction is bliss (

). T. 7, L 204c2324; T. 374, 12: 450al16 and 451alf. 375, 12: 692al13 and
693al. The English translation is adopted from Ledderose ed. (2014), 402. The remaining characters from
OT 1T wYT UUIGOBECOW @ Z6 ¢godbadu C o6 ¢gedbddu €60 ¢ C0¢ CO0¢ €6 ¢ 82 w + Bidw %l Dw pl
2



but the ink and paper rubbings on the cliff help make them easier to see (Figures 5 and 6).
The three relatively larger characters in the middle are part of a Buddhist sutra text. The
original height and width of the inscript ion can no longer be definitively reconstructed.
The section on the right was destroyed by the votive inscription, dated 561 CE, and its
accompanying votive image (Figures 6 and 7)¢ Although the dating of the sutra text
carving is uncertain, based on the dated votive inscription, the sutra text carvings at the
site took place before 561 CE. The features of carved sutra passages indicate they were
most likely from the second half of the sixth century, from about 550s -561 CE? On the
left side of the partial ly destroyed sutra text carving and below it are other votive
inscriptions and images. These were added later, during the middle of the 11th century.
Votive inscriptions dated 1064 and 1066 were added to the sculptures, and appear to
have damaged the left section of the sutra text carving. Directly beneath is a shrine with
figures representing the Three Teachings of Laozi, the Buddha, and Confucius, dated

1057 CE Figure 5). These figures were cut into the surface of the boulder, approximately

61 0al OOw? (AN UEEIEO OUO6 w2 UUUE W/ EVUUET 1 UOu02;Réidense@d. uDOw+1 E
(2014), 411413.
6 Lai Fei (2007), 89; Claudia Wenzel,? , O U OWspac®d B Ox O1 UEx T a wE O E wia keHddBsE Ow& UOU x B ¢
ed. (2014),395-400.This is the earliest dated inscription found at Mt. Sili and no other colophons or dates
from Northern Qi are found at Mt. Sili. According to the inscription, several disciples of the Buddha,
PT OUl wOEOI UWEUT wOOwOOOT 1 Uwol 1 PHOEOWBU IWEDOBRE bBQBT 1 wdi &
the Huangjian era of the Great Qi (561 CE). For the inscription, see Lai Fei (2007), 123; Ledderose ed.
(2014), 4154109.
7There are four sutra passage inscriptions on Mt. Sili. They appear to have been part of the original layout of
the site during the late sixth century, presumably during the Northern Qi. Claudia Wenzel,? , OUO®B w2 D OP
Space® w3 Ox O1 UE xT a wE OE wig kelderbsE du(R004)) Bo8.p O1 O»
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20 centimeters deep. Thus, the portion of characters from the sutra text, which were
originally carved at this spot, were lost.

Although there is no record of the details about what was going on at this site
around 561 CE, it appears that at least two different groups of Buddhists were active in
the Mt. Sili area, as is revealed in the confrontation between those engaged with the
practice of carving Buddhist texts versus those engaged with Buddhist icon worship.
The patrons of the Buddhist sculptures did not appear to have been satisfied with the
Buddhist sutra carvings. They may not have understood the Buddhist sutra carvings,
and due to their ignorance, they freely carved votive images over the pre -existing text.

This phenomenon has given rise to many fundamental questions about the
Buddhist religious practices in early medieval China and the types of art in the
Dongping Lake area, as well as questions about the patrons involved with them. Why
did some groups of patrons support Buddhist carvings instead of Buddhist im ages?
Why did the patrons for Buddhist images destroy the carved Buddhist texts, instead of
carving Buddhist sculptures at another spot at the same mountain? Were there no
donors who patronized both types of art? Were the two different types of Buddhist ar t
interchangeable, or did they serve totally different goals of different patrons? As many
scholars have suggested Buddhist artworks in medieval China were used not only for
religious purposes, such as to preserve the Dharma, to support Buddhist rituals, to aid

meditation practices, or to obtain religious merits, but also were used to enhance



worldly prestige. 8 In addition, many types of artwork from that era do not appear to

have had the same function, and each type may have functioned in multiple ways. A t

Mt. Sili, the Buddhist sculpture and Buddhist text carving seem to have served different

purposes. For those who patronized the Buddhist images at Mt. Sili, the Buddhist text

carving appears to have been less important than the Buddhist images.
The major goal of my dissertation is to explore the implications and functions of

the religious texts from the Northern Qi period, learn the identity of its leading figures

and patrons, and discover the religious and cultural goals of the people who were

involved in their creation. This dissertation will do so by investigating the carved

Buddhist texts, the carving formats, the environment in which the carved texts were

UPUUEUI EQWEOEwWUT T wUUEUT O1 O0UwWOI wOT 1T w0l RUz UwWEUI
The engraved sutra texts on Mt. Sili are one of numerous manifestations of the

Buddbhist practice of carving Buddhist sutra canon on natural boulders and mountain

surfaces in Shandong during the Northern Qi period. The natural surface of mountain

rock was called moya OUw? xO0bOoDi il EwbOw" 1 POEOWEOEWDOUEUD x|

cliffs are called moyainscriptions. ® One of the most important characteristics of the

Buddhist carvings established in Shandong Province during the Northern Qi is that they

are moyainscriptio ns. These Buddhistmoyainscriptions can be classified into three types:

8 Katherine Tsiang (1996a), 259; WeiCheng Lin (2014), 66.
9 The term came into use during the eleventh century of the Song Dynasty. See Harrist (20032004), 2 and
12n1; Harrist (2008), 2425, and 302n30.
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sutra excerpts, names of Buddha, and colophons providing information about the
creators. The Buddhist texts carved on mountain cliffs from Northern Qi are dated
roughly between 553 and 580 CE.

In 577 CE, the Northern Qi dynasty was defeated by the Northern Zhou, who
ruled northwestern China from 557 to 581 CE. Strictly speaking, some Buddhist text
carvings actually belong to the Northern Zhou Dynasty period. However, since the
Buddhist practice of carving sutras on stone and mountain cliffs was itself a prominent
feature of Northern Qi Buddhism, the text carvings can be said still to have been created
under the Northern Qi tradition. These carved Buddhist texts are distributed at about
thirty sites in Shandong.In the center of the Province are highlands from which
mountain ranges reach out in several directions. The mountains with sutra texts carved
during the Northern Qi period are geographically located in southwestern part of
Shandong Province (Figures 1 and 2).

Use of stone as a medium for writing in China had begun around the fifth
century BCE, but active use began in the Han period, about the first century CE. Before
Buddhists adopted stone for their writings in China, stone insc riptions had been used

for accomplishing imperial goals, claiming Confucian scholar -official orthodoxy, or

10 Succinct overviews of these inscriptions can be found in Lai Fei (2007), 34; Wang Sili and Lai Fei (1991),
10-18; Kiriya (2002a), 167; Ledderose ed. (2014), 1.23.
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achieving Daoist religious purposes.!! In China, the practice of carving Buddhist texts on
stone appears to have begun in the early fifth century in the Northern Liang territory.
However, its active use did not occur until the end of the fifth and early sixth centuries,
during the Northern Wei period, when several passages from Buddhist canons were
carved on cliffs of mountains or freestanding steles. Buddhists who were fascinated by
the stone carving activity in Shandong during the Northern Qi period built their

creations upon the foundation of these traditions in China.

During the Northern Qi period, Buddhist text carving on stone became prevalent
asa major feature of Buddhism and Buddhist art in other parts of the Northern Qi
territory, as well as in Shandong Province.!2 During this time, a number of Buddhist
sutras were carved on stone in theHebei and Henan Provinces, which were close to the
dynastic capital, Ye (near presentday Linzhang ). This demonstrates that the
practice of carving sutra text on stone was widespread in this period. However, there are
several remarkable distinctions between the inscribed texts in Shandong and those in the

capital area. Frst of all, the location of the engraved texts is different. While Buddhist

11 The examples of use of stone can be seel 1 1 WP UUUwWw$ Ox1 UOUwWOI wobdz UwUUOGOI wbOUE
Confucian texts carved on steles during the Han and Wei dynasties, and Daoist mountain inscriptio ns
around Laizhou in eastern Shandong made in the early sixth century. Th e details will be discussed in
chapter three.
12The earliest use of stone as a medium for sutra writing in Buddhism seems to have begun around the fifth
century with a group of miniat ure votive stone stupas during the Northern Liang Dynasty (397-439 CE).
Aside from the miniature votive stone stupas, four other formats were used for Buddhist text carving:
U0T O UOwx OOPUT T EWEODI T UOwPEOOU wh O wBExh ¢dnury th@ef@maisO wE OE wU U O
of stone sutras were explored almost concurrently: steles, polished cliffs, and walls in cave temples. Apart
from Buddbhist religious expression, use of stone as a medium for writing in China began during the Han
period, in about the first century CE. Ledderose ed. (2014), 3742.
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inscriptions in Shandong Province were carved directly on natural mountain cliffs, those
in Hebei and Henan Province near Ye were carved on the walls of cave templest
sometimes onthe inside or outside, and sometimes on both the inside and outside.
Furthermore, the engraved Buddhist texts in Shandong are much larger in terms of scale
and dimension. In Shandong, each individual character is larger, so the cumulative
effect results in texts covering larger areas compared to those found in the capital area,
where smaller characters were used. Most importantly, as far as the contents of the
carved text are concerned, the texts engraved in Shandong bear different Buddhist
teachings from those in other areas?? These dissimilarities indicate that the Buddhist
texts carved in Shandong were likely established on different Buddhist practices and
cultural traditions than those in the capital area.
61T DOl wlUT PUWEDUUI UU E U msHroaydinsciipboBsin Shendbogd O wU T 1 w!
Province during the Northern Qi period, another type of Buddhist art, that of sculpture,
also was prevalent in Shandong during the Northern Qi period. ( QwUT 1T whiNNYz UOw
excavations revealed astonishingly high quality and wel I-preserved Buddhist stone
sculptures in Qingzhou, in eastern Shandong. Given the superb condition of these
sculptures, as well as their location, scholars who study the Chinese art of medieval

China cannot conduct research without noting these sculptures. Accordingly, it is said

13 The carved Buddhist texts in Shandong are closely associated with thex UE N e & x & Uteabhingsé w
although several carved passages are drawn from different Buddhist sutras, unlike the AvataZ sakaSI U U E
or Huayan jing tradition in Ye and the Mind -Only tradition in Mount Zhonghuang in
Shexian, Hebei. For different regional traditions of inscribed stone sutras, seeZhang Zong (2008), 223 35.
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that Buddhist artifacts in Shandong from that period consists of two major types of art:
stone Buddhist sculptures and the inscriptions on the polished mountain cliffs. 4
However, the two types of artwork from the same period were c reated in geographically
different locations. Buddhist sculptures were created in extensive areas throughout the
Province, whereas the engraved scriptures on mountain surfaces are located in the
southwest of the Province only. Furthermore, the factthat thi wux EOUOOUz wOEOI UOQuwb!
inscribed on the sculptures, cannot be found in the colophons to the stone inscriptions
seems to suggest thathe two types of Buddhist art were made by different groups of
Buddhists who had different goals for making their obje cts1® The same holds true for
Buddhist artwork from the Northern Qi area outside Shandong Province. Different
patrons, each with their own goals, created a variety of Buddhist works, including a
gigantic Buddha image on a mountain surface, as well as Buddhist cave temples and
Buddhist sculptures.

The presence of the remaining carved Buddhist texts indicates they were popular
in the areas southwest of Shandongduring the Northern Qi period. Art historians and
Buddhologists may be tempted to assume that Buddhist carvings might have been the
exclusive form of Buddhist monument creation of the region in this period, and that

most Buddhists of the region may have preferred supporting Buddhist text carving to

15 edderose makes a similar observation. Hwang (2009), 85.
9



other types of Buddhist art. However, the destruction of Buddhist text carvings by the
subsequent Buddhist groups at Mt. Sili suggests they considered texts to be less
important than Buddhist images. It is possible that the patrons who supported Buddhist
text carving and lived around Lake Dongping, a center f or Buddhist text carvings during
the Northern Qi period, may have been only a minority of the Buddhists overall.
This dissertation suggests that Buddhist text carvings in southwest Shandong
during the Northern Qi period are the legacy of a certain religio us and cultural
movement led by a few groups of Buddhists. The fact that the Buddhist text engravings
were concentrated in the southwest of Shandong Province and were created in a
relatively short 27 -year time frame (553- 580 CE) seems to demonstrate thathe
movement was active in the region for only a relatively brief period. The people
associated with the engraved Buddhist texts must have chosen and supported text
carving, and believed it was better-suited to their religious and cultural goals than othe r
types of Buddhist art.
The most important questions, then, will be the following: What was the
religious and cultural movement and who were the leading figures? Who developed a
belief so strong that it moved them to engrave Buddhist scriptures directly o n the faces
Of wOOUOUEDPOUOWEOEwWOT EwUT 1 OwUOwkPOUUT Dxw! UEET Ez U
UT EOQwbOw! UEET PUUWPOET T Uy w' OPWEPEwWUOT T w! UEET PUUW
goals? By investigating what the patrons of these artworks created and stated, this
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dissertation will explore who the protagonists of the carvings were, and what they
wished to claim through the engraved Buddhist texts.
Scholarly interests in Buddhist text carvings in Shandong Province during the
Northern Qi period did not began unti | the late 1990s, when one of the most important
Buddhist engraving sites was discovered. This site was in Mt. Hongding, and it bears
over twenty Buddhist text carvings. Unlike other Buddhist engravings discovered in the
Qing dynasty during 18th and 19thcl QU UUPI UWEOEWEDPUEUUUI EwbPOwUIT 1 u
documents from that time, none of these newly discovered engravings had yet been
Ul EOUET EwOUWUUUEDITI Edw' ObPI YI UOwUDOBMoyalUT | PUWEDUE

awuyu
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(@}

engravings have attracted a large number of scholatd 7z WE UUT OUDPD OO WE OE w
conducted research on the engraved Buddhist texts. The carved characters have been

Uil GUOUTT OawbOYI UUDPT EUI EwPOWOUET UwUOWUUEOUEUDEI
and to examine the identity of the related persons whose names are listed on the

colophons. The carved texts have been studied from various perspectives, including

studies of the history of Buddhism in Shandong during the Northern Qi period, the art

of calligraphy, and environmental art. P ublications on the engraved Buddhist texts, led

by several organizations, such as the Institute of World Religion under the Chinese

Academy of Social Sciencs in Beijing ( ), Shandong

Stone Carving Art Museum in Jinan, Shandong ( ), and

Heidelberger Akademie der Wissenschaften in Heidelberg, Germany are especially
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instrumental for research on the carvings. They not only lay the grou ndwork for an in -
depth study by detailing the primary sources, but also introduce the diverse
perspectives of scholars from various disciplines.

This dissertation owes a great deal to this earlier scholarship, particularly, to Lai
Fei,who is a researcherat the Shandong Stone Carving Art Museum in Jinan, Shandong.
His research provides not only a full picture of the sutra carvings in Shandong by
outlining their distribution and the topography in which the sutra carvings are situated,
but also provides detailed information about every character of the carved Buddhist
texts, as well as that of related persons and monasteries. In his research, Zhang Zong
from the Institute of World Religion under the Chinese Academy of Social Sciences in
Beijing, helps us to understand the circumstances surrounding the sutra carvings, by
elaborating on important concepts, terms, and the meanings and teachings of the sutra
me to do my own research from a more detailed perspective.

The most recent publications, Buddhist Stone Sutras in China: Shandong Provjnce
Volumes one and two, are a joint co-operation between Shandong Stone Carving Art
Museum and the Heidelberger Akademie der Wissenschaften. They play an important
role in drawing attention to the field of Buddhist text carvings in Shandong and make it
much easier to approach the field, since the volumes are written in bilingual English and

Chinese text By incorporating 3-D maps, diagrams, and GPS data, as well as high
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resolution of photographs and rubbings, we are helped to understand the nature of the
Buddhist carvings on the mountain cliffs and their topographic relationships with other
mountains where other Buddhist carvings are situated. The volumes provide not only
meticulous scientific records on the sutra carvings themselves, their location, and the
environment surrounding the carvings, but also in -depth research essays by numerous
scholars, including Lothar Ledderose, Zhang Zong, and Paul Copp, and other
researchers, such as Lai Fei, Claudia Wenzel, and Tsai Sueling.
This dissertation also is indebted to the Buddhist Stone Sutras in China: Shandong
Provinceand the studies by Lai Fei, for the transcriptions and translations of numerou s
colophons, as well as Buddhist sutra passages, and identificatiors of the excerpted
Buddhist scriptures. Concerning the Chinese historical position of each carved Buddhist
scripture, the teachings of each Buddhist scripture, and the connotations of Buddha
names, this dissertation consults with analysis by Paul Copp, Claudia Wenzel, and Tsali,
EUwbl OOWEUWOT EOT woOOT dw+1 EEI UOUI ZUwWET UEDPOI EwWEOD
volumes mentioned above, as well as in other publications, enabled me to locate the
position in which the Buddhist text carvings can be placed, both in terms of Chinese
calligraphic traditions and the history of Chinese art.
+1 EEI UOUI WEOUOWEUUI OxUUwUOwWI RxOPEEUI wUOT 1 wWEE
suggests that the Buddhist text carvings on the mountain cliffs in Shandong served as

meditation practices for Buddhists of the period. In fact, Zhang Zong and Japanese
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scholar, Kiriya Seiichi, also have argued that the Shandong cliff carvings served for
meditation purposes. ¢ Ledderose supports them and further develops the argument by
providing topographical and scriptural evidence. According to Ledderose, several small
natural chambers or stone seats, on which Buddhist practitioners would have been able
to meditate, have been found near the sutra carvings. Ledderose also notes that several
of the carved Buddhist sutra texts themselves center on meditation.t” The suggestion by
Zhang Zong, Kiriya and Ledderose is likely plausible, but they cannot present solid
sources that testify to the actud adoption of the use of sutra passages for meditation
practices by Buddhist priests or believers in the 550s and 560s. Furthermore, a few
carved sutra passages seem unlikely to have been associated with meditation practices,
and appear more related to other purposes, since they were drawn from different sutra
sources from those mentioned above, and feature different traits in both their visual and
content-specific aspects. Al Buddhist texts carved on mountain cliffs in Shandong were
unlikely established o ut of a single mativation, and accordingly, all of them cannot be
explained to have functioned as an aid for meditation practices. Focusing solely on the
functions related to Buddhism and meditation practice described in the carved texts,
Zhang, Kiriya and Ledderose have been silent about the functions of the small number

of exceptional carvings. Nonetheless, their concerns with the functions of the carvings

16 Zhang Zong (2000a), 6466; Zhang Zong (2003), 2021; Kiriya Seiichi argues that the monks in Shandong

Ol EPUEUI EwWET | OUI wUOEOWPEOOUWI 0000PHOT w!-baT PET EUOEZz Uwl BRE
17 Ledderose (2013b). In his opinion, this text is not only a Buddhist eulogy, but also an early example of the

colophon genre.
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and the goals of the makers were well initiated, inspiring this dissertation to delve into

theream O wOT 1T wOl RUUZ wi U

EUPOOUWEOEwWUT T wEUIT EUOUUZ L
Works by Robert E. Harrist Jr. also cannot be omitted. In his book onthe writings

found on polished cliffs, The Landscape of Wor(®008), Harrist takes up four writings: a

Confucian public writing to ¢ ommemorate the acts and personal virtues of

governmental officials in the first century during the Han Dynasty; a Daoist writing to

create topographical analogues of mythic realms defined by directional symbolism and

by the imagined presence of supernatural beings, which were part of the belief system in

the beginning of sixth century; Buddhist writings worshipped as relics and icons to

signify the limitless power of Buddhist law in the late sixth century; and Imperial

writing by Emperor Xuanzong in the eig hth century. On his chapter for explicating the

Buddhist writings, Harrist focuses on the sutra text carving and its colophon at Mt. Tie,

which this dissertation also covers in detail in chapter five . According to Harrist,

Buddhist sutra passages notonlyUl UY1T EwUOwxUIT Ul UYIT wUOIT T w! UEET Ez U

karmic merit for the sponsors, but also were worthy of veneration as relics or icons that

transformed an ordinary place into a sacred one. His conclusion is that the creators at Mt.

Tie enhanced the specidvalue of a sutra passage, by choosing a colossal scale, a stele

format, and asserting the excellence of the calligraphy, the discourse of calligraphy

connoisseurship, and aesthetic evaluation in the colophon.
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Harrist also attempts to explicate the carvinl z Uwi UOEUDOOOwWUx1 EDPIi DEE (
to Buddhism. 8 Among sutra engravings in Shandong during the Northern Qi period,
the Mt. Tie engraving displays features that are remarkably distinct from others. This
information makes us reserve judgement about whether the Mt. Tie carving was made
solely for Buddhist religious purposes. Considering that the patrons proudly stated they
Pl Ul wgl UETI OEEOUU WO woOOIl woOi w EOw#adEUUVUazUwxUDOI
traditional Han elite discursive practices at Mt. Tie ¢ an be interpreted as fundamental
rhetorical devices of those patrons.
While critically incorporating the investigation and research in the works
introduced above, as well as pursuing a thorough study in the field of art history,
Buddhism, and Northern Qi history, this dissertation deploys somewhat different
interpretations of the goals of the creators of Buddhist sutra carvings in Shandong
during the Northern Qi period. This dissertation observes that the Buddhist cliff
carvings were presumably the result of a combination of motivations, and suggests that

among several functions of the carved texts, the most significant motivations may have

been related to Buddhist meditation practice and the assertion of Han Chinese cultural

18 Harrist observes that the donors imported the colossal stele format, the asserted excellence of the
calligraphy and the discourse of calligraphy connoisseurship and aesthetic evaluation for their sutra
carving. Harrist (2008), 192196, and 205210. These features are all expressions of Han Chinese upper
class cultural and artistic heritage, but Harrist does not identify them as being specific to Han Chinese
artistic traditions.
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identity and authority. These m otivations can be grasped through what the patrons
stated and what they employed for the carvings.

The carvings can be divided chiefly into two groups, each determined by its
production dates, locations, and the identities of its main patrons, who could e ither be
monks or lay practitioners. The Buddhist text carvings made around Dongping
were created in the 550s560s. Those in the region aroundZoucheng , were made
during the 570s.2° This dissertation suggests that the Buddhist text carvings in Shandong
were created for meditation practices in the 550s and 560s, but by the end of 570ghe
sutra carving was transformed into a gigantic traditional Han memorial stele as a means
to display the cultural identity of Han Chinese elites.

Concentrating on the issues outlined above, | will investigate the engraved
Buddhist texts, discuss the gods of the creators as well as the functions of the engraved
' UEET PUOwWUTI ROUwWwPOwWUT T wxEUVUOOUZz wUI OPT POUUWEOE WE
the religious and cultural environment of the Northern Qi period and that of late sixth

century China.

19The dissertation owes this geographic classification to Lai Fei (2007), 12. His interest is in the entirety of
the sutra carvings established in Shandong Province, and so includes one more region of the northern
region of Mount Tai , Where the sutra engravings that was were no longer extant on Huangshiya
cliff were located. This dissertation identifies the Huangshiya cliff engravings as one of the earlier
traditions, but will not include them in the discussion, as they were created during Eastern Wei period
and have different features from those in Shandong from the Northern Qi period, in terms of carved texts
and calligraphy.
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INET E x U1 BuddhisO\@wofks Designed for the Diverse Goals of Northern
Qi PatronsO? w( wb D OO wi R E-&bvihiBuddhistivorkseCart trdat@dby diverse
patrons during the same period as that of the Northern Qi. To explore the goals of
imperial family patrons, a colossal Buddha image in Taiyuan and the Northern
Xiangtangshan Cave temples in Handan will be examined. The Xiaonanhai Cave
temples in Anyang will be examined to determine the motivations of an eminent monk
of that area. A few cave temples and sutra engravings on walls at the Northern and
Southern Xiangtangshan sites will be examined to learn how patrons who were high
officials viewed the meaning of those engravings. Lastly, the ordinary lay patrons and
their goals for the Mt. Sili Buddhi st shrine in Dongping and freestanding Buddhist
sculptures excavated around Qingzhou in Shandong will be explored. This investigation
will help us not only to observe ways in which the patrons made their own choices for
what they believed to be the best types or forms of artwork to meet their goals, but also
to better understand how the formal visual features, as well as the contents the patrons
chose for their creation, served their religious and cultural goals.

Chapter three will investigate the Buddhist use of stone as a medium for writing
Buddhist canon passages from the fifth century up to the late sixth century when the
Northern Qi state existed. Use of stone as writing medium in China, before Buddhism
flourished in China in the fifth century, also wi Il be examined, since the Buddhists in

Shandong likely viewed this as a model when planning their own creations. This will
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help us to understand the background in which the Buddhist text carvings on the
mountain cliffs in Shandong Province during the North ern Qi period appear in terms of
their relationship to the Chinese art of that time. These discussions will help us properly
contextualize the mountain engravings in Shandong with the art of the Northern Qi as
well as the art of China.
"TExUl UWEBUDPOWR3URUUwW" EUYI EwEOwW, Udw' 60T EDOI
neighboring areas. Mt. Hongding in Dongping is a special focus of the chapter, since it is
thought of as the terminusa quoof the history of the Shandong Buddhist rock carving
sutras, which were created around 553564 CE, andit is the place where the forms and
contents of the mountain sutra carvings created in Shandong during the Northern Qi
period were established. | will investigate carved sutra excerpts and colophons, discuss
the main monk patrons, explore what the connotations and teachings of the carved
' UEET PUCwWUOTI ROUZ wOl EOC0wWUOwWUT T wxEUUOOUOWEOEWET UE
carving the sutra excerpts.
S 01 zEOQwW#EOaPwbUwWUT 1 wxUOOPOI OUwxEUUOOWEOE WE
and its vicinity. His presence at many other sites from the 550s until the 570s indicates
that he was the most significant figure involved with the Buddhist practice of carving
Buddhist texts on mountain surfaces. Among the sutra passages and Buddha names

carved at Mt. Hongding, the most noteworthy are the excerpts from the Sutra on the
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Great Perfection of Wisdom Spoken b e N RTELX@ ET EUD Oé wiedsbusklié x e UEODP U é
suoshuamohe bore boluomi , hereafter the
, EeNDUHB®8 e é x éttaEapbrasé abdut the sixx é U E, @ridl @ Buddha name,Da
Kong Wang Fo . These not only figured prominently at this site, but were
frequently duplicated at other sites.

In chapter four, | suggest that many of the Buddhist texts served monastic goals.
This is particularly true for those who pay attentiontothe , Ee NODUB®e é x étkaE OPU & w2
which centers ona certainOl EPUEUDPOOQwx UERKUBEUBDEE O@EdDOP OO0
that the passage from the sutra functioned as an aid for meditation, which was likely
one of the newly emerging Buddhist practices of the period. In fact, several scholars
have mentionedthat ? OKIUEEUDPET wEEUOU x the®,0He WDTUW@WEODUe &xub
sutraand this might explain why the sutra was repeatedly selected for carving. 2
However, they cannot prove that the actual utilization of meditation practice took place
in the 550s560s. My finding is that Huisi ( , 515577 CE) actively uses the? O O]
xUEEUDPEI wWEEUOUx UBO6RYPYWERY i & @&hGudiire pemod when
Ol EPUEUPOOWPEUWXUEEUDPE]I EwEaw' UPUPwi PUUwWPI OOwpP b
the 550s560s. Moreover, inthe years 548552,Huisi was in Yanzhou in Shandong

/ UOYDOEI Owbi PETl wPDUWEOOUI OawlOOEEUI EwUOwW, Usw' 60T

20Yixing sanmej . This is the Chinese translation of the Sanskrit ekavyl ha-sarmédhi, which originally
O1 E Oamadhiloi wE wU b O iStévensdn (LOBE)A5E.» w
21 See ZhangZong (2000a), 65Kiriya Seiichi (2001a),135tut + Ow" OEUEPE w61 04l OOw?, OUOUw' 60
( OUE UDb x (LedGetoee@d. (2614)88.
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the production dates using the Buddhist calendar, which begins with the date of the

| UEET EzZ UwETl OPUI OWEQOEwWPUwPEUwW' UPUPz UWEEUDOT wlI E
Nonetheless, this chapter neither claims that Huisi was responsible for the

creation of the Mt. Hongding inscription, nor argues that the creators of the Buddhist

EEUYDOT UwEUOw, Udw' OO1T EPOT wOU w21 O1T zEQwW#EOaDPwODIT 1

Qu

However, the fact thE D wUT T w! UEET PUUWEOOOUOPUazUwxUEEUDPEIT w
PPUT w' UPUPzUw! UEET PUUWPETI EUWEOEwWU] EET POT UwbOwE
"UPUPzUwUI EET POT UWEOSOEWXxUEEUPET Uwbkl Ul wOOUUwWOD OI
some Buddhists were likely inspired by Huisi, adopting his ideas and practices, and

further developed them in their own way, as is seen at Mt. Hongding.

(OwdOawi POEOWET ExUl UwpET ExUl Uwi PYI AOQwUBPUOI Eu
9OUET 1 OT ow' EOw/ EVUUOOET | wtheC&assalBaddhstradngae w( wE OOU
Mt. Tie in Zoucheng, created in 579 CE. Many carvings created around Zoucheng in the
570s continued the characteristics of the earlier carvings in terms of the scale, format,
textual content, and calligraphic style, and therefore, they appear to still have been
associated with religious practices and monastic goals, albeit that the main patronage
changed from monks to lay believers. Significantly, however, in the late 570s,

fundamental innovations took place at some mount ain sites around Zoucheng. The scale

22 Many of his disciples are known through textual records. The disciples stayed with Huisi at Mt. Dasu and
Mt. Nanyue in the sou thern part of China. For several famous disciples, see Stevenson (2006), 113. The
disciples of Huisi in Shandong and Henan, before he went down to the Southern states, are unknown.
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of the carvings was enlarged, much longer passages were excerpted from Buddhist sutra
canon, and a special format was adopted for the carvings2? This chapter focuses on the
engravings at Mt. Tie, since the sutra carvings there are relatively well-preserved, and a
colossal stele format was applied for the carvings. Most importantly, the longest

colophon in existence is found at this site, is carved next to its related sutra, and details

A

UT 1 wEUI EUOUUZ wOIDOUVI BAwEODOBPOD wil0 @

Owl UEUx wOT

The religious goals of the Buddhist texts chosen for the sutra carvings cannot be
neglected. Drawn from the Vast and Universal Great Collection Sutra
(ETEeYEPxUDGBE#®BEEBGHGEWH# Ewing OT ET O, lndtcaftettha N
Great Collection Sutral. 397, 13%4 each carved passagayives a comprehensive
description of the unfolding of the Buddhist path from the Mahayana bodhisattva
perspective, which may have influenced patrons who wished to attain th e Bodhi mind
Ol w! UEET PUOG w21 O1T zEOQw#EOGapPOwhl OwhbUOUI wlUiI 1T WEEOO
the patrons to such Buddhist practices.
"OP1 YT UOWEOUT OUT T wUOT T wOEPOwWUI ROUwWPUWEOI EUOAa U

combined with the non -religious text in the colophon, makes it doubtful that the Mt. Tie

2 Engraved passages themselves were drawn from different Buddhist sutra canons than those used in
earlier periods, but the essence of the carved texts belongs to the identical tradition, the secalled
pUENe & x eeaghting® U é w
24 The GreatCollection2 I Und€translated into Chinese by the Central Asian monk, Dharmak lema
(385-433 CE). The carved passage was taken from th® %D Chédtenon Bodhisattva OceanOD O1 w6 DUEOO» w
(T. 397, 1350a16¢13). Ledderose ed. (2009), 56 and 14P,aul Copp and Claudia Wenzel,
2, OUO0 w' GBdcrptddiHDS 20 » wddlddrase ed. (2014) 88-89. The translation is traditionally
dated at 420 CE, but Chen Jinhua suggests that the text dates to a period stretching from 422 to 43LChen,
Jinhua (2004): 258.
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sutra carving was created solely for Buddhist religious goals. In chapter five, | suggest
that several Han Chinese local elites, who proudly displayed their Han Chinese linage in
the colophon, createdthe sutra carving, as a means to proclaim Han Chinese cultural
and artistic magnificence. To achieve these nonreligious goals, they appropriated
rhetorical devices often used by the Han elite, such asthe stele format, high quality
calligraphy, and a discourse on calligraphy connoisseurship. During the Northern Qi
period, the relationship between the northern non -Han rulers and high officials, and the
Han Chinese locals became strained. While theHan Chinese elites were suppressed
socially and politically, and the Han Chinese language, customs, and visual culture were
not respected, the Xianbei culture and other cultures from Central Asia were enjoyed in
a great fashion. Under such circumstances, the Han Chinese patrons may have wanted
to find a way to decl are their Han Chinese cultural identity and pride. Accordingly, the
gigantic sutra engraving at Mt. Tie may have been created to serve the Han Chinese
xEQOUOOUz wUI EUVOEUWI OEOQUWEU WP OOWEUwWUT 1T PUWUI OPT D
carvings can be viewed as not only a grand Buddhist monument, but also a powerful
Han cultural monument; one that grew out of a cultural movement emphasizing the
identifiable and distinctive traditional discursive practices of the Han elite.

Han-Chinese Confucian traditions were strongly held in the Shandong region,
which includes Mt. Tie. This regional character contributes to the specific features found

in the monument. T he city of Zoucheng, where Mt. Tie is situated, is honored as the
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home of Mencius ( , 372-289 BCE), one of the founding fathers of Confucianism. It
also is close to Qufu , the home of Confucius himself, and is located only 20
kilometers to north. 25 Accordingly, the greatest Confucian scholars have gathered in this
area of China since Han times. In addition, in the beginning of the period called the
Northern and Southern Dynasties (420-589 CE), the area we today call Shandong, was
under the control of the Liu-Song Dynasty (420479 CE), one of the SoutherrDynasties
built by the Han Chinese, and as such, was integrated into the south culturally and
politically. After the Liu -Song collapsed in479 CE, the regions became a part of
Northern China: Northern Wei (386 -534 CE), Eastern Wei (534650 CE), and then
Northern Qi (550-577 CE), which was controlled by non-Chinese rulers.
3T U0UTT OU0wWUT PUWEDPUUI UUEUDPOOZUWEPUEUUUDOOOU
together is the idea that the diverse aspects of & century Buddhist art found in the
Northern Qiregion b1 Ul wUOT T wUT UUOU wOi whbUUwxEUUOOUZz wi OEOU
motivations that led to them, either religious, secular, or a combination of both,
informed the choices the patrons made when they determined which object to make and
which style to use. It is of course acknowledged that those Buddhist artworks also
reflected long-standing artistic conventions, as well individual decisions made by the

makers, who were by definition working with natural materials. While these are

important factors in analyzing the artworks, they are not the focus of this dissertation.
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While it was not always the case, in some important instances, the content and forms of
Ul T WEUOPOUOUwWPT Ul wUOUOOT OawuUl OEUI EwOOwWUT T wxEQUU
motivation. Several Buddhist artworks explored in the dissertation follow this pattern.
Actual beliefs or intentions are not so simple to discover. They are not always
xUOYPEI EwPOWEwWUI RUOWEOE wWI YI OQwUT OUT T wUOOI wUI RUU
actual intentions, it is also possible that these texts did not accurately or completely
outlook and stance, as the visual codes they employed for their artworks played an
important role in communicat ing their objectives, and were used in ways that conveyed
a sophisticated visual rhetoric.
Buddhist texts engraved on mountain surfaces were examples of products
EI UPT Ol EwUOwWUT UYT wOT T wxEOUUOOUZz wOI 1 EQwOUwWPOUI Ui
monastic and religious motivations, while the Mt. Tie carving was a monumental
representation of Han Chinese cultural supremacy in opposition to the main Northern
Qi cultural trends of the Xianbei culture renaissance and Central Asian multiculturalism.
This researd will allow us to make a substantial impact on the understanding of
Northern Qi culture and society, and understand more fully how it led to a Han cultural
movement, which impacted Northern Qi Buddhism and led to its diverse expression of

visual culture.
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2. Buddhist Artworks Designed for the Diverse Goals of
Northern Qi Patrons

The Northern Qi dynasty lasted for some twenty -sevenyears (550577 CE), and
Pl POl wWPUWEPEwWOOUWUODT awEOOWOI w"T DBOEOwWPUwWUUOI Ew
years (Figure 8). The Northern Qi sponsors were prolific in their construction of
Buddhist monuments, such as Buddhist cave temples, freestanding Buddhist images,
and engravings of Buddhist words onto stone; an achievement that has been largely
attributed to the generous sponsorship of the emperors, court officials, and local elites.
This chapter examines these achievements and explores the different goals this diverse
group of patrons hoped or intended their creations to serve. The chapter investigates
selected well-known examples, which were created by patrons from a variety of social
ranks, such as rulers, eminent monks, high court officials, and common lay Buddhists.
The Buddhist artworks that are investigated in chapter two are diverse and
include Buddhist cave -chapels, Buddhist statues, and Buddhist sutra carvings. To
understand the imperial family patrons and their goals, the Buddhist Cave Temples of
Xiangtangshan near the capital city, Ye  (todayz Handan in southern Hebei), and a
colossal Buddha image in the second capital city, Jinyang (todayzs Taiyuan in
Shanxi Province), will be examined. The Xiaonanhai Central Cave in Anyang, Henan
Province, created by the eminent monk Sengchou (480t 560 CE) will be discussed in
OUET UwlOwOl EUOWEEOUUOWOT 1T wOOOOzUwl OEOUWEOEWOOUD

engravings on the walls at the Xiangtangshan Cave temple sites will be explored to more
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fully understand the objectives of the high offici als who sponsored those works. Lastly,
the goals of the local lay patrons who created the freestanding Buddhist sculptures
excavated around Qingzhou, and the Buddhist shrines carved on the cliffs of Mt. Sili
will be discussed, as well as information about the patrons themselves.

It should be noted that goals behind the creation of any Buddhist artwork are
hardly monolithic. The varied goals of those who excavated caves, made images, and
carved sutras included the accumulation of merits for patrons themselve s; their
deceased parents, ancestors, and teachers; commemoration of deceased emperors;
protection and perpetuation of the state; meditation methods; memorialization of
monks; and legitimization of particular teachings and practices. Although the chapter
will focus on the most prominent goals uncovered, other possible functions for those
same works should not be ruled out.

This investigation will help us not only to observe ways in which patrons chose
their particular art forms, but also to better understan d how these choices served their
religious and cultural goals. The discussion in this chapter will help us properly place
the Buddhist text carvings in Shandong Province mountains within the context of
Northern Qi and other Chinese Buddhist art. A variatio n of Buddhist text carvings from
communities near Mt. Hongding in Dongping and Mt. Tie in Zoucheng will be the main

focus of chapters four and five.
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2.1 Imperial Patrons: The Northern Xiangtangshan Cave Temples
and the Colossal Buddha Image in Taiyuan

It is well-known that Northern Qi emperors were ardent supporters of
Buddhism, t and the first emperor of Northern Qi, Wenxuan (r. 550559 CE),was an
especially devoted and generous follower of the Buddhism.23 1T 1 wl Ox1 UOUUz wUUx x O
Buddhism contributed to the remarkable increase in the number of Buddhist
monuments, as well as Buddhist temples, priests, and devotees.Soon ater the
establishment of their dynasty, the Northern Qi rulers began cave construction and then
continued with largescale Buddhist projects through much of the dynasty.
The Buddhist monuments sponsored by the Northern Qi rulers were located not
only in th e area of the capitalcity, Ye, but also in the vicinity of the city of Jinyang,
UOEEaz Uw3 EDa UE O wbwerethhe hdh Chirdese waridés Eufgorting theu

court resided. It served as the military power base of the Northern Qi rulers, and

1 Six emperors reigned during the twenty -sevenyear Northern Qi Dynasty. Three held the throne for only
one year or less: the second emperor (Feidi , 559560), the third emperor (Xiaozhao , 560561), and
the last emperor (Youzhu , 577). These three reigns were too short to have had much of an impact on
Buddhism. The other three emperors, the first emperor Wenxuan ( , 1. 550559 CE), the fourthemperor
Wucheng ( , 1. 561-565 CE), and the fifth emperor Houzhu ( , . 565577 CE), had a large impact on
Buddhism and Buddhist visual culture, and sponsored large -scale Buddhist projects. For the Northern Qi
emperorszsupport of Buddhism, see Chen, Jinhua (2000), 9496.

2 Emperor Wenxuan, the first emperor of Northern Qi, was famously drawn to Buddhism. In 550 CE, the
same year he ascended to the throne, Wenxuan took a vow to become a lay disciple of the renowned monk,
Fashang (495580 CE), who was me of the greatest Buddhist leaders of the time. Observing the
difficult bodhisattva vows, he issued orders against the practices of hawking, fishing, and butchery, and
he promised to abstain from all animal flesh and alcohol. One year later, he summoned to his capital
another Buddhist leader, Sengchou (480560 CE), to whom he declared his intention of offering one-
third of the annual state revenue to the ?Three Treasure® of Buddhism. Daoxuanz (596-667) Further
Biographies of Eminent MonKXu gaoseng zhuan ), T. 2060, 50554h2526. Soper (B66), 260261,
Chen (2000), 95; Tsiang (2010), 26.
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function ed as a secondary capital. Since the emperors traveled regularly between the
two cities of Jinyang and Ye 2 several grand Buddhist monuments established with
Northern Qi imperial support were situated on the route between the two cities.* The
two most well -known of these are the Buddhist Cave Temples of Xiangtangshan, which
were built near the capital city, Ye, and the gigantic Buddha image at the Kaihua
Monastery at Mt. Meng (Mengshan or Xishan ) in the vicinity of
Jinyang.? Both boast masterful carving and a monumental scale, and were likely planned
in order to display the imperial power and authority of the Northern Qi Dynasty, as well

as to generate meit for the protection of the state.

3 At the end of the Northern Wei (386-534 CE), Jinyang was the power base for Gao Huan (496t 547 CE),
the father of the first Emperor Wenxuan. With the fall of the Northern Wei, Gao Huan established the
Eastern WeiDynasty (534550 CE) as ale factauler and moved the capital from Luoyang to Ye in 534 CE.
Hanje Park (1998), 167169; Eisenberg (2008), 9B8; Tsiang (2010), 120.

4In the sixth century, there were settlements and Buddhist monasteries along the road between Ye and
Jinyang that served as resting and supply stations, but they no longer exist today. However, some cave
temples and stone monuments are still preserved. It was recorded that Xiangtangshan was a detached
summer palace site and oneof the stopping places on the road. Another Buddhist site on the route from
Northern Qi is Mt. Zhonghuang in Shexian, in the southwestern corner of Hebei Province, best known for
its extensive engravings of Buddhist sutra texts. For information about the site and its Buddhist
engravings, see Zhang Zong (2010), 294802.

5 Another colossal Buddha image was undertaken in the vicinity of Jinyang, during the reign of the Emperor
Wenxuan. This 50-meter-tall Amit ébha Buddha was created at the Tongzi Monastery at Mt. Long and was
flanked by two 25 -meter-tall bodhisattvas. Unfortunately, the Tongzi Monastery Buddha and bodhisattva
images are not preserved.lt is recorded that a meditation master, Hongli , arrived at Mt. Long in 556
and undertook the process of creating them. Yiqun Li suggests the Buddhist images were likely sponsored
by the Emperor Wenxuan, since the creation of Buddhist images on such a colossal scale could not have
been established without imperi al sponsorship. His suggestion is persuasive, but it needs further
exploration. Yuqun Li (1998), 2223. Because of this uncertainty, chapter twodoes not discuss the colossal
Buddha established at Tongzi Monastery.
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Xiangtangshan refers to two main groups of caves located at Northern
Xiangtangshan and at Southern Xiangtangshan, which are about 15 kilometers apart® It
is the northern group of caves that is the largest in scale andholds the earliest carvings.
It is closely related to the Northern Qi royal family and most likely the first emperor,
Wenxuan.” The Northern Xiangtangshan site is situated halfway up a mountainside
(Figure 9). The three principal caves at this site from the Northern Qi period are known
as the North, Middle, and South Caves. The Xiangtangshan Cave templeshave been
thoroughly covered in previous scholarship about Northern Qi Buddhist art, and so the
details need not be revisited here 8 Instead, this section of the chapter will briefly outline
the earlier studies, and focus on the North Cave at the Northern Xiangtangshan, since it
is not only the most ambitious in scale, but also the most complex in design and

decoration. It displays many signs of having been conceived under imperial sponsorship

6 Traditionally, these cave temples were not known as a single group, but had different names and were
associated with different monasteries and patrons. Tsiang (1996b), 11; Tsiang (2010), 18; Howard (1996), 7.
7While the imperial patronage of Northern Xiangtangshan is not questioned, the patro Oz UwPET OUPUa wb U wE w
subject to debate, since the historical records are contradictory. Some Chinese scholars have relied o#izhi
tongjian (160:4957) compiled in 10721084 CE to argue that the caves were created before the establishment
of the Northern Qi DynastyEa w& EOQw' UEOOwWUT 1T wi EOT T UwOl w- OUUIdéfacOwo Dz Uwi B
ruler during the Eastern Wei (534-550). They believe the remains of Gao Huan are buried there. The source
is vague in that it does not indicate a specific cave as burial sie at Northern Xiangtangshan. On the other
hand, many other scholars, including Soper, Howard, and Tsiang, support the idea that Emperor
Wenxuan, the first emperor of the Northern Qi, is responsible for the beginning of cave construction and
image-making. For the issue regarding the dating of the Northern Xiangtangshan, see Soper (1966), 262
263; Howard (1996), 78; Tsiang (2010), 120; Tang Zhongming (2004), 34t A Qw+1 EEIT UOUI Ow?! UEET DL
2U0UEwWDbOwW21 EOQEODT O>» wb@Bu+1 EET UOUT wl Ed wpl YKAOWI K
8 For the Xiangtangshan Caves, seeMizuno Seiichi and Nagahiro Toshio (1937); Handanshi Wenwu
Baoguansuo (1982), 2643; Soper (1966), 25268; Howard (1996), 7#19; Tsiang (1996b), 11/6. Fora recent
exhibition catalog on the Xiangtangshan caves, see Tsiang et al. edg2010).
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with advice from those knowledgeable about Buddhist teachings, and having been
created by skilled craftsmen.

The North Cave is the largest, and is twelve meters square and eleven meters
high. At the center of the Cave is a massive central pillar, measuring 6.95 square meters
(Figures 10~12). There are three niches, one in the front face and one in each of the two
side walls (Figure 12).2 The sculptures and the lavish decorations on the walls, central
pillars, and ceilin gs display high quality carvings with a new style and new
iconographies.10 In terms of its scale, elaborate design, and masterful craftsmanship, the
North Cave at the Northern Xiangtangshan is comparable to the earlier imperially
sponsored caves at Yungangand Longmen that were established near their respective
capital cities in the late fifth and early sixth centuries, during the Northern Wei Dynasty
(386-534 CE). Like their precedents from the earlier Dynasty, the caves at the Northern
Xiangtangshan site, especially the North Cave, were built near the capital under a main
imperial sponsor, shortly after the establishment of the Northern Qi Dynasty. The

-OUU0T T UOw7PEOT UEOT UT EOQw" EYI UwUIT UYT EwOOWEDUXx OEa

9 Each of the three niches contains a colossal seated Buddha and two standing attendant bodhisattvas. The
three Buddhas can be identified as the Buddhas of the Three Ages (Past, Present, and Future) on the basis
of their seated poses. For the Buddhas on the central pillar and other images inside the cave, see Tsiang
(2010), 2633. She explains that the sculptures of the North Cave may refer to teachings promulgated in the
Lotus2 I Unbddihe AvataZsale w2 I OUE 8

10 For a new style and new iconographies, such as Spirit Kings and Guardian-demons at the Northern
Xiangtangshan caves, see Howard (1996), 714.
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imperial power and authority ; one allied with the Buddhist law, and the protection and
perpetuation of the Dynasty. 11

One of the most significant architectural and decorative motifs at the
Xiangtangshan site is the stupa motif.22 The front wall and the entrance of the North
Cave have been severely damaged and repaired, but on the exterior, high above the
entrance and windows, there are traces of a jewel at the top of a domed roof, which
indicates that it was originally designed as a stupa (Figure 10).13 The stupa-shaped
facade likely gave the impression to those who entered the cave that they were entering
a stupa. All three caves at Northern Xiangtangshan appear to have been designed to
have a stupa fagade, but it is well-preserved only at the South Cave (Figure 13). The
stupa motif also can be seen as a pictorial motif that decorates the ornamented frame of
individual niches (Figure 14). 14

Scholars suggest there could be many reasons for shaping a cavtemple into a

stupa. Most likely, caves shaped as stupas could have served as templesor the worship

11 This has been pointed out as one of the most significant goals for building th e cave. Tsiang (1996a), 259;
Tsiang (2010), 26.

12The stupa motif was used extensively inside and outside the caves at Southern Xiangtangshan, as well as
in those in Northern Xiangtangshan. It is one of the most discernible characteristics among the many ave
temples built around Ye during the Northern Qi period, and has been discussed by many scholars. For
example, Sofugawa (1990), 165806; Howard (1996), 810; and Tsiang (1996a), 25257.

13 Tsiang (2010), 32.

14 The stupa motif decoration shows radiant je wels borne on three large lotus blossoms springing from a
vase. Three jewels are traditionally understood to represent the Three Treasures of early Buddhist faith:
the Buddha, the teachings of the Buddha, and the monastic order. The precious jewels came tdbe a
metaphor for Buddhist wisdom and its beneficial powers. Tsiang (2010), 29-30;
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of the Buddha and his teachings s In India, stupas were originally funerary monuments
associated with the relics or ashes of Buddha. Gradually, they became symbolic
structures containing images instead of relics. Their use also was likely related to the
practice of meditation and contemplation of images, as some sutras popularly circulated
at that time, instruct practitioners to enter a stupa to concentrate on Buddha images for
their meditation practice. 16

Using the stupa facade as a tomb tocommemorate deceased Buddhist rulers
underscored the belief that the emperors and the Buddhas were equals. Historical
sources report that the North Cave had been used as a burial place for Northern Qi
emperors.t” As to the issue of which emperor was buried there, the sources are
contradictory. Some believe that Gao Huan, the father of the first emperor, Wenxuan,
was buried at the North Cave, while others believe it was the first emperor Wenxuan
himself. Although the answer remains uncertain, based on one of the accounts, many

scholars believe that the North Cave was established by Emperor Wenxuan and that he

15 Katherine Tsiang proposes that building caves into stupas enabled the Buddhist texts to be incised inside
ECEwWOUUUPET wOT 1 WEEYIT UOwE OE wU Guikectsuddvenetativs | afraetvitruner# | EUOE wU T (
especially for the South Cave at Northern Xiangtangshan and for several caves at Southern Xiangtangshan.
However, the North Cave and Middle Cave at the Northern Xiangtangshan bear no sutra carvings, but are
decorated with stupa motif decorations. Tsiang speculates that scriptures may have been carved in the
facade or in the front wall of the North and Middle Caves, which are now no longer preserved in their
original state. While this is possible, there is no evidence to date that confirms the existence of sutra
carving at the North and Middle Caves.

BFOUwl REOx O1 OwUT 1 wET Hirgking Piw? / U)Urbmuthe AZafEUPED Huengiaiied &nuthe
side wall of Cave 1 at Southern Xiangtangshan instructs practitioners who wish to take the bodhisattva
path to, among other things, venerate Buddhas and pay homage to stupas. Lin (2014), 7174.

17 The sources areZizhi tongjian 160:4957 the biography of the monk Mingfen in Further Biographies of
Eminent Monks(Xu gaogng zhuah by Daoxuan (T. 2060, 50: 648) and the stele text dated Jin Dynasty 1159
and now kept in the Changle temple. For the stele text, see Ding Mingyi (1989), 35.
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was buried there.18 Tsiang further records that there is a rectangular opening at the top
of the central pillar in the North Cave, now empty, that could have accommodated a
large coffin or, alternatively, could have held relics. *° As Howard suggests, equating the
Buddha with the emperor brought about the making of the Five Imperial Caves at

Yungang during the Northern Wei, and likely inspired the traditon U7 EUwUT T wl Ox1 UOL
EUUDEOwWUT OUOEWET wUPOPOEUWUOWUIT 1 ushagds Eaves atU wb Ow( O
Xiangtangshan during the Northern Qi period was likely based on these two views as
well. 20
Another important Buddhist monument, created under the pat ronage of the
Northern Qi emperors is the gigantic Buddha image at the Kaihua Monastery at
Mt. Meng (or Xishan ) in the vicinity of the city of Jinyang (Figure 15). The
statue is aseatedBuddha, said to have been as tall as 20@hi (approx. 59 meters), but
EUUUI OUO0a wdOOO0awlil 1T w! UEET EzZUWwEOEawWwUI OEPOUWOI wUT

meters high. It is recorded that the head fell off in the 14t century, and after that, the site

18 Some other scholars suggest that the cave was established by Gao Huan, the father of Eperor Wenxuan,

and that he was buried at one of the Northern Xiangtangshan caves or in a cavern high up in Northern

Xiangtangshan. For the controversies and related historical sources, see Soper (1966), 26263; Howard

(1996), PWOw+1 EET UOUT @ w2 WHEIERWDWARG EOEOOT 0220w+ EET UOUT wi E
19 Tsiang (2010), 1920. Tsiang further records that there is a rectangular opening at the top of the central

pillar in the North Cave, now empty, that could have accommodated a large coffin or, alternatively, could

have held relics. Whoever was buried in the cave at the Northern Xiangtangshan, it seems quite plausible

that Northern Xiangtangshan functioned as a burial place for the Northern Qi emperors.
20 Howard (1996), 8-10.
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fell into ruins. The location of the Buddha subsequently was fo rgotten, and was not
rediscovered until 1980.2* The new head was installed in 200822

The Kaihua Monastery, founded in 551 CE in Jinyang during the reign of
Emperor Wenxuan, undertook the construction of a colossal Buddha around 559 CE.
This Buddha was completed during the reign of Emperor Houzhu (r. 565 -576 CE)®# It is
recorded that Houzhu let himself succumb to the fantasy of carving the entire mountain
of Xishan into a colossal Buddha image, and that ten thousand basins of oil were burned
in a single night, so that work could continue uninterrupted around the clock. 24The fact
that Emperor Houzhu worked so intensively to complete the gigantic Buddha image
indicates that the giant Buddha at Mt. Meng was most likely established with imperial
support. 2

What th e imperial goals were for establishing this colossal Buddha at Mt. Meng
is far from clear. However, the colossalBuddhas at Yungang were commissioned by the
Northern Wei Emperor, Wencheng (r. 452465 CE), to display his imperial authority and
that of the preceding Northern Wei emperors; to fortify the belief that Buddhas and

emperors were equal; and to engage in meritmaking activities. Mt. Meng was likely

21Yuqun Li (1998), 14.

22| in (2014), 7879.

23\When the project of sculpting the colossal Buddha began is still under debate. After examining the related
historical sources, Yuqun Li suggests that the Kaihua Monastery was founded in 551, and that the
construction of the colossal Buddha began in 559 CE. He believes it was completed in the end of the
Northern Qi period, during the reign of Emperor Houzhu (565 -576). | concur with his suggestion. Yuqun
Li (1998), 1921.

24 Bei Qi shy 8.301. Requoted from Jinhua Chen (2010), 96.

25Yuqun Li (1998), 22.
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Wenxuan.2¢ In additio n, as Jinhua Chen suggests, the period when it was completed

witnessed the empire in decline and threatened by invasions. Accordingly, the

completion of the gigantic Buddha was likely intended to generate merit for the

protection and perpetuation of the st ate 2” The grand scale of the magnificent seated

Buddha presumably well -UT UY1T EwUOT T wi OEOU WO wiOT T wl Ox1 UOUUWE (

grandeur proclaimed imperial authority in a stately manner.

2.2 Monastic Patrons: Eminent Monk Sengchou and the
Xiaonanhai Central Cave

The support of pious emperors for Buddhist activities contributed to the
promotion of Buddhist teachings during the Northern Qi period. As a result, a
significant number of Northern Qi monks are recorded in history as outstanding
practitioners, teachers, and scholars? Numerous monks participated in establishment of
diverse Buddhist monuments during the Northern Qi period. One of the most well -
known Buddhist monuments created by a monk during the period (550 -560 CE) arethe
Xiaonanhai Cave temples , Which are situated close to a major mountain pass

EI Opl 1 Qw81 wEOEw) POAaEOT OwdOl EVwUOEEazUw OaEOT ow'

26 Yuqun Li (1998), 24.Constructions of colossal Buddhas also were found in the Southern Dynasties at
Qixiasi near Nanjing and Baoxiangsi in today  Xinchang and Zhejiang. Both are dated to
about the late fifth and early sixth centuries. See Su Bai (1989), 38@12.

27 Jinhua Chen (2010), 96Based on a tenthcentury stele at the Kaihui Monastery, Prof. Lin suggests that the
colossal Buddha at Mt. Meng was intended to inspire appreciation of the holiness of the site and the divine
presence inthe colossal image. Lin (2014), 78380. For the stele, see Yuqun Li (1998), 20.

28 For brief account on Buddhism and eminent monks under the Northern Qi, see Jinhua Chen (2010), 94103.
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The Xiaonanhai site has three caves (East, Central, and West), each of which is
cut into massive boulders and was constructed under the guidance of the leading
Buddhist scholar-master, Sengchou (480t 560 CE)?° Sengchouwas one of the most
outstanding and influential clerics under the Northern Qi period. In 551-52 CE, this
erudite scholar-monk and meditation master was summoned to the capital to serve as
Ul T w2UEUT w/ Ul EIl xUOUWEOEWEUWS$ Ox1 UOUBBnpeR UE Oz Uwx
Wenxuan received the Bodhisattva vows from Sengchou, and made him abbot of the
Yunmen temple . The Yunmen temple is situated about 40 km from Ye, and is
close to the Anyang Caves. Sengchou died there at the age of 81in 560 CE.
Of three caves, the Xiaonanhai Central Cave is the best preserved, and contains
valuable inscriptions, sutra engravings and visual images both on the interi or and
I RUT UPOUWPEOOUWOI wOT T w" EYT w( Owul UEPOUWUT T wdOU
meditational practices (Figures 16 and 17). Accordingly, this section of chapter two will
focus on the carvings and images in the Xiaonanhai Central Cave, which are \isible
OEOPI 1 UUEUDPOOU WOl w21 O1 ET OUzUwUI OPT POUUWEIT OBPI i U

designed with Buddhist sutra texts and visual imageries, and these functioned as guides

29 Because the surrounding mountain has been excessively quarried in more recent times, the caves appear
as three independent ones. Originally, they were hewn into the rocky surface, each acessible from a single
small front entrance. Lin (2014), 67.

30 He did not become a monk until he reached twenty -eight (in 507), and after he gained a widespread
reputation at court as a Confucian professor at the National Academy. He first studied with the dharma
master, Daofang (d. after 506).% 0 U w2 i O1 ET OUz UnuE®OU BuditreiiBiagtaphies df w
Eminent Monks(Xu gaoseng zhugnT. 2060, 50: 553b2555b24; Hsu (1999), 1-44; Jinhua Chen (2010), 97;
Sunkyung Kim (2011), 96-98.
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Xiaonanhai Central Caves have been thoroughly discussed by numerous scholars, so

there is no need to review their work here. 3! Instead, this section, briefly outlines the
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Central Cave.

The fact that Sengchou is responsible forthe carvings in the Xiaonanhai Caves is
confirmed by t he dedicatory inscription engraved right above the entr ance to the Central
Cave (Figure 17). According to the inscription, the caves were initially decorated in 550
by another Dharma master, Sengfang , but Sengchou and his disciples, who were
residing in nearby Yunmen temple, renovated and redecorated the caves32 Unlike other
Buddhist cave-temples sponsored by the imperial family members during the Northern
Wei or Northern Qi periods, the Xiaonanhai Central Cave is very small, measuring 1.34
meters in depth, 1.19 meters in width and 1.78 meters in height. It has just enough room
for a single individual (Figure 16) to perform meditation in an isolated and quiet

environment. 33

31 For the investigational report of the X iaonanhai Caves, see Henan Sheng Gudai Jianzhu Baohu Yanjiusuo
(1988), 114 and 20. For secondary studies, see Yen Chuaping (1995), 561598; Eileen Hsiangling Hsu
(2999);Inamoto Yasuo (2000), 278303; Sunkyung Kim (2011), 87-126.

32The Yunmen temple, sponsored by Emperor Wenxuan, was founded by Sengchou in the third year of the
Tianbao reign; Further Biographies of Eminent Monk¥u gaoseng zhugnT. 206Q 50:554b1416.

33 Sunkyung Kim points out the location of the Xiaonanhai Cave, close to the Yunmen temple but far enough
away to create a feeling of isolation, constitutes one of the monastic ideals of the time, that of modified
asceticism. Sunkyung Kim (2011), 89.
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Sengchou was renowned for his specialization in the Four Foundations of
Mindfulness meditation (Sinianchu ), which is derived from UT T w? 2 ET 1 O@ w/ UE E |
chapter (Shengxing pin Yinthe - B Z¥ @& 2 P+ DHisEneditation technique involves
a fourfold visualization process, in which practitioners focus on the impurities of the
body, sensations, and mind. In the final stage, practitioners focus on the concept that all
things are devoid of inherent existence ?*> and are guided to contemplate on the
combined awareness of the impurities and nonexistence. This was meant to lead them
to understand O B UaYidentifie d as the cosmic Vairocana Buddha, whose transcendent

body offers the clearest image of the true body of the Dharma (ET EUOE Oé a4 E
Significantly, a long passagel UOOQwUT 1 w? 2ET 1 Qaw/ UEEUDPEI » wET E
) from the - D (ZF @& 2 I'the WokipturalbaUBD Uwi OU w21 01 ET OUz Uwx UEEUE

Foundations of Mindfulness, was inscribed in a prominent location to the left of the

34 Hsu (1999), 5265. Meanwhile, Chen Jinhua points out that the physical artifacts of th e Xiaonanhai Central
Cave associatedP DPUT w21 O1 ET OUz Uwdl EPUEUDPOOWUIT ET 6P@UI UwxUOYDET wWEW
biography, which focuses only on the conventional method of the Four Foundations of Mindfulness .
According to Jinhua Chen, the inscripti ons found in the Xiaonanhai Central Cave demonstrate that
21 OT ET OUz 0wl EPUEUDOOWOI! UT OE U wp iDUiixedd Avath BEOG wavbidOEGEHD OE UD (
was crucial for the later development ofthe , ET é 4 & OEwO!l EPUEUDOOWIOUVUEE RO OwbOw" 1 B
153.
35 For the meditative practice, Four Foundations of Mindfulness, see Lei Ha (2006); Sunkyung Kim (2011),
101-102 and the appendix on pages 120121; Lin (2014), 689. The pictorial scene to the left of the central
Buddha depicts a N & Utalettatueinforces the doctrinal message of nonexistence, while to the right is an
image of Sengchou, identified by the accompanying cartouche, presenting incense and flowers to the
Buddha. The story was carved in relief, representing the! Ué 1 OE O,puoefdé WEHOE wOEOTI UwoOl wlOT 1 w!
previous incarnations. The message of this tale is primarily about renunciation of the corporeal body in
order to obtain the truth of nonexistence. The ! Ué | O E O was KaévEdealsEveral other Buddhist sites in
Northern Qi, including Mt. Jian in Zoucheng, Mt. Sili in Dongping in Shandong (which is discussed in the
introduction), and on the lintel of cave 6 at Southern Xiangtangshan in Hebei Province. For the N & UsEeRé&
ECQEwUT I wUl OEUI EwYIl UUI OwU k(1 Quw EQEEIEREUEA » Quabl CuOruk AE3EEG U000 2ull GFEB w
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entrance wall outside the cave %D 1T UUT whA A6 w( Owl BRx QOUOEUwWOOwWUT T w
meditation technique and on the results of th e practice. In addition, the Vairocana

Buddha is named in one of the four four -line verses inscribed O wUT 1T wUDT T OwoOi wlOT T
/| UEEUDPEI » wET ExUIl UOwPT PET wPUwUOWUT T woOl I Owdi wll I
The four, four -line verses are entitl E w? ' a O O Avat&ZW EIOEw2 I OUE? wE U U w

the last verse, in which the Vairocana Buddha is named, is from no preexisting sutra.3¢

This verse identifies the Buddha located on the rear (north) wall of the cave as the

Vairocana Buddha, praises the wisdom of the Vairocana Buddha, and remarks that he

once entered this cave, thus marking it as an especially auspicious site” The inscribed

sutra passage on theFour Foundations of Mindfulness meditation, the four -line verse on

the Vairocana Buddha, and the image of the Vairocana Buddha inside the cave

demonstrate that the Xiaonanhai Central Cave was conceived as a place in which the

21

(@}

TET OUzUwi EYOUI Ewn%OUUWHOUOEEUDOOUWOI w, DOEI UO
Additional inscriptions on the entrance wall, as well a s the iconic program on the
internal walls corroborate the interpretation that the cave space was used for meditation

purposes. The first three four-line verses from? ' a O O w OVated U E QIE 02 [w ER w

36 |t was presumably composed by the person who initiated the sutra engraving, most likely Sengchou. Hsu
suggests that the added verse might refer to the vision of Buddha Vairocana attained by Sengchou while
practicing meditation in the cave. Hsu (1999), 39. For the verse, se&unkyung Kim (2011), 110111; Lin
(2014), 6970.
371 wOUEOUOE UD OO umhd gnatklof the Glsidhe vaWdcdndlis witlbUt abdtacles, and is the
most auspicious of all. BuddhE wOOET wi 001 Ul EwUT PUWET EQET UOwWUT UUwWOT PUwx OE
scriptural significance of these verses, see Yen (1995), 58487. For the translation, see Hsu (1999), 388;
Sunkyung Kim (2011), 109110.
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I OOET I wOOwWOUT 1 wY bkarll Buddbaudhé afitid PasuRuddkas, and other
numerous Buddhas and heavenly beings, and state that they all visited this cave, thus
making it the most auspicious cave of all.3® As noted in the verses, the interior walls of
the cave were an ideal space to fill with the manife stations of myriad Buddhas and
heavenly beings in high relief (Figure 18). As previously noted, on the main (north) wall,
the Vairocana Buddha is seated alongside two monks. On the left (west) and right (east)
walls are respectively, the AODU& ET Ew! UEET EWEOEw, EPUUI aE3dw! OUT
accompanied by two attending bodhisattvas. Each set of is backed by engraved images
Of wOT 1T wOEPOwI BT UUI z UwWE UUIOEDEI0E EEW QWi Qs EDIEIwE I OQWD
Tu ita for the latter.
Visitors who arriv ed at the cave would begin at the exterior and read the texts
describing the techniques and results of the meditative practice based on the Four
Foundations of Mindfulness and the Hymn. When they entered the cave, they would
then practice this meditation method, being aware that they were doing so in a most
auspicious place that had once been occupied by the Vairocana Buddha and other
Buddhas. The Xiaonanhai Central Cave art was created by Sengchou as a visible means
of describing his Four Foundations of M indfulness meditation practice, and as a way for

promoting the method to others. Sengchou appears to have successfully achieved these

goals by intertwining the inscribed sutra texts and visual iconic images together with the

38 Sunkyung Kim (2011), 109110. Fori | w! UEET Ez Uwx Uil Ui OE1 wEUWEUUxPEPOUUwWUDT O
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special history of the cave itself. To this day, the cave stands as a concrete monument,

20DbUI UEOGOGa wET OI OUPOT wOT 1T wdOl 06U woi w21 61T ET OUz Uw
been forgotten,*E OE wl UUEEODUT I Uw2i1 OT ET OUzUw! UEET PUUWPHEI
as ones that were continuously used and echoed over time 40

2.3 Court Official Patrons: Lou Rui, Gao Anagong, and Tang
Yong

A few of the names of court officials who patronized Buddhist monuments
during the Northern Qi period were transmitted to us through stone inscriptions as well
as through historical sources. The most well-known court official patrons are Lou Rui

(531570 CE),Gao Anagong (d. 580 CB, and Tang Yong (d. 581 CB.
From these accounts, it is evident that some of court officials were ableto sponsor the
creation of Buddhist monuments, because they possessed enough wealth and power to
financially support those activities. 4 Nonetheless, sometimes it is difficult to determine
what their specific goals were, due to the lack of sources providing solid evidence of
their rationale. This lack of certainty holds true for the monuments sponsored by Lou

Rui and Gao Anagong. By contrast, Tang Yong informs us of his goals through the forms

39 The quotation is from Sunkyung Kim (2011), 118.
©1 1T UPET UOwPUwl EVWET T OwUUTT1 U0 EwOT EOwOT 1 w7PEOOBEOSGT EPw" 1 00
mortuary site. Sunkyung Kim (2005), 372-395; Hsu (1999), 4641. In addition, after thoroughly
investigating all of the inscriptions at the Xiaonanhai Central Cave, Sunkyung Kim suggests that the visual
iconic imageries inside the cave point to the practice of Buddhist visionary repentance as well as
meditation. Sunkyung Kim (2011), 111-116.
10U Wl 1 wEOUUUwWOI | PEPEOUzZ wbl EOUT WEBEwWx OPI1 UwWBETSENmET 1 Owdl O
(2010), 22.
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and content he chose for his creation, as well as his own dedicatory inscription. This
section examines these three court officials, and discusses their sponsorship actiities
and related goals.

Lou Rui (531-570 CE) was a first cousin to Emperor Wenxuan (r. 556559) and to

two other Northern Qi rulers, Xiaozhao (r. 560-561) and Wucheng (r. 561-565).

He was related to them through his paternal aunt, Lady Lou Zhaojun (5014 562
CE, Empress Dowager Wuming ), who was the wife of Gao Huan, the patriarch
of the Northern Qi Dynasty. 42Lou Ruiz original family name was Pilou and his

family was not Han -Chinese, but was from the Xianbei clan. The ruling family of the

Northern Qi was of Xianbei ethnicity. 4 Among the maternal relatives of the Northern

Qiz royal family, Lou z family was the most prominent. As a trusted advisor in

governmental affairs and a capable soldier, Lou Rui held a variety of grand military,

provi ncial, and court titles, such as the Governor of Five Regionst Ying ,Yi , Guang
,Ji ,and Feng ;Provisioner of Food in the Chang Shan Commandery; Counselor-

in-chief of the Right; Minister of Education; Commander -in-chief; and Grand Mentor.

He earned the designation, Prince of Dongan , in 560and he was honored as the

Grand Minister of War at his death in 570.

42 For his biography, seeBeiQi shu15.197;Bei shi54.195556. | concur with Tsiang regarding her conclusions
EEOUUwW+O00wiUPzUwoOPI T wEBE wUUx x O-P36 and SudkyundIkint(Rop3y, @aRALR UD E OT wopl
#3717 U1 wbUwUOOT WEOOUUOYTI UVAWEEOUOWUOT 1T wOUPT POUWOT w&EOwW' UEO:
was of a Sinicized, non-Han lineage, most likely a Xianbei. Wang Zhongluo (1961), 437; Yao Weiyuan
(1962), 134137;Hamaguchi (1966), 685~707; Holmgren (1982),-3.
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Lou Rui is recorded to have been an ardent follower of Buddhism and known for
his support for two of most renowned monks of the Northern Qi period: Sengchou (480
560 CE), who was the creator of the XiaonanhaCentral Cave as previously discussed;
and Lingyu (518605 CE)# It was Lingyu who was closely associated with the
Buddhist works sponsored by Lou Rui. Lou Rui received Lingyu z instruction on the
Buddhist precepts in 565 CE, andprovided financial support for the Baoshan Temple at
Mt. Bao for Linyu. 45 This temple is believed to have been established in 546 CE by the
eminent monk, Daoping (488559 CE), and Lingyu was his successor as the abbot
there. Since the Baoshan Temple had been in existence since the time of Daoping, Lou
Ruiz donation was presumably for the extension and refurbishment of the temple and
perhaps for the construction of Lingyu  Dazhusheng Cave on Mt. Bao?®

It was at the same Mt. Bao thata freestanding stone stele, with an engraving of
the sixth chapter PPusa mingnan pin (Chapter on Bodhisattva Clarifying
/ UOE Ol GHeg AvataZQJIE D E unad ckeatdsl under the sponsorship of Lou Rui

(Figures 19~21Y7 The stele is of limestone, and measures 230 centimeter in height, 98

44t is recorded in the Xu Gaosengzhuar. 2060, 50: 554ap2 1 O1 ET O Uz U wEDZD60USD406-40K WE O E w
o+ D O bidgraphy).

45T, 2060, 50496a. Tsiang (1996a), 23236.

46 Sunkyung Kim (2005), 410411.Around the Baoshan Temple at Mt. Bao, numerous Buddhist monuments
were built, including the Daliusheng Cave and the Dazhusheng Cave , Which were built
by Daoping and Lingyu, respectively.

47 The stele was recorded in local gazetteers in the end of 18th and the beginning of the 19th centuries during
the Qing Dynasty (16441912 CE). For a record on its inscription, sed_u Zengxiang (1816-1882 CE)ed.
(1985),Bagiongshi jinshi mzheng21:3031. It was thought to have been destroyed afterwards, but
fortunately it was rediscovered, as it had fallen down and broken into pieces on the ground of a gently
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centimeters in width, and 28 centimeters in depth ( Figure 20). At the center of the upper
part of the stele, there is a shrine in which a seated Buddha at the center is attended by
two flanking bodhisattvas ( Figure 21). There are cartouches at each side of and above the
shrine, which identifies one Buddha and tw o bodhisattvas: the Buddha Pilushena
: and the bodhisattvas, Wenshu and Puxian A48 The sixth chapter of
the AvataZ saka $tra is carved on the front and the right side of the stele. The obverse
and left sides of the stele have no carving# The first (right -hand) column of the text
nott UwUT T wEEUYT EwUl RUzZ UwUOUUET OWEOEWDOEOQUET UwUOT 1
chapters5° This is followed by a dedicatory inscription, which identifies Lou Rui as the
chief benefactor of the temple, and then lists his official titles including that of the
Governor of Five Regions (Ying, Yi, Guang, Ji, and Feng),Provisioner of Food in the
Changshan "OOOEOEI UAaOWEOE w/ UD OEThafdlenst Be@ated E O w

approximately to the years between 561 and 565, and Li Yuqun suggests that it is dated

rolling hill in the southwestern area of the Baoshan Temple in 1995. The stele was restored in 2003, and
currently is exhibited with another stele at a site in the foothills of Mt. Bao, under a protective roof. Yuqun
Li (2012), 6364. The second stele is smaller than the stele patronized by LowRui. Its height is 211
centimeters, with a width of 91.5 centimeters and a depth of 25.5 centimeters. This stele bear excerpts on
colophon, but is believed to be from the Northern Qi period. Yuqun Li (2012), 66 -70.

48Yuqun Li (2012), 64.

49Yuqun Li (2012), 66.

50|t reads ? 2 Yuqun Li (2012), 65.

51 The transcription of the dedication is as follow s:?

2 Yuqun Li (2012), 65.
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The dedication demonstrates that Lou Rui was the patron of the stele, but his
intentions in sponsoring its creation are far from clear, as there is no mention of either
his motivations orgoals. 6 | PO wUT 1 wUUI 01 zUwWEI EPEEUPOOWOEODI Uu
benefactor, it does not mention anything about the monk, Lingyu, who is believed to
+DOT aUz UwbOp Ow! UEEIh antitbnythd se2ld Ddd flacédatdVit. Bao near
the Baoshan Temple where Lingyu was the abbot. This,combined with the fact that Lou
Rui was a prime sponsor for Lingyu in 560s until his death in 570, support the belief that
Lingyu did in fact create this stele.
An important question should be raised at this point. Was Lou Rui an active
patron who commis sioned Buddhist artworks that were created in accordance with his
Buddhist ideas and beliefs? Or was he only a financial supporter for the monk, Lingyu,
PT QwUUI Ew+OUwlUPzUwi POEOCEPEOwWU U xariddthesutr®d wx UOET |
text on the stoneUUT Ol whPEUwWOPOI OQaw+DOT aUzUwPET ES6 w( Owk WN
he considered the most important carved in his Dazhusheng Cave at Mt. Bao. In the
years before the construction of the Dazhusheng Cave, Lingyu would likely have

wanted to have his favorite sutra texts carved on steles. Lou Rui might have supported

52Yuqun Li (2012), 70A | 8 w+ DwO OG0T UwUT EVw+ O U w1l Gréanubbd taebiudnd becattdad O1T wOi w? 2§
patron to Lingyu beginning in 564. Yuqun Li (2012), 64.

s3Yuqun LiobseUY T UwOT EQwOT T wOOT O w01 UUPI PT UwOOw+DOaUz-Bew! UEET PUU
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+ D OT a Uz U with th®&mopekhatyOdaing so he would accumulate religious merits
for himself and his family.

Alternatively, it is also possible that Lou Rui might have been intereste d in the

devotional practice of sutra engraving that was widespread at the period, as he
demonstrated a sincere support for the Buddhist monk, Lingyu, and a passion for
Buddhist teaching. As previously noted, t he sutra engraving on the Xiaonanhai Central
Cave in Anyang was created by Sengchou and his disciples in 560. It is located very
EOOUI wUOOw, UBw! EOSw( OUxPUI EwEa w21 01T ET OUzUw7PEOBD
teachings, Lou Rui might have actively sponsored a stele and chosen the sutra carved on
it. At this point, unfortunately, it is not possible to know which view is the correct one.
At any rate, it should be noted that this stele with its carved sutra is a creation clearly
under the patronage of an ethnically Xianbei patron. In chapter five, | suggest the sutra
carved at Mt. Tie in Zoucheng, Shandong Province was created as a means to proclaim
Han Chinese cultural and artistic magnificence by several Han Chinese local elites.
Nonetheless, the stele patronized by Lou Rui is an indication that sutra carving activity
was not appropriated only by Han Chinese patrons. 54

Another well -known court official who sponsored Buddhist artis Gao Anagong.

He was one of the highest officials of the late Northern Qi period and was especially

54|t should be noted that this sutra carving was carved on the stele form. Why Lou Rui adopted the stele
form is not clear. It also is unclear who determined th e form and the contents of the stele inscription. Long
standing artistic convention of using a stele form to dignify the contents of a text might have been a reaon.
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skilled in military affairs. His ethnicity was non -Han Chinese, probably Xianbei.s> He
had the same surname as the ruling Gao family of Northern Qi, but had no familial
relation to them. He was recorded as theprincipal donor for the Southern
Xiangtangshan Caves. Information about him is known from an inscription titled the
?2 %UUT E O8téleE (Fushanushiku zhi bei ), carved on the facade of Cave 2
at the Southern Xiangtangshan, on both sides of the entrance Figure 22)5 The
inscription records that the work at the Southern Xian gtangshan caves were initiated in
565 CE by a monk called Huiyi . In that year, the Grand Counselor-in-Chief, Gao
Anagong, accompanied Emperor Houzhu (557577, r. 565577, Gao Wei ) on an
excursion from the palace 57 Stopping to rest at the cave site he saw the beginnings of
some carving there and was inspired to donate generously to the work on the caves and
their images.

The Southern Xiangtangshan site is in a more easily accessible location than the
Northern Xiangtangshan caves, and is cut into alimestone embankment overlooking the

Fuyang River.58 At the Southern Xiangtangshan site, there are six caves from the

55 Beishi, juan92, 10: 304%1; and Bei Qishu, juarb0, 1: 69892. Requoted from Tsiang (1996b), 83n103.

56 The inscription was mostly hidden from view by a wall, which had been constructed in front of the caves
in modern times. The text was discovered only in 1987. The stelerecords repairs made to the site after the
Northern Zhou proscription, with the establishment of the Sui Dynasty (581-618 CE). Although the
inscription has no date, it can be placed in the Sui Dynasty, within a few decades after the fall of the
Northern Qi in 577. For the transcriptions, see Chen and Ding (1989), 35. For thetranslation of the stele text,
see Tsiang (1996b), 8B3.

57 The year 565 was first year of the reign of Emperor Houzhu, who was a child of only nine when he
ascended the throne.

58 For basic information about the Southern Xiangtangshan site, see Tsiang(2010), 22 and39-48.
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Northern Qi period, which are found on two levels (Figures 22 and 23). Cave 1 and Cave
2 are on the lower level, and Caves 3 through 6 on he upper level. A seventh cave also is
on the upper level, but it is slightly lower than Caves 3 through 6 and off to one side. It
appears to have been created somewhat later in time, so is unlikely to be from the
Northern Qi period. 5° The Southern Xiangtangshan caves are smaller in scale than the
imperially sponsored group of caves found in the north. However, some of the

designing and sculpting appears to have been guided by monks, who had considerable
knowledge about Buddhist teachings, and the execution was done at the hands of skilled
artisans. This suggests that the caves were constructed under the patronage of those
who possessed considerable power and wealth.

Albeitthe ? %UUT EQw" EYI Uw2 Ul ifdicatas Heoortw@iond®@® O wU T E U w
Southern Xiangtangshan caves was initiated in 565 CE by the monk, Huiyi, and was
patronized at the same year by Gao Anagong, the practice of carving Buddhist shrines
with Buddha images seems to have been launched at the site earlier than 565 CE. Before
the year 565,several Buddhist shrines had already been created at the southeastern side
of the Southern Xiangtangshan site Figures 24 and 25.° Among the thirty -two large
and small Buddhist shrines carved there, a colophon dated 563 CE provides evidence for

this. Located in the right upper section of the shrines is a single colophon made for two

59 Tsiang (2010), 22.
60 The area of the cliffs that cover the small Buddhist shrines is 9.8 meters in width, and 3.5 meters in height.
Lintang Zhang and Peilan Xu (2005), 61.
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Buddha image shrines, one located on each side of the colophon. The colophon dates the
shrines to the second yearof the Hegingera of the Great Qi (563 CE)% According to the
colophon, the two shrines were created due to a collective donation by lay patrons. The
names of two lay leaders of the lay organization were recorded, one of whom was
surnamed Wei , but his given name and the entire name of the other leader is
illegible .52 This colophon demonstrates that a lay organization for constructing Buddhist
shrines and images was already active at the area before 565 CE.
In addition, even though the ? %UUT EQw" EY1 Uw2 Ul Ol 2 wOEOI UwbOC
Anagong, it does not seem that hewas the sole sponsor for the Southern Xiangtangshan

Caves. The construction and design of the caves indicate they were created separately,

each with different ideas and styles of craftsmanship. The caves located within the two -

61 The date of the colophon was discovered only in 2004 CE.Mizuno and Nagahiro call these shrines
?$EUUIT UO i O®ddbgidng gioya ). Mizuno and Nagahiro (1937), 50, fig. 35, pl. 41. The
shrines have been renamed?Southern Xiangtang no. 19 polished-cliff? ( 19 ) by Chinese
scholars and researchers.The dated inscription is identified as Southern Xiangtang no. 19 polished -cliff
inscription C, which is located in between the shrines of no. 19-5 and 19-6. For the archaeological report of
the discovery of the inscription, see Lintang Zhang and Peilan Xu (2005), 6166.
62 The colophon reads ?In the twenty -first day of the sixth month, in the second year of theHegingera of the
Great Qi (563 CE), a lay leader of theyi (yizhu ) named Wei[0 ][6 ] and another lay leader named
[0 1[6 ][0 ][0 ], reverently make two [ 6 ] images for the emperor, [0 ][0 ][0 ]. May all living beings in
the world of dharma become Buddhas. The translation is mine. For its rubbing and transcription, see
Lintang Zhang (2007), vol. 2, 93.
s OUT UT UUPOT 6acowlT T WwOEOT woOl wiOT 1T w! UEET Ew?#Ew* OO0T we EOT wwnd»
no. 19 polished-cliff. Mizuno and Nagahiro (1937), 50, fig. 35, pl. 41; Kiriya (2002a), 66n25. This name for
the Buddha was frequently carved on mountain surfaces in southwestern Shandong, as will be discussed
DOWET ExUl Uwi OUUBw wOOOOWOEODTI Ew21 OT zEQWHEOADPWPEUWOOUUWOD(
' UEET EZ UwOEOI w2bl OPIi PEEOUOCAOWOO! wriyshantnd. LaupblishédalEFE UY 1 E wE U wl
PEUwPUDUUI OwbOwUT 1 whEl OUPEEOQWEEOODT UExT PEwWUUaOT wlOwUT EU
POw2T ECEOOT OWDOEPEEUDPOT wbPbUwOOUUwWODPO! OawbpEUwPUDPUUT OQwEa wU|
calligraphy of the Buddha name at many sites in Shandong, which will be discussed in chapter four in
detailed manner.
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story structure are divided into two units. % Caves 1 and 2 at the lower level are larger
than the upper level caves, and Cave 2 is the largest in scale and presumably the earliest.
Caves 4, 5, and 6 at the upper level are centered directly above Cave 2, which indicates
the four caves constitute one unit (Figure 23). Cave 3 is located directly above Cave 1,
and acts as a second units The group of Caves 2, 4, 5, and 6 are finer in workmanship
and most likely earlier than Caves 1 and 3¢
Significantly, several sutra carvings were carved on interior or exterior walls of
the Southern Xiangtangshan caves. The caves of the first unit bear sutra carvings from
the x UE N ¢ & xigratirePRagsages drawn fromthe three sutra canons, theS tra on
the Great Perfection of Wisdom Spoken by Mafij2 & x U E PUEE(REeGééxué UE OPU& Qw61 OU

suoshuo moheboreboluomi , T. 233, 8, the Vast and Universal

(Mahé x UE N e é 2 i UNdoBeEbahéuaibuoluomi jing ,T.223, 8), are
carved on the interior walls of Cave 2. On the exterior wall above the entrances to Caves

4-6, another passage fromthe S'traonthe @1 EUw/ 1 Ui 1 EUPOO WOl we DPUEOOwW?2

64 Tsiang (2010), 3944.

65 Cave 7 is a separate cave at the site, probably constructed after the Northern Qi period. Tsiang (2010), 22
and 39.

66 Tsiang (2010),39-40.

87 For the carvings, seelLintang Zhang ed. (2007), vol. 1, Figure 2 on page 15, Figure 3 on page 16, Figured
the page 31.
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was carved 8 By contrast, one cave from the second unit, Cave 1, bears long excerpts
from the AvataZ U E O E yiahid(CBVE 3 has no sutra carving, either on the inside or
outside of the cave.
This phenomenon of the separate units suggests that the patronage was not
necessarily sponsored by one patron only. The caves were most likely constructed
through the participation of multiple groups of patrons, artisans, and leading Buddhist
priests. Unfortunately, otherth EQwUT 1 wExx]1 EUEQOE] wOl w&EOw OET 601
Southern Xiangtangshan cave construction project, no historical source known to date
clarifies the specific names of these other patrons or participants. Overall, i | WEEY I Uz w
large scale, the profound planning required to design the caves, and the high level of
workmanship used, all indicate that those with considerable wealth and power, such as
I DT T WEOUUUOwWOI | PEPEOUWOUWDOxT UDPEOQwi EODPOawldil OEIT U
design. Buddhist scholar monks, whose understanding of Buddhist teachings was at an
advanced level, most likely collaborated with the project. Huiyi and his colleague monks
would have been included in this last category.
Although Gao Anagong was named as the prominent patron of the Southern

Xiangtangshan caves, to what extentGao Anagong participated in the cave construction

88 |t was Zhang Zong who found this. Lichun Zhao (2003), 41. Tsiang wrongly notes that it is from the
chapter 7 of the, E i & & B ®bDuw laitthy Mizuno and Nagahiro (1937), 131. Tsiang (1996a)239. The
passage is a different excerpt from that carved at Cave 2 from the identical scripture. Lichun Zhao (2003),
bl dw( OUPET w"EYT wKOwWUT 1 wxOxUOEUQOR i woHitsaP e w& EUl PEA WO
carved. Tsiang (1996a), 239.
89t includes part of chapter 4, and all of chapters 5 through 7 carved on its walls. Tsiang (1996a), 238.
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he donated his wealth to the construction. The stele inscription is the only source
indicating that Gao Anagong was affiliated with Buddhism and Buddhist construction.

In fact, it is unknown whether Gao Anagong was a genuinely devout Buddhist or not. If

it was his great fervor for Buddhism that led him to sponsor the cave construction ,

would he have wanted to display it in a clearer fashion? His silence on the construction,
as well as the absence of any evidence of his active participation in the construction itself,
seems to indicate that his enthusiasm for the Buddhist cave construcion could have

been limited. On the other hand, he might have poured out his wealth on the

construction, emulating the piousness of the Northern Qi emperors, considering it a way
to acquire merits and display his wealth or power.

Unlike the court officia Is, Lou Rui and Gao Anagong, Tang Yong displays his
specific goals for creating Buddhist artwork in two distinct ways: On one hand, he uses a
very direct writing style to communicate his thoughts for his dedicatory inscriptions; on
the other hand, he subtly and indirectly communicates his religious and social -political
goals through his choice of very specific sutra passages that convey his message and
intent. Tang Yong was one of a few ethnically Han Chinese officials who held critical

posts during the Nor thern Qi period, during which, the Xianbei emperors were in
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control.” During his relatively long term of stable service at the Northern Qi court, Tang
Yong attained a number of high -ranking posts. It was at this time that Wenxuan served
as the first emperor of the Eastern Wei dynasty, although his father, Gao Huan,
functioned as the de factauler.™

Significantly, Tang Yong is one of the most important figures in the field of
Northern Qi art history, as well as in Chinese Buddhist art due to his patronizat ion of
the Buddhist engraved texts at the South Cave in Northern Xiangtangshan from 568-572
CE. More importantly, he also sponsored Buddhist text carvings for local Han Chinese
lay believers at Mt. Jian in Shandong Province in ca. 575 CE, which is discusseé in
chapter five in this dissertation. 72 He most likely inspired the local Han Chinese people

to create their own engravings after he had conducted the Northern Xiangtangshan cave

project in the capital area. Accordingly, it is crucial to understand TangY OOT z Uwil OE O U w

sponsoring the sutra carvings, since his ideas on the practice of carving Buddhist texts

70 His work was for the military administrative boards, which were critical in providi  ng logistics support
and administrative support to the Northern Qi military. He was documented as an important figure in the
dynastic history of the Northern Qi. Bei Qi shy juan 40, 2:530532. For his biography and political career,
see Eisenberg (2008)121-123; Tsiang (1996a), 237; Tsiang (2010), -33.

7 Tang Yong had been posted to the Board of Infantry and Garrisons since the days of Gao Huan.He was

e

001 wOl wiOTl T wOOUUVWUUUUUI EwWEEY DU O Wenxuard) and ield impafiantpbst sU O w0 Dz Uwi |

under succeeding emperors. He retained the position throughout the Northern Qi Dynasty due to his
competence and ability to guarantee administrative continuity. He was honored with the title of King of
Jinchang Commander in 574.Tsiang (1996a), 237.

72Mt. Jian is located very close to Mt. Tie, which is the focus of chapter five. At Mt. Tie, local Han Chinese
patrons created their sutra carving that embodied their cultural identity by employing several visual
motifs specific to the Han Chinese culture. See chapter five.
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Province during this period.

North or Middle Caves, and occurred during the reign of Emperor Wucheng (r. 561-565)

(Figures 9, 13and 26)3 EOT w8 OO1 z UWEI EPEEUOUAWPOUEUDxUDPOOW
notes that the scripture engravings were made between 568 and 572 CE. The sutra

engravings could have been added after the cave chamber and porch were fully shaped

and the walls finished. Accordingly, t he South Cave was completed sometime before 568

CE™3 EOT w8 001 z UwE I E D Erihe tipture Brgravingsindida®sar@une O

held many official titles, was close to the royal family, and was responsible for the

management of temples.”> He presumably intended to display his close relationship with

the Northern Qi emperors and those of high social and political status by placing the

sutra engravings at the South Cave of the Northern Xiangtangshan site.

73 The South Cave is located at the far southern (right) end of the Northern Xiangtangshan site and is much
smaller than the North and Central Caves. Its design is also of a different type from that of the North and
Middle Caves: it is composed of a chamber with altars on three walls and seven images set on each altar,
whereas the North and Middle Caves each have a large pillar in their center. Tsiang observes that the
construction of South Cave appears to have begun in the early 560s, buthis work seems to have been
interrupted before it was completed. To complete the carving, a different group of artisans presumably
was hired, as the principal images display two distinct modes of carving and facial types [facial styles?].
Tsiang (2010, 38.
#3717 wETl EPEEUDPOOwWOOU!I Uwl0i EQw? POwWPEVWET T UOwWOOwWUT 1 wi PUUOWEE.
Tiantongera (568) and completed on the 28th day of the fifth month in the third year of the Wuping era
@k Al A82 w3 UDEOT waoghuN MioyETANG Xdng i4 thelodlyl dBtéd NérthefnBREIRSEiptian at the
Northern Xiangtangshan caves.
75 His official titles included Lord Specially Advanced, Cavalry General -in-chief, Commander Unequalled in
Honor, Director of the Imperial Secretariat , Senior Retifier of Bingzhou, Food Provisioner of Sizhou,
Administrative Clerk of Puyang Commandery, Dynasty -%OUOEDOT w, EUGUPUwWOI w" T EOT z EQw#
Dynasty-Founding Duke of Jinyang Commandery. Tsiang (2010), 38; Tsiang (1996a), 237.
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north wall of the courtyard of the South Cave. The inscription was shaped in a stele form

carved in relief.7® The dedicatory inscription articulates that Tang Yong was concerned

about the fragility of Buddhist texts written on wood and silk, and that he was

determined to engrave Buddhist texts on mountains. 7 Scholars have pointed out that

one of the most important purposes of the Buddhist engravings du ring the Northern Qi

dynasty was to preserve Buddhist sutras in a more permanent manner. Mofa

thought was a belief that Buddhist doctrine, sacred sutra texts, and institutions would

decline and disappear forever. This mofaideology was widespread throughout the

Northern Qi Dynasty, and was responsible for the creations of numerous Buddhist text

butthe EEOODT UExT 1 UwPUwUOOOOPOG W21 YI UEOQWUET OOEUUwWUUT T1 U0wUT
be discussed in chapters three and four, he was active in Shandong Provihce during this time, and the
EEOOPT UExT PEWUUAO! wUOUI Ewi OUwWUT | wel EVEEUVUTI U0wbOwUT T w3 EDT wt
Daoyi at Mt. Hongding and Mt. Tie. Lis Jung Lu and Lu Dadong (2006 -2007), 271291, Kiriya (2007), 159
173.

77Tang Yong is referredto E U w? # aBEWOED OT w# UOT woi w) DOET EOT w" OOOEDOET Vw3 EC

. Since this was carved beforel | wp EUwl OOOUI EwbpDUT wlOi | wODUOT wodi w?*oOT 02

2#U001 82 w

8 The stele is 1.65 centimeters in height and 1 meter in width. The upper part of the stele has a niche in
which a Buddha is sitting on a throne with both legs hanging down, along with two attending
bodhisattvas, each sitting with one leg hanging down.

7 For the translation of the dedicatory inscription, see Tsiang (1996b), 155156.
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carvings.8 Fearing that all Buddhist teachings would disappear, some Buddhists had the
sutras engraved in stone in order to preserve the texts. However, it is unrealistic to
assume that preservation was the sole purpose behind all the engravings created atthat
time. Few texts were carved in their entirety, and their placement on the faces of cliffs,
where they easily were exposed to natural erosion, would hardly have been consistent
with a desire to save Buddhist teachings from destruction.

Preservation of the text does appear to have been one of the reasons Tang Yong
sponsored sutra carvings, but further analysis of the carved texts themselves reveals
some additional goals. The?1 1 EQUE wOl wOT T w" EUYDPOT wOI w2 UUUEUWE
complete Buddhist sutras which Tang Yong had sponsored: the Weimojie jing
(5 B OE OE O €2 D Byuthe& BHartfyinan jing ¥UDOé @¥E EV AR ) the
Bojing (2 I (Spdken by Buddha on Bband the Mile chengfo jing @2r OUE
on Maitreya Achieving Buddhahopd'hese scriptures are carved on the walls of theporch
outside the cave and continue around the north (left) wall of the courtyard until they
reach the Tang Yong stele at the west end of the north wall of the courtyard. 8 Of these

four, earlier scholarship has determined that the Weimojie jing the Shengnan jing, and

80 The concept of mofathought was formulated in China int he 550s by the monks Nanyue Huisi and
- EUI OE UE a mafderihg enthd harma, see Nattier (1991), 2764; Chappell (1980), 122153.

81 The translation of the name, Bo, was suggested by Bunyiu Nanjio (1883), 94. There is no known Sanskrit
version of the sutra, from which a Chinese sutra text could have been translated. Hence, it is presumed
that this sutra was originally composed in China.

82 For information about the placement of each sutra on the walls outside of the South Cave, seeZhenfa Xie
(2006),pl. 4 on page 364.
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the Mile chengfo jingvere carved for their religious philosophy. 8 The Weimojie jingand
the Shengman jingexpound on enlightened lay believers, and so they very well might
Ul I Ol ECw3EOT w8 00T zaraeMilexBehdibgingit/andeitiie prahtisel & O O 6
the coming of a future Buddha, whom some contemporary Buddhists wished to meet
and hear his teachings in the belief it would aid their salvation.
By contrast, the selection of theBojingdoes not appear to have been related to
religious teachings at all. The Bojingis one of the) @ UEOE wUEOT UwUT EVwUI 00U w
lives of ¥ & O a E O U O b.uhebf& el affues that it was selected for carving at this
cave becausehe political life of Bo, who was the main figure and one of the previous
lives of ¥ & O a E (parélieisOhat of Tang Yong himself. In the narrative of the sutra text,
Bowas an able man and a trusted courtier of the emperor, but was caught in a trap set
by envious officials and fell from power. In his real life, Tang Yong went through similar
experiences in his political career. He had held important posts since the days of Gao
"UEOOWPEUWOO!T woi wsOxl UOUwW61 ORUEOZ UwOOUUwUUUUUI
under succeeding emperors. However, in the early 570s, Tang Yong was abruptly

impeached by censorial officials and his name was removed from the register of

83 Tsiang (1996a), 237238;Zhenfa Xie (2006), 375377.

84 One might ask how and by whom the sutra engravings were chosen. | believe the scripture selection
process was likely to have been guided primarily by educated monastic leaders, wh ose knowledge of the
doctrines was broader and more sophisticated than that of their lay counterparts. However, texts also
were chosen based upon the requests of patrons. The Buddhist scriptures selected for the South Cave at
Northern Xiangtangshan appear to have been based on a collaboration between the monks and Tang Yong.
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courtiers. Later, in about 573, he was reappointed to a high court position. 8 The reason

why he lost his post is unknown, but it might have been due to political maneuvering

and back-stabbing by other non-Han officials, as was the case forBo.While other ) @ UE OE
stories were popularly and frequently depicted in walls of cave temples or Buddhist

steles in the fifth and sixth centuries, the narrative of the Bojingrarely appears in

Buddhist art or literature of the period. This seems to indicate that the selection of the

UYDPOT UWEOwWUT 1T w20UU0T w" EYIT w

M-

Bojingil OUwW3 EOT w8 6O1 z UwE

chosen with a special intention. Therefore, the selection of this story can be interpreted

asEQWPOEPEEUDPDOOWOI w3 EOT ws OOT zUWEDIithEUDPUI EEUDPOOU
circumstances, competition with his political Xianbei rivals, or a satire on his own
political career.8Based onhe?1 1 EOQUE wOi wUOT T w" EUYDOT wdOI w2UUUEUwW

notes that the sutra carvings on the South Cave were created between the year$68572.

3T PUWOI EOVUWUT T WUUUUEWEEUYDOT Uwl EEWE]

| UOWEIT | OUI
completed during the period when Tang Yong lost his position at court. As a result, the

sutras he chose reflect both hisreligious ideology and his social -political ex periences®’

85 Eisenberg (2008), 124122.
86 Zhenfa Xie (2006), 377380; Haijuan Chen makes a similar observation. Haijuan Chen (2006), 53.
87 Tang Yong is also associated with a sutra text engravedat another location, that of Mt. Zhonghuang in
Hebei Province. Currently, this site is known as the Daoist temple of Wahuanggong @?/ EOEET wOl w
$O0x Ul UUw-QurEexABARDOE U] Oad wk At wOUWKkAAW" $Ow+EEa w9l EOGzUwi UUE
mother, had a passage fromthe Guanyin jing of the Lotus Sutracarved at Mt. Zhonghuang to
posthumously honor Lady Zhao. Six texts were engraved at the site from the following sources: the entire
Buddhist canon of Siyi fantian suowen jing , Shidi jing , and Shenmi jietuo jing
; @ passage fromYulanpen jing and Fochui boniepan lueshuo jiaojie jing ;
and a section of the Lotus Sutra popularly called Guanyin jing . Of these, the one related to Lady
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After the sutra engravings were completed at Northern Xiangtangshan, Tang
Yong sponsored sutra carvings at Mt. Jian in Shandong Province in ca. 575 CE with local
Han Chinese patrons from the Wei family. The exact nature of the relationship betw een
the Wei family and Tang Yong is unknown, but their co -patronage at the site suggests
that as a high court official, Tang Yong provided the local Han Chinese population with
a way to express their socio-political, cultural, and religious ideas, albeiti n a hidden or
indirect way, as he did through the carving of the Bojing. In 579 CE, four years after the
Mt. Jian carving, another local Han Chinese family surnamed Kuang created a Buddhist
sutra carving at Mt. Tie, which is located very close to Mt. Jian. This carving reflected
their Han Chinese identity, as it employed several visual and cultural features
traditionally used in Han Chinese art and culture. The focus of chapter five will be on
these Mt. Tie carvings and the religious and cultural goals and motivations of their

patrons.

Zhao is the Guanyin jing from the LotusSutra. The inscription dedicated to Lady Zhao was identified and
transcribed by epigrapher, Shouming Fan , in the early twentieth century. This inscription was
believed to have been destroyed, but it was recently discovered on the upper right corner of t he Guanyin
jing. The inscription says that the mother of Lady Zhao was grieved over the death of her daughter, Lady
Zhao, which likely occurred shortly before the Dynasty collapsed in 577. Accordingly, she requested that
King Tang Yong have a statue of Guanyin and the sutra engravings carved in Lady Zhao  memory. The
statue of Guanyin stands in a niche, but is severely damaged. Below it, there isanother niche with a carved
image of Buddha, which was added during the Sui Era (581-618 CE). According to the dedicatory
POUEUDxUPOOOW+EEaAwW9T EOz UwOOUT 1T UwUIl gU1 UUT EwOl EOw3 EOT w8 OO
and sutra, and thus it is likely that he also decided the placement of them at Mt. Zonghuang. Several
scholars argue that Tang Yong could be the creator of all the engravings at the site. In any case,
considering that the only dedicatory inscription at this site was for the late Lady Zh ao, it is certain that
Tang Yong was closely associated with the engravings at this location. For the sutra engavings, see Zhang
Zong (2010), 285305.
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2.4 Common Lay Patrons: Their Diverse Goals
A large body of Buddhist images from the Northern Qi Dynasty were
commissioned by common lay believers. They tend to be modest in scale, mass
produced, at times incomplete, and of lesser quality compared to those sponsored by
imperial patrons, high -ranking officials, illustrious monastics, or literary luminaries.
371 Ul wEPI T 1 UI OETl UwUIT 1 01 E0wUT 1 wOEawxEUU®EOUZ wol U
Common lay Buddhists could have sponsored the creation of Buddhist artwork as
individuals, families, or collective groups of lay Buddhists. Some of the works by
EOOOOOWOEAWXxEUUOOUWET EUwWUT T wxEUUOOUZzZ wOPOwWwhOUEU
located mainly on the pedestal, on the back of freestanding images or steles, on the side
of the image or shrines, or below it as is the case for the carvings on cliffs or cave
temples. These dedicatory inscriptions are precious to us, as they help us to grasp the
x EOUUOOUZ wi OE 6rd fossoBsariddgXiegeWwarks BOf course, | acknowledge
that actual beliefs or intentions may not always be communicated via written text, so
even existing legible colophons might not have explained what the common lay patrons
actually intended. Nonethele ss, they do demonstrate what the patrons wished, or were
at least willing to say, to the public. Since no other historical sources recorded these

EOOOOOwWOEawWET OPI YI UUz w! UEET DUUWET OPI I UOwWEIT YOUD

8 Abe (2002a), 14.
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rheteroical statements if we want to gain even a possible glimpse of their motivations or
hopes 8

In general, Buddhists, both lay and ordained, believed that donations for temple -
building and image -making were meritorious activities that brought about beneficial
results. Dedicatory inscriptions on diverse Buddhist images of the Northern Qi period
record the manifold wishes and vows of the donors, including hope for good health and
good fortune for the emperor and all people; for family members both living and
deceased to be rebon in a Buddhist paradise; for meeting a Buddha and hearing his
teachings, and for ultimately becoming enlightened and becoming a Buddha. ® This
Ul EUDPOOwWPOYI UUPT EUT UwUTT wEOOOOOWOEAWET OPI YI UUZ
Buddhist images. A few selected instances will be examined, including: the Buddhist
shrines carved on the cliffs of Mt. Sili in Shandong; a pair of Buddhist shrines carved at
Southern Xiangtangshan in Hebei; and freestanding Buddhist sculptures excavated
around Qingzhou in Shand ong.

The votive image carved at Mt. Sili, situated on the western banks of Lake
Dongping in Shandong Province, was briefly discussed in the Introduction. D ated to 561
CE, the creation of this votive inscription and Buddha image was made possible only by

the destruction of one of the earlier Buddhist sutra carvings, which earlier had been

" | DUUPW2EVURAWEOE W7 UEOGOT w OUWEOGOOT EUI EwWOEUT | wOUOGET UUwWOI wb
used them to analyze general patterns of Buddhist patronage and belief. These studies are mstrumental in

9% For a study of dedicatory inscriptions and images of the period, see Tsiang (2008), 115169.
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created at the same spot Figures 5~7). The Buddha image is a small standing figure

about 20 centimeters in height. Its head was destroyed and no longer remains Figure 7).

3T 1 wyOUDY! wbOUEUDxUDPOOWUOWUT 1 wbOET T zUwOI | UwWwUDE
In the second year of theHuangjianl UE wOIl wUT 1 w&UI EQwoPwg#aOEUUaAF wZd g Zo ¢ (
EPDUED*x Ol UweogOl DPCo¢wedgedg wli Uxi EOF UOWa wOEET wEOWEZDOE

ZogZogwUT 1 w( Ox1 UDEOw' OU UtheOnanastit cordnmukitgéf I UUOwUT 1 wUEOT T Ew

EIl POT Uwgoggogwlil weEawbUwbi 001 UOOIMOWEZPI ¢ wx UEA uJ‘U"l' ‘E’U’Lul’
This votive inscripUD OO wP ET OUDPI Pl UwUT 1 wUUEOEDOT w! UEET I
Ul EPUUT wel 006pP672w OwUOi 1T wOPO! wUT | wbOUEUDXxUDOOwWPE
awaited his last rebirth as a bodhisattvain Tu BUE wi I EYI OOWEUUWEUwWUOOOWE |
El OOpPO~> wOl EOPOT wbOUOWUT | wi UGEQwWPOUOGEwWPOwWUT 1T WED
Buddhahood.®2 The Buddha image was created in 561 CE by some laymen calling
Uil OUI OYI UW?EPUEDxOI UwoOil wlT 1 wlegbE.Hhetdcriptich | | DUwWOE
states the lay believers commissioned this Maitreya Buddha image for the emperor,
teachers,Buddhist monks or nuns, and the parents and all living beings, ¢ but the latter
characters, which usually note what the patrons wished by commissioning Buddha

image, were so damaged they are illegible. Therefore, we cannot truly know what their

Uxl EDI PEwDOUI OUDPOOUwPI Ul dw' Op1 YI UOwWI PYI OwlT EVw

91 The English translation is adopted from Ledderose ed. (2014), 417.
2" OEUEDPEwW6 ] 04l Méonptiogns3iD H0mab oD amOw+1 EET UOUT wl ES wpl YRKAOWKY |
93 The dedicatory inscription records that the beneficiaries for whom the Buddha image was made were the

emperor, teachers,Buddhist monks and nuns, parents in general, and all living beings. However, this

statement does not appear to have been specifically written for the dedication, but rather a formula that

appeared in numerous dedicatory inscriptions to Buddhist sculptures in early medieval China . SeeChisui

2EO0h wophgOA A AOwhiWw
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to be true here as well.

A pair of Buddhist shrines created at the southeastern side of the Southern
Xiangtangshan site were briefly mentioned w hen discussing the court official patron,
Gao Anagong (Figures 24 and 25.% These two shrines are among thirty-two large and
small Buddhist shrines carved at the site. They are located in the right upper section of
the cliff area that covers the small and large Buddhist shrines.% The dedicatory

inscription is in -between the two shrines, and reads as follows.

In the twenty -first day of the sixth month, in the second year of theHegingera of the Great

Qi, a lay leader of the yi (yizhu YOEOI Ewe6 1 B ¢ oandhérdaylEadd named

Zo0¢Zo¢Zo¢ 2o Owll YI UI OUOCAWOEOT wOPOwWZo ¢ wbOET T Uwi OUwOT |
living beings in the world of dharma become Buddhas. %

The inscription dates the shrines to the second yearof the Hegingera of the Great
Qi (563 CE)?” and states that the two shrines were commissioned by a collective group of
lay patrons. The names of the two lay leaders of the organization were recorded, one of
whom was surnamed Wei , but his given name and the entire name of the other is
illegible. The dedicatory inscription does not identify the Buddhas themselves, but the
patrons generally commissioned Buddha images for the emperor and all living beings in

the world, as a way of praying for all of them to become Buddhas.

94 The area of thecliffs that the small Buddhist shrines cover is 9.8 meters in width, and 3.5 meters in height.
Lintang Zhang and Peilan Xu (2005), 61.

9% The area is 9.8 meters in width, and 3.5 meters in height.Lintang Z hang and Peilan Xu (2005), 61.

9% The translation is mine. For its rubbing and transcription, see Lintang Zhang (2007), vol. 2, 93. For its
rubbing and transcription, see Lintang Zhang (2007), vol. 2, 93.

97 Lintang Zhang and Peilan Xu (2005), 6166.
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As noted in the discussion of these two selected examples of laycommissioned
Buddhist artwork, dedicatory inscriptions provide essential information for
UOEI UUUEOEDOT wEOOOOOWOE a w! U HrkcbndrissiodiggwEl OPI1 | UwWEO
' UEET PUOwWDPOET 1 UBw' OPwlUT | OWEEOwWPIT wi POEwWUI T wxEUU
dedicatory inscriptions remain? A large number of freestanding Buddhist sculptures,
excavated in recent decades at the former Longxing Temple site, are notable @r their
beautiful modeling and refined masterful carving. However, most of the free -standing
sculptures are broken at the ankles, and their original pedestals, which might have
contained dedicatory inscriptions with information about their patrons or func tions at
temple, are unfortunately not preserved. Many scholars have tried to explain the
x OUUDPEOI wi UOEUPOOUWOT wUTT Ul wUEUOxUUUI UOWEUwWPI O
For instance, art historian, Katherine Tsiang, suggests that the freestandirg
Buddha images from Qingzhou produced during the Northern Qi period reflect the
then-E OOU1 Ox OUEUa w! UEET PUUWET YOUI 1 Uz wU] OPEDPOUUWE L
She concurs with the historian, Xudong Houz UWwOEUI UYEUDPOOwWUT ECw! UEET D
reasonsfor commissioning Buddhist images changed from wishing for rebirth in a

Buddha land for the deceased in the early sixth century, to aspiring to achieve

enlightenment during their own life time in the latter half of the sixth century. 9 Xudong

%8 Tsiang (2008),115-169.
99 Xudong Hou examines numerous dedicatory inscriptions that date from the middle to late sixth century
and suggests that theory. Xudong Hou (1998), 204210.
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Hou thoroughly investigated the dedicatory inscriptions, and demonstrated that by far
the largest proportion of these wishes to attain Buddhahood, to become a Buddha, or to
attain true awakening, were expressed by those who appear to be common peoplel00
Tsiang observesthat in Shandong, Buddhist sculptural images began to be
fashioned in an earthly appearanceduring the latter part of the sixth century ( Figure 29).
In these images, Buddha is depicted as a human being wearing tightly clinging robes
that expose the outline of his slender body. This style of using thin, tight -fitting monastic
robes originated from Gupta ¢ period (fourth ¢ sixth centuries) Indian sculpture. Tsiang
suggests thatthe human quality of these Buddhist images, carved as free-standing
sculptures, could be seen to express a new understanding of the Buddha as a vulnerable
human being, rather than as a supernatural or immortal divine being. She argues that
many common lay Buddhists contemporary to this period wished to attain true
enlightenment (also known as Buddhahood) and believed that meeting a Buddha during
their lifetime would help them achieve this goal. 19t As such, they were drawn to the
fleshier, more earthly representations of the Buddha, prototypical of the new Indian
UUa Ol OwE UwE wpk E & préséhuednBh@ir awh VS Bdreetgngible. The figures
themselves served as a vehicle for enshrining the hopes of lay devotees who wanted to

obtain enlightenment as Buddha had. All in all, the more natural contours of the new

100Hou called them the pingmin , that is, members of the laity without official titles, as opposed to
officials and members of the sangha (monks and nuns). Xudong Hou (1998), 204210.
101 Tsiang (2008), 148n39.
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Indian style could have acted as a conduit to help the lay contemporaries of the
Northern Qi period more fully express their religious wishes and aspirations.
Along with Katherine Tsiang, ( WEOU OQwi POEwW7 UEOOT w' OUz UwOEUI |
It is interesting to consider how the dedicat ory inscriptions reflected the actual changes
Of wOT 1T wET YOUI T UzwUi OPT POUUWEUxPUEUDPOOUWEOEwWPDHU
EUxDUEUDOOUWEOUOEwWI EYI wEl T Owul | Ol EUI EwbOw! UEEIT
provides one possibility, but | am not conv inced that the religious aspiration to achieve
enlightenment could have been expressed through a sculptural style. She assumes that
the new sculptural style exhibited a more natural and accessible Buddha body to the
contemporaries of that time. Was her assimption true for those living during the
Northern Qi period? At a more basic level, were the softly rounded figures of the
l UEET Ez UwE OE a eduhymadalisiid)dr hubanHike 2uFrom a different
perspective, that slim body with narrow shoulders and hips might be viewed as
unrealistic and unnatural to some. In addition, it is important to remember that we do
not know who the sponsors and makers of the sculpture from the Longxing Temple
actually were. Overall, many factors have been left unconsiderl EwbOw3 UPE OT z UwWwE P U]
about how Northern Qi sculpture and style related to the religious aspirations of those

who made them.2Unless more convincing sources are discovered, the answers will be

102 For a discussion on the Northern Qi sculptural style from a different per spective, see Su Bai (2002h4-59
and its review by Abe. Abe (2002c), 294295.
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very difficult to clarify. Sometimes, speculation without s olid evidence discourages or
hinders better understanding of how those sculptures were meant to be viewed by their

contemporary devotees.
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3. Traditions of Carving Text on Stone in China before
the Northern Qi Period

The practice of carving Buddhist texts on mountain cliffs in Shandong Province
during the Northern Qi period resulted in carvings distinguishable in two significant
aspects: one is that the texts were drawn from previously existing Buddhist canons, and
the other is that they were engraved directly on immobile mountain cliffs or natural
boulders, asmoyainscriptions. * What did the Buddhists, who created these text carvings
view as their model when planning and designing their religious carvings? Were they
inspired by carvings th at had been done earlier? On what basis did they conceive of
their creation?

This Chapter seeks a better understanding about the background in which the
Shandong mountain cliff text carvings were created in relation to the Chinese art of that
time. The use of Chinese stone writing is reviewed, as this writing medium was
practiced in the period before Buddhism flourished in China in the fourth and fifth
centuries. Also examined is the Buddhist use of stone as a medium for text writing up to

the late sixth century when the Northern Qi state existed.

1n China, the natural surface of mountain rock was called moya OUw? x CHODI | 2 UEOEWDPOUEUD x |
polished-cliffs are called moyainscriptions. One of the most significant characteristics of the Buddhist
carvings in Shandong Province during the Northern Qi period is that they are moyainscriptions. For the
U1 Ubay® wdMarrist (20032004), 2 and 12n1; Harrist (2008), 225 and 302n30. During the Northern Qi
period, Buddhist text carving on stone became prevalent as a major feature of Buddhism and Buddhist art
in other parts of the Northern Qi territory, as well as in Shandong Province. In addition to Buddhist moya
inscriptions, freestanding stone steles and walls in cave temples were utilized for Buddhist text carvings
during this period. Ledderose ed. (2014), 3942.
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When examining the origin of the Chinese practice of carving sutras on stone, it
is instrumental to note that the creation of similar stone carvings was already well -
developed in India. When Buddhism arrived in  China from India during the first and
second centuries, it brought with it the practice of utilizing stone as an architectural and
artistic medium. 2 Indian forerunners who used stone as a medium for monuments,
sculptures, and writings may have had an impac t on Chinese material culture. Although
Ul T Ul wEUT wUT YT UEOQwI REOxOI Uwdi w" T OI Ul wlOl ROVUWEE
introduction into China, afterward its arrival, stone was broadly utilized for writing as
well as for sculpture.
In India, stone was used for writing in third century BCE by Emperor AToka (ca.
274-ca. 236 BCE)who had a number of edicts carved on massive rocks and stone pillars
at various sites in India and in neighboring countries. 3 These stonecarved edicts discuss
UT 1T wUUOIT U n to Buldhiénydndihis Bfforts to spread Buddhism in his empire.
Under the Kushan emperor, Kani ka (fl. Ca. 120 CE), several inscriptions on stone
x OE@UI UWEDPUEOYI Ul EwPOwUT T wUPUI Uwdi w2UUOT wx OUEO

of his early years and the extension of his power over northern India as far as the Bay of

2Wu Hung argues that the Chinese discovered stone as an architectural and artistic medium in the early
Han period with the arrival of Buddhism from In dia, and were influenced by Indian cave temples and
sculpture. See Wu Hung (1995), 21-142.
SATOOEZ Uwl EPECUWPIT Ul wxUPOEUPOawPUDPUU]I Owb O wddr@fwEdu U G0 WU wU
edicts, see Mizuno (1982, 158;Tsukamoto (1976; Smith (1920, Chapters 3 and 4;Mookerji (1962),
Chapters 5, 7, and 8; Falk (2006)
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Bengal# Chinese Buddhists may have borrowed this earlier Indian practice of carving
texts on stone, and integrated it into their own material culture. 5 However, a note of
caution should be made: Indian stone objects would have been unlikely as a direct
model for the Buddhists in Shandong Province. The Indian stone objects were not
carvings of preexisting religious canon texts. In fact, carving sutras on stone appears to
have been unknown, or extremely limited, in India and Central Asia. ©

In China, the use of stone as a medium for writing had begun around the fifth

century BCE.” The earliest inscribed stone monument known today is the set of ten

4 The texts were wri tten in Bactrian by means of the Greek alphabet. For these inscriptions, seeSimst
Williams (2012), 76-80; Simst Williams (1996),77 97, Humbach (2003), 1574 66. According to the report of a
Chinese pilgrim Xuanzang (c. 602t 664), inder the Kushan emperor Kani‘lka, commentaries on
Buddhist sutras compiled by a council assembled by the emperor were engraved on copper plates and
preserved in the imperial residence in Kashmir. Mizuno (1982), 161. The historical value of this story is
suspect. John Rosenfield gates that the contents of the engravings seem generally datable to the third
century CE, and the attribution of a Kashmir council to Kani ‘Ika is thought to be a pious fabrication
through which Kani TIOEz UWE D OT UExT awbPEUwl BDY1 O wAiékéad Boddnfield (196U E O1 wi 61 O
31-2.
5 As will be discussed in Chapter four, the monk, Fahong , a key figure in the inscriptions at Mt.
Hongding, is said to have come from India. Inscriptions on the Mt. Hongding sites contain numerous
pieces of key information helpful to the study of Chinese stone sutras that were established during an
earlier period than others in Shandong Province. It is suggested that the Fahong must have had some
knowledge of the stone inscriptions of India, and that he played a pivotal role in bringing great popularity
to the creation of stone sutra engravings into Shandong.+ 1 EET UOUT Ow?! UEET PUOw2 0001 w200
in Ledderose ed. (2014, 39.
6 No sutras have appeared among the inscriptions discovered in India and Central Asia . See &ttmar and
Thewalt (1987). Reqioted from Harrist (2008), 329n27.
7The use of stone as a medium for writing was not limited to China. In Western civilization, use of stone for
writing seems widespread throughout the ancient periods of Egypt, the Near East, Greece, and Rome For
a brief account of stone inscriptions in other civilizations such as Iran, Greece, and Roma, see Harrist
(2008), 2324 and 302n26 Since stone carving in the West predates that of Ching it has been suggested that
stone was utilized as a medium for writing in Western culture before its use in China, and thus some
believe that Western culture introduced Chinese culture to the use of stone as a carrier of inscriptions and
OEUI UPEOQwi OUWUEUOxUUUI U8 w21 1 wedl ¥ ¥ Oeddd@ard 22009)E22Wl U 0w U0 wh
Hung does not mention any of the pre -imperial or imperial Qin stone inscriptions, which were certainly
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200001 wEhigl O Upwhigh are most lik ely dated to the fifth century BCE. 8 Other
stone inscriptions of pre-imperial China are the Imprecations against Ch{Zu Chu wen

) probably of 313/312 BCE? and the stone engravings discovered in Hebei nearthe
tomb of King Cuo of the State of Zhongshan (r. 323-313 BCE)° Although the practice of
carving texts on stone emerged in such an early period in China, the monks and patrons
during the Northern Qi period in Shandong Province do not appear to have been aware
of their existence. This may have beenbecause most of the carvings were related to
imperial practices or ritual purposes, and so were buried in the ground or had been kept

out-of-view from the public. In fact, the stone drums created around the fifth century

produced. See Wu Hung (1995),121-142.Martin Kern suggests it would be better to reserve our conclusion
regarding the Western origin of stone inscription until concrete evidence surfaces. Kern (2000), 52n11.

8 These ten stones are hard and darkcolored rocks roughly chiseled into their present form of drum -shaped
boulders and are irregular in form and size, and var y from about 45 centimeters to 90 eentimeters in
height and average 210 @ntimeters along their horizontal circumference. Each of the ten stones bears a
rhymed verse of about seventy characters arranged in nine to fifteen vertical columns with five to eigh t
characters in each column. Because of the incompleteness and obscurity of the text, the date, purpose, and
even the proper order of the ten stones have been subjects of controversy since their discovery in the early
seventh century CE. The stones are nowin the Palace Museum in Beijing. For details on the stone drums,
seeTsien (1962),64-69; Mattos (1988), 3738.

9 The inscriptions, made by one of the Qin rulers in the late fourth century BCE, include three stone
inscriptions of prayers addressed to the spirits of nature to which the Qin state sacrificed. The inscriptions
were all written in a style similar to that of the stone drums, and twenty -nine characters in exactly the
same form appeared in both inscriptions. The original stones no longer exist today, but the text of the first
two inscriptions is preserved in rubbings made in the twelfth century from the original stones. See Tsien
(1962), 6768.

10This stone resembles the form of later steles, but it is actually a natural boulder. The short text in seal
script characters names a certain Kong Cheng who was charged with supervising the fishing and hunting
enclosures of King Cuo. The function of this monument is unknown. For a brief account of this monument,
see Zhao Chao (997, 77-83; Kern (2000)44-50; Wong (2004, 28.
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BCE were unknown for over one thous and years, until the early seventh century CE,
when it was recorded that they were discovered.

These inscribed stone objects used original writings for each work, rather than
previously existing texts. In addition, they were neither carved onto mountain s urfaces,
nor located in mountains. By contrast, the Buddhist sutra texts of our focus were
duplications drawn from pre -existing Buddhist canon texts, and carved directly on
mountain rocks, creating immobile on -site monuments.

Before Chinese Buddhists extasively adopted stone for their writings, stone
inscriptions had been used for accomplishing imperial goals, such as claiming Confucian
scholar-official orthodoxy, or achieving Daoist religious purposes. 1t Considering the
geographical and historical circumstances in the early sixth century, the following three
stone inscriptions could have served as modelsfrom which the monks and patrons, who
had Buddhist texts carved on mountain cliffs in Shandong, could choose: stone
engravings by the First Emperor of Qin in Shandong, stone Confucian classics from the

Han and Wei dynasties, and Daoist mountain inscriptions in Laizhou in eastern

11 The examples of the use of stone can be seen il 1 w»PUUOwWw$ Ox1 UOU WOl wopOz UwlUOOOT wh
Confucian texts carved on steles during the Han and Wei dynasties, and Daoist mountain inscriptions
around Laizhou in eastern Shandong made in the early sixth century. The details will be discussed in
chapter three.
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Shandong2 All three were located near the Buddhist text carvings in Shandong
Province or the Northern Qi capital city, Ye.

It should be noted that the Buddhists who were fascinated by the stone carving
activity in Shandong Province during the Northern Qi period could not use a sole model
on which to base their creation. Among the potential models described above, none of
them feature both characteristics specific to the Northern Qi text carvings: (1) the use of
preexisting canon texts; and (2) the placement of the carvings directly on mountain rocks.
Placing the carvings on mountains was closely associated with the indigenous mountai n
culture of ancient China. Mountains were considered divine and numinous, and places
Of wWOEEUOUwWx Ol UWEOEwWx OUI OEad w3l UOUTT OU0w" 1 POEZ
that mountains were breathing and moving, and that they possessed animated and
living forces accorded to none but the spiritual.’> Mountains were thought to be not only
places where a variety of immortal beings dwelled, but were themselves divine beings.
Mountains were sometimes worshipped as gods in their own right. 14

In China, the practice of carving Buddhist texts on stone appears to have begun

in the early fifth century in the Northern Liang territory. However, its active use did not

12 Regarding the following three earlier stone inscriptions, | agree with Ledderose, who suggests the three
earlier stone inscriptions would be models for Buddhists in Shandong during the Northern Qi. Ledderose,
21 UEET BrChina 5609 uy Y O2 wbOw+1 EET B23.U1 wil Ed wpl YYNAOWI |

13 For a discussionon the Chinese conception of mountains and mountain worship in ancient China, see
Kiyohiko Munakata (1991, 1-12; Wei-cheng Lin (2014), dhapter two, specifically see 51-56. For the
fundamental role of mountains in early Chinese history, see James Robson (2009),-1.4.

14 Kleeman (1994), 226238 Miyakawa Hisayuki ( 1964),58-88. For relationship between Buddhism and
Chinese mountain culture , Ziircher (1959), 207; JameRobson (2004)341-383; Robson (2010), 1353397.
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occur until the end of fifth and the early sixth centuries, during the Northern Wei period.
It was at that time when votive inscriptions, as well as passages taken from Buddhist
sutra canons, began to be carved on the cliffs of mountains or freestanding steles.
Among them, it was not until the early sixth century when passages taken from
Buddhist scriptures w ere carved on mountain cliffs. The monks and patrons of Buddhist
carvings in our focus built their creations upon the foundation of these multifarious
traditions in China.

This chapter examines these earlier Chinese practices of carving text on stone,
both inside and outside the context of Buddhism, in order to seek possible foundational
models, which Northern Qi Buddhists could have referenced when they carved sutra
texts on the Shandong mountains. Models outside Buddhism will be investigated first,
and include: the stone engravings by the First Emperor of Qin, the stone Confucian
classics from the Han dynasty, and the Daoist mountain inscriptions in Laizhou in
eastern Shandong.This survey will be conducted largely in chronological order, and will
explore similarities to and differences from the Northern Qi Buddhist texts carved on the
Shandong mountains. Following this, the Buddhist use of stone as a medium for carving

their inscriptions will be discussed.

75



3.1 Stone Engravings by the First Emperor of Qin in Shandong

The placement of inscribed stones into mountains appears to begin with the First

Sublime Divine Emperor of Qin (Qin Shihuangdi , 259-210BCE, r. 221210 BCE,
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inscribed stone stelesinstalled on mountains in order to justify his newly conquered
territory EOE wx UED UIT wi b U wiiczeBn@D The Kir& Brapérar gitdated e
construction of these stone steles when he toured these newly acquired eastern
territories 1%

The First Emperor was said to have erected seven inscribed stones on seven
mountains between 219211 BCE. During hisfirst visit in 219 BCE, the first three stones
were installed on Mount Yi (Zouxian, present day Zoucheng in Shandong), Mt.
Tai (present day 3 E B z E @uShandong ), and on the terrace of Mt. Langye

(present day Qingdao in Shandong). In 218 BCE, two more stones were erected

on Mount Zhifu OOwbUUwW?1 HZhifuldahgyuaeyi © U U E 9, and also in Zhifu

15The inscribed steles were erected only in locations in the eastern new territories of the Qin Empire. From
the capital, Xianyang , the nearest of these places was Mt. Yi, some 800 km away. The emperor also
went west and south, albeit without setting up stone inscriptions. Regarding a reason for why the
monumental inscriptions were erected in the newly conquered eastern regions, Kern suggests that it was
part of a ritual agenda: the proclamation of the conquest issued towards the conquered people and the
cosmic spirits. Kern (2000), 106107.This act is documented in detail in the first dynastic history, Records of
the Historian(Shiji ) by the great historian, Sima Qian (c. 145 or 13586 BCE). SeeSima Qian,
Shiji (1982, 6.242245, 260262; 28.13667. According to Simi Qian, between 219-210 BCE, the First
Emperor, accompanied by his high officials, made a series of excursions ttrough the eastern
commanderies of the newly unified empire. For his routes, see Tsuruma Kazuyuki, ?Shin teikoku no keisei
to thhh sekai: Shikhtei no thhh junshu keiro no chhsa o fumaete?; Inaba Ichirh, ?Shin Shikh no junshu to
kokuseki.? Requoted from Kern (2000) 1-2. The inscriptions describe the emperorgs great
accomplishments in unifying the world, subjugating all, adjusting laws and regulations, clarifying human
concerns, and bringing peace and happiness to all. Tsien (1962)68-69.
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(present day Yantai in Shandong). In 215 BCE, one stone was installed at the gate of
Jieshi (present day Changli prefecture in Hebei). The last stone was
constructed in 211 BCE at Mt. Kuaiji (present day Shaoxing in Zhejiang). 16

The stones used for the engravings were hard, dark-colored rocks, similar in
shape to the stone drums. The Emperor chose stone as a medium because it as the

most durable material known at the time . On the inscriptionon Mt Yi, UT T w$ Ox |
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own words indicate thathe PEOUT Ewi PUWEET P1 Y
them to survive for ten thousand years. !’ Fragments believed to have come from the
stone markers on Mt. Tai and Mt. Langye still survive today, but the only surviv ing

fragments proven to be authentic come from Mt. Langye .28 Originally, t his Mt. Langye

16 Sima Qian documents a total of seven inscriptions. Throughout 2 D O E w0 b E 0 7 UtheBSevén et abel
referred to by the names of the mountains they are on. A chronology for the inscriptions is provided, but
only six of the seven inscriptions are recorded. Sima Qian, Shiji (1982, 6.24262. The omitted inscription is
the text on Mt. Yi. The Mt. Yi text, mentioned by Shiji as being chronologically first, was well -known in
Tang times, and has appeared in inscription collections since the early fourteenth century. The Mt. Yi stele,
like most of the other inscriptions, was lost early in the course of history. A copy from A.D. 993 is
preservedin UT T w? %OUI U0 Wil wZWOOERY aepBPRPw/ UOYDOEDEBOUEERY)] UOwPOw:
68-69; Kern (2000) 2-3. For a discussion of the sourcesof the history of the steles, see Rong Geng (1935),
126-31 and 16467. For the selection of the seven orignal locations, as well asthe current locations, seeli,
Wenfang (2008, 9096, Kern (2000), 34, and 106luY N8 w 4 OO D Ol wwhithUBes WNade-GieD
Romanization, this dissertation uses Pinyin Romanization.
17 For an annotated translation of the inscription on Mt. Yi, see Kern (2000), 1815. Other scholars have
similarly pointed out that the First Emperor chose stone as material due to its durability. Ledderose,
21 UEET PUOwW UG uypy@ue"ui DEOMEUI KEKEY U23;(Bueyling Tsaignd glaupl E@ el 6a1 OOw? 371 1 w
20001 w( OUEUDxUPOOUWOT wiT T w2hRw, OUOUEDPOU WOT wo OUETT 61 02 wb«
18 For stone markers on Mt. Tai and Mt. Langye, seeShimonaka (1930),v. 1, pls. 135and 136. Another
fragment from Mt. Tai is of questionable authenticity. Th e Langye stele actually survived until 1900 when
it fell victim to a violent rain -storm during which it plunged into the sea. Fragments have been re -
assembled into a stele which is now preserved in the Museum of Chinese History in Beijing. See Rong
Geng (1935), 128129 and 14641. The allegedly original fragment from Mt. Tai is kept in the Temple of Mt.
Tai DOWIEDZEOOW21 EQEOOT w/ UOYDPOET dw*i UOwp!l YYYAOwt Ol + duw
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marker was believed to have been five meters in height, with a width of 2 meters at the
bottom, which decreased to about 1.7 meters in the middle, and 1 meter at the t@.2°
The inscriptions by the First Emperor certainly made a great impact on the
development of mountain inscriptions by Buddhists during the Northern Qi period.
Five of the seven mountains where the First Emperor erected his inscribed stone steles
are located in present day Shandong Province 2° Furthermore, during the northern Qi
period, Buddhists carved their scriptures on Mt. Yi and Mt. Tai, which were the same
x OEET Uwpi T UT wOT 1 w%bUUOw$OxI UOUZzUwi PUUUDWEOEwWUI E
The creatrs of the Buddhist inscriptions on the mountains were well aware of the stone
inscriptions by the First Emperor, as is shown in a passage in the colophon, calledStone
Hymn on Mt. Tie.

Even the jade plagues from Mount Kunlun, the golden slips in the East ern
Pavilion [Library], the recorded merits of [King] Mu of Zhou, and the inscribed
achievements of the emperor of Qin; Z 6 thawpresent [carvings] surpass [all
previous ones]. Compared with this carving, those others are trivial! 2! (emphasis
mine)

The anonymous voice from the colophon proclaims that he was not only well

aware of the epigraphic pedigree of these mountains, but he also asserted that the

19Rong Geng (1935), 128.29; Tsien (1962), 74. The form of stone inscriptions by the First Emperois called
2Jie w, to distinguish it fromaformof UUT O1 d w?) Bl » wi EVWEWOEUUOP Oshdpdd) OET E wU O x
EOU U OO Obek lufusubllwelled stele) takes the form of a square or rectangle. See Yuan, Mingying
(2007), vol. 1, 16hutud w3 T Tbed GuPLEQWWE OP O EwbOwUOT 1T w' EQw#aO0EVU0awUOwWET UDT ¢
stele we know today. All early references to bei are found in the ritual texts of the Confucian classical
canon established by the Han. Wong (2004), 19.

20While Ledderose states thatfour of the seven steles were located in current Shandong Province, there are
actually five. + 1 EET UOUT Ow?! UEET B UyOMO ~Uubenfpudrul " B Ebi OCFSeeki pyéntarigw opl Y Y N A O wl
(2008), 9096; Kern (2000), 34.

21 The English translation is adopted fro m Ledderose ed. (2015), 165 with minor changes
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carved Buddhist text was even greater than the earlier inscriptions.22 The Northern Qi

creators of the sutra carving at Mt. Tie took advantage of the imperial aura of the First
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mountains, but into stones that had been hewn into a specific shape and then placed on
the mountains.24 Thus, the difference between these monuments by the First Emperor
and those with Shandong Buddhist inscriptions carved directly on the rocks of
mountains is remarkable. Although the inscriptions of the First Emperor were not easily
movable due to their scale and weight, they were still mobile and tended to be

vulnerable to damage.? Furthermore, the content of the inscriptions presents another

22 There are other pieces of evidence that inscriptions by the First Emperor were well-known to sixth century
contemporaries in Shandong. Zheng Daozhao had his poems engraved on a few mountains near Laizhou,
POwl EUODwW2T EQEOOT  w( OwxEUUET 1 URetthsyigbic Pd@mh an#gcéndifigEBud U wx O1 O U wl
Peak Mountain and Viewing Sea Elves by Zheng# E 041 EOOF wOT | wi POEOwWODOT Uwoi wol 1 O1
21 Ew$s OVYIi UwUT EEUOW? 31 Idivé lischatiobhgne B vain ) abdhavecbuld & A2 onivu
TEYI wUPTT1 EwpPUT OUUWEwWUT EUOOY » w3UEOUOEUDPOOWEEOXxUI Ewl UOO
these imperial journeys appears also in the Eulogy on Heavenly Column Mountain (Tianzhushan ming),
anessayF a w9l 1 O1 w2T UAUVUWEEUYT Ewdl EVUwWUT 1T wOOUOUEDPOO w?UT 1T wwubUUU.
$O0xi UOVweUwxEUUI EwEAwWEOEWET OP1 1 Ui1992)B&wasadifisipatmOl 62 w21 1 we |
Shandong that both the First Emperor of Qin and Emperor Wu of the Han Dynasty traveled in the hope of
encountering immortal beings + YDUPUO U wUOwhkT DET wlOT 1 wi POEOCWODOT Uwdl woi 1 O1 ¢
This inscription was destroyed in 1969. Surviving fragments are in the Pingdu Municipal Museum.

23 edderose,? ! UEET DUOw U 8 uybyG@uoe"ul DEOERU KEKEYI2Z) OUT wl E8 wopl YYNAOwW

24 Of the seveninscribed stone inscriptions from 215 BCE, the one at the gate of Jieshi ,in present
Changli prefecture in Hebei Provence, might have been carved on natural cliffs rather than a stele-
shaped stone surface, becaus@ D OE WO PEOWE O1 UwOOUwB B OWUMBEUYEWBROWUT 1 wl ECI

on it, while he records ? 1 U1 E O fariHe 6tiets2SeeYuan Mingying (2007), vol. 1, 12. However,

this cannot be confirmed, since it no longer exists.

25 |ndeed, none of the First EO x 1 U Gtored hre to befound in their original locations, and fragments
survive of only one . Ledderose,? ! UEET DUOw U Y uyby@uo"uibe0uErudé®d UOUT wi ESd Ow
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significant difference. W hile the inscriptions by the First Emperor were original writings
composed in honor of his achievements of the time, most Buddhist texts carved on
mountains in Shandong were duplications taken from previously existing Buddhist

Sutra texts.

3.2 Stone Confucian Classics from the Han and Wei Dynasties

The inscribed stone text established by the First Emperor were original writings
specifically composed for these monuments, while the Northern Qi carved texts of our
focus were drawn from preexisting Buddhist ¢ anonical texts. A different version of
carving preexisting canon on stone involved inscribing classical Confucian texts onto
stone. The most elaborate project inthis regard was undertaken in 175-183CE, when
various versions of Confucian texts were gathered under the leadership of the scholar
Cai Yong (132192 CE). Cai Yong himself wrote the calligraphic models, and these
stone classics were carved in largescale stone slabs$ Forty stones with more than two
million characterswere set up at the Imperial Academy, a national institution located in
the capital of Luoyang. This Confucian canon was created in an effort to standardize and
authorize certain texts, make them publicly accessible, and to prevent them from being
exploited. There was concern that vulgar classicists might take advantage of the

confusion that had been engendered from the numerous mistakes existing in the

26 |t measures 8 by 4chi  (Chinese feet) and stood in a row 300chilong. Li Daoyuan, Shuijingzhu,
Gushuitiao, juanl6: 2628,in Siku quanshwhenberjieji (Taibei: Shangwu yinshu guan, 1975), requoted from
Tsiang (1996Hh), 184.
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multiple editions of the Confucian canon then in circulation. In addition, the stones
served as a symbol of the Han dynasty social order and political legitimacy of the state?’

During the Southern and Northern Dynasties (420t 589 CE),the imperial
academies were established in both the north and south. At Luoyang, where stone
inscriptions of classical texts survived from the Later Han and Wei Dynasties, the

, In Praise of Studies) ward where the academies were located. These stone
engravings also are recorded in the Luoyang gielanjt Though damaged, they were still
standing in front of what was then called the ?Academy for Gentle and Noble Men of
U7 1 w'uiidb46when they were moved to Ye.

In the History of the Northern Wei, under the ?Biography of Emperor Xiaojing, 2
it is recorded that in the fourth year of the Wuding era (546 CE), the HarnWei stone
classics were transported from Luoyang to the capital city, Ye, during the Eastern Wei
and Northern Qi periods. 2 As early as 546, GadCheng (521-549 CE), the elder
brother of the first emperor of the Northern Qi Dynasty, Gao Yang,had the Confucian

stone inscriptions brought to the new capital of Ye. The stones are also mentioned in the

27 Tsiang (1996b) 187.
28 A detailed description of the stone classics is found in the Luoyang gielanji by Yang Xuanzhi
(fl. 529-ca.550).For its commentary, see Fan Xiangyong (1978), 3.1486. For English translation,

see Jenner (1981), 2123; and Wang, YiU z U 01 w oph88.WkhauGhuilte IStone Classics are mentioned
under Liu -Song Dynasty (420479 CE), there are no references tthem in the other dynastic histories of the
South. Pearce, ScottAudrey Spiro, and Patricia Ebrey, ? ( O 0 U O E U Péhfe€) Sobtbetiad €rai (200111
and 248n33.

29 Weishu(Beijing: Xinhua shuju, 1974),juan 12, 1: 308. Rquoted from Tsiang (1996a),252; Tsiang (1996b),
185.
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History of Northern Qi(Bei Qi shi® wU O E 1 Ubgraphylo?®x 1 UOU w6 1IiorderE O 8 -
to explore the influence of the Confucian stone classics on Buddhist stone sutras during
the Northern Qi state, this history is worth closer reading.

In the eighth month of the first year of the Tianbaocera (550 CE)the nation re-
established the Academy & uo study the rites and canons. The emperor
proclaimed that the fifty -two stonesinscribed with classics by Cai Yong which
had been transported by the departed Emperor Wenxiang [posthumous title of
Gao Cheng] should fittingly be moved to the Hall of Learning, repaired, and set
up in order. 3

The importance accorded to these stones is demonstrated by the tremendous
efforts that were made to move them. It is evident that they were associated not only
with the maintenance of the tradition of scholarship of the National University, but with
the legitimization of Northern Qi rule. 3t The histories of later dynasties record the
moving of these stones back to Luoyang in 579 after the Northern Zhou conquest of the

Northern Qi,anE wUO Ow" T E 01 7z E O wb O ukaihuangdyae(®36 CEuia thefebry O1 wOT 1 w
Sui Dynasty. Afterward there is no further mention of them. 32

These texts carved into stone most likely inspired the monks of the sixth century
to carve Buddhist sutras on stone as well. A number of monks, including Sengchou,

Huishun, and Daochong, were engaged in the study of Confucianism before entering

the monastery and most likely saw the stone classics at Ye, or were at least aware of their

30 Bei Qi shu(Beijing: Zhonghua shuju, 1972),juan4. 1:53. Gao Cheng is named as the one responsiblefor
moving the stone classics,but it seems more likely to have been ordered by his father and the regent, Gao
Huan. Tsiang (19%a), 252; Tsiang (1996b), 185.

31 Tsiang (1996a), 252.

32Zhenduan Lu (1981), 6.
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presence. As Tsiang rightly pointsout, 0T 1 wOOOOUz wbOUI Ul U0 whbOw! UEET E
desire to give the Buddhist scriptures the authority and permanence of the stone
Confucian classics may have provided their inspiration for engraving the sutras. 33

It is said that stone had been widely used for writing since the first century CE in
China. This widespread use was especially true for the Shandong area. In addition to the
steles created by the First Emperor during the Qin Dynasty (221-206 BCE), a great
number of inscribed stones following the Co nfucian traditions of the Eastern Han period
(25-220 CE) have been discovered in tombs and family shrines3 This strong cultural
heritage of stone inscriptions in Shandong Province might have led to the popularity of
stone sutras being carved onto mountains during the Northern Qi period.

As the transfer of the Confucian stones to Ye shows these stones weremobile
just as the steles of theFirst Emperor had been. In this regard, these two groups of stone
inscriptions differ from the immobile Buddhist rock inscriptions set into the landscape in
Shandong. Immobile Daoist and Buddhist texts carved on mountain cliffs appear in the

early sixth century, as seen below.

33 Tsiang (1996a),253. Ledderose notes that he use of the Confucianmodel was made easier by the fact that
the Buddhists had used the Chinese word jing , which labels the Confucian canonical scriptures.
Buddhists sutras too are calledjing & 2 w' 1 wi U U Btisaied GoEkiblE the pro-Buddhist ruling
family wanted to encourage the monks in the country to carve Buddhist texts into stone. This the y did,
PODUPEOOAa WPOWEUOUWEEY]I Uwldi EUwUT 1 wE E x b Udddenoded®iEw OEDE TUBUD®uL U |
Artin China 550+ Y YirQledderose ed. (2009), 23As discussed in chapter two, this requires more
research, since based on the extant evideoe, the Northern Qi emperors gave more support to the building
of Buddhist cave temples and gigantic sculptures, rather than to the carving of Buddhist inscriptions.
34 See Zhao Chao(1997), 7790;Zhang Zong (2003a) 1; Nobuyuki T akuma (2011), 21.
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3.3 Daoist Mountain Inscriptions in Shandong During the Early
Sixth century

One of the most significant characteristics of Buddhist stone inscriptions in
Shandong Province from the Northern Qi period is that they were carved directly onto
mountains surfaces3> Only a half a century earlier, Daoists had made similar
inscriptions on mountain surfaces . In the mountains around the city of Laizhou ,
not far from the Buddhist engravings of the Northern Qi period, some Daoist words and
texts were carved directly onto surfaces of mountain.3 Zheng Daozhao ( , 45572516)
is associated with production of e ngravings in mountains near Laizhou. B orn into one of
the great families of Han Chinese who served the Northern Wei Dynasty, 37 Zheng
Daozhao created a large number of rock inscriptions near Laizhou between 511 to 513

CE: Mt. Yunfeng (Cloud Peak Mountain ), Mt. Tianzhu (Heavenly Column

35 During the Han period in the first century, carving inscriptions on polished cliffs already existed in
Shaanxi Province. For their contents and functions, see Harrist (2008), 3191. In this dissertation, focus will
be given to preexisting Buddhist sutra texts carved on mountain surfaces.

36 Zhang Zong (2002),44-45 and 53n4.

37 Like some other renowned Chinese families, the Zheng family had produced generations of government
officials from the Han period onward, which is noteworthy given that the social and politi cal structure of
the Northern Wei was founded by the Tuoba clan of thenon-" | B OIT Ul w7 DEOGE]I Puwxi OxOi 6 woi i O
the concubine of Emperor Xiaowen (r. 471-499).Biographical information on Zheng Daozhao and his
career appear as part of the biography of his father, Zheng Xi, in the Weishy 56.12461242, andBeishj
35.13041305.For Zheng Daozhaogz life, seeShandong Shike Yishu Bowuguan et al. eds. (1992b),147-156;
Harrist (2008), 95 and 98. It is worthwhile to note that Zheng was a pioneer, who began the practice of
carving religious terms and texts on mountain surfaces, and who also was a member of a Han Chinese
family. Calligraphic art and mountain worship have been a Chinese cultural tradition for a very long time.
Carving inscriptions on polished c liffs was already occurring in Shaanxi Province in the first century,
during the Han period. The descendants of the Han Chinese and their contribution to engraving Buddhist
texts on mountains will be discussed in chapter five.
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Mountain ), and Mt. Daqi (Great Platform Mountain ).38

The carved Daoist texts are divided into two different groups. The first group of
texts are inscribed onto cliffs and boulders, and use explicit Daoist language to describe
visions of immortal beings. 3 These textswere intended to create topographical
analogues of the mythic realms defined by directional symbolism and the imagined
presence of supernatural beings# The second group describes personal and

biographical m atters in poetic language 4t

38 The earliest of the Cloud Peak Mountain inscriptions is dated to 5 11 CE.For inscriptions carved on Mts.
Yunfeng, Tianzhu, and Dagi, see Shandong Shike Yishu Bowuguan et al. eds. (1992b),8+ | Qw8 NDUh w- EOE U
(1971:1973), vol 2;Shuting Yu (1990; & i O Uch1hau ESEKat@(#84);Harrist (2003),535568;Harrist
(2008) 93-155.The inscriptions have beenkOOP OWE OO OT EUDYI CawbOw" 1 DOI Ul wUET OOEU
, OUOUE PO w( &vudfenpshan Red)fieten tiough they are dispersed among multiple locations.
Approximately thirty -seven texts survive today. Meticulous stylistic analysis carried out by scholars in
China and Japanindicates that only a few can reasonably be attributed to Zheng Daozhao. It appears that
he did not write all of the inscriptions traditionally attributed t o him, and that he cannot be consideredthe
sole author of the representations structured by the texts. However, as Harrist rightly points out, itis clear
that none of the inscriptions would have been carved if Zheng had not gone to Shandong. Harrist (2008),
94-96.
39 Daoist beliefs and practiceswere founded by Laozi and Zhuangzi. Daoism is a religion adopted by people
hoping for benefits in this life, and salvation after death or immortal life. For a definition of the term
PHEODPUOO? wUI 1 wBikenEa® (OO, IDi& dUrpriSidyuhat Zheng Daozhao, a Confucian
scholar, was immersed in Daoism and had a number of inscriptions of Daoist terms and concepts placed
on mountains around Laizhou. Scholars have attempted to explain 9 1 1 01 z U wED@disinadal 0 wd O w
consequence of his thwarted political career in Luoyang. See,Shandong Shike Yishu Bowuguan et al. eds.
(1992b),131-132; Desen Jiao (1992), 20&22.1t appears that in Daoist beliefs, Zheng found a profound and
appealing alternative to the disi llusionments of public life. However, the trajectory of this narrative, which
positsalateODT 1T w? EOOYIT UUD OG> wl Ow# E O bideddgicadrealitiesibitie Nontbiinl wUT 0BT BDOU
Wei period, when Buddhist, Confucian, and Daoist traditions interacted dynamically . For embodiments of
this syncretism in the visual arts, see Bonnie Cheng (2003), 26:263.
400On Cloud Peak Mountain, the most densely inscribed of these sites, texts guide a reader upward toward
the summit, gradually transforming the actual mountain into a representation of a paradise that can be
seen, climbed, and touched.” EUUDUUwWUBT T U0a wx OmGdatbindpiesitatich wasO wUUEUD OT Ow?
achieved not through buildings or landscaping but through the power of writing alone 8 » w' EUBP U U wpl YY
95-96.
41 Harrist (2008), 112128.
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A remarkable difference is observed between these Daoist inscriptions near
Laizhou and the Buddhist inscriptions in southwest Shandong. T he Daoist inscriptions
are relatively short and include the names of immortal beings and p oetic commentaries,
but are not passages from preexisting sacred texts. In contrast, the Buddhist carved
inscriptions are taken directly from Buddhist texts and are relatively long. 42 Nonetheless,
there are considerablesimilarities between them as will be discussed below.

Among the numerous inscriptions still visible, tw o0 rock inscriptions deserve
special consideration, since they mark a transition from the traditional stele inscriptions
to that of inscribing texts on the faces of mountains. One of these B the Stele oZheng
Wengong(Zheng Wengong bei ) at Mt. Tianzhu (hereafter the Upper stelg
(Figure 30) and the other, of the same title, located at Mt. Yunfeng (hereafter theLower
stelg (Figure 31). Both steles were carved during 511 CE, but the stle at Mt. Tianzhu

was carved first, followed by the creation of the stele at Mt. Yunfeng. 43 Both steles were

42 |n addition, the manner in which the mountains themselves were chosen differed. Zheng Daozhao chose
uncelebrated mountains for his engravings. Of course, the peaks existed but they did not have a
prominent place in t he cultural geography of China until the sixth century, when Zheng Daozhao arrived
in Shandong. No records concerning Great Platform Mountain predate the inscriptions . The name of
Cloud Peak Mountain itself may have been invented by Zheng . Harrist (2008), 105 and 319n32This is in
contrast to the Buddhist inscriptions at Mt. Tai and Mt. Yi in southwest Shandong, where at least two of
the inscriptions were carved in mountains that were already renowned as sacred places or sites of
monuments erected by the Frst Emperor.

43 |In Chinese and Japanese scholarship, thanonument carved first on Mt. Tianzhu is called the Upper Stele
(Shang bei ) and its twin on Cloud Peak Mountain is called the Lower Stelé¢Xia bei ). This
dissertation will refer to the first ins cription as the Upper Steleand the secondas the LowerStele The Stele of
Zheng WengongZheng Wengong bei ) at Mt. Tianzhu is standing at almost the exact center of the
southern face of the mountain. This monument is the earliest dated inscription associated with Zheng
Daozhao. Most of the text of the Lower stele is identical to that of the Upper stele, but the text of the Lower
stele isan expanded version of the Upper stele.
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steles were placed at the site of the tomb, these steles are unusual in that they are located

far from the burial site, but still contain epitaph sdedicatedto 9 T I OT w# E Q& 1zEWg Uwi E C

—

memory.# OUT OUT T wOT 1T awpkbi kel wBubecreitonfheia® UUIT Ol wop
inscriptions are not made on traditional freestanding steles in the strict sense, since they

were carved on natural mountain rocks. However, the two inscriptions look like

traditional steles, as they were carved onto rocks that already resembled a freestanding

UUOI Ol OwbkT PET whEUwx Ul UU OEAOaingl]t hasetwbistElesOUz Uwb O U I
appear to have marked the transition from traditional stele inscriptions to mountain

rock inscriptions in Shandong.

44 The text of the Upper Stele oZheng Wengongonsists of a short geneal@y of Zheng Xi, a summary of his
career listing the various official posts he held, and passagesof praise for his virtues. The expanded text on
Mt. Yunfeng also includes information that makes its content even more like an epitaph than that of the
earlier version of the inscription . Zheng Xi was a native of Xingyang in Henan Province and was
buried there, but an epitaph forhim PEUwO OO0 wi OUOEWEOwUT 1 wUDPUIT woOi woil 1 6T w7bz U
inscriptions located in mountains in east Shandong Province, far f{UOOwUT 1T w9 i 1 &1 Uz wi 601 UO6P OO w!
monuments to his memory. Harrist points out that the commemorative function of the Upper and Lower
steles was essentially the same as those of an epitaph and thus different from other normal steles, since
they recordthe EE U1 WEOE wx OEET wOl w9l 1 OT w7Pz UwWE] EUOT WEGEWEUUPEOOWPI
commendatory steles. Harrist (2008), 1178 and 149.
45 The Upper Stelenscription appears on anL-shaped boulder, 4.77 meters high, that tilts forward at an angle
of about twenty degrees, resting on a stone base. Only its front had to be smoothed slightly before
receiving the orderly columns of standard script characters. The resemblance was enhanced by carving
away stone at the sides and top of the boulder to regularize its shape.The Lower Stel®f Zheng Wengong
also is carved into a flat section of rock. It covers an area of 2.6%3.67 meters on a massivegranite outcrop
and is topped by a title heading framed by an incised border of 39x28 centimeters. The Lower St 01 z U
extremely hard granite surface is divided by a crack running from the upper right to the lower left, and the
calligr apher adjusted the columns of writing to avoid the crack. For in-depth studies on the two steles, see
Shuting Yu (1985), 172184,
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These mountain inscriptions around Laizhou have a close affinity with Buddhist
texts carved on mountain surfaces in the southwest Shandong Province, in that they
were carved directly on mountain cliffs, and so created immobile monuments. This
feature was a new development, and was distinct from the other stone monuments
created by the First Emperor of Qin and Confucian scholars during the Han and Wei
Dynasties. Significantly, the creators not only chose the immobility of mountain cliffs,
but also employed a traditional stele format f or several inscriptions. Zheng Daozhao
made the two stele-shaped mountain inscriptions for his father, while t he late sixth
century creators of Buddhist text carvings in southwestern Shandong also chose stele
style formats for a few Buddhist sutra texts and colophons. For example, some Buddhist
sutra texts on Mt. Hongding and Mt. Tie in southwest Shandong were carved on rock
faces and so are not true freestanding steles. However, they created a virtual stele by
carving the rectangular contour of a tradition al stele on the rock surface, placing
dragons on top of the stele shape with tortoises supporting its body as would have been
done with a traditional stele.

Besides of the common features of immobility and employment of stele format,
there is another resemblance between the Daoist mountain inscriptions in eastern
Shandong Provence and Buddhist inscriptions in southwestern Shandong Province.

Both were created by people who were working to transform ordinary places into
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special, religious, and sacred places hrough the power of writing. 46 In the mountains
near Laizhou, as Zheng Daozhao worked to transform ordinary mountain sides into
sacred Daoist spaces by carving Daoist poetry and ideas onto them; Buddhists in
southwest Shandong engraved Buddhist cannon sutras and Buddha names into
mountains as a way to transform their neighboring mountains into Buddhist sacred
spaces?’

Despite the lack of solid evidence indicating that the Shandong Buddhists were
aware of the Daoist inscriptions, the closetemporal and geographical proximity between
the two groups made it likely that some Buddhists in southwest Shandong during the
-OUU0T T UOwWwOPwWUEPwWYT 1 OT.@# EG
Shandong and Buddhist inscribed stone sutras on mountains in southwest Shandong

were created in the 510s and 560%70s, respectively, and the two sites were not located

dwe@HEWEOR UnDPBOEU D x

U
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far from each other. Inspiredby 91 1 O1 w# EQO4AT EOz UWEUI EUDPOOUOWUOOI u

southwest Shandong may have worked to transform their ordinary mountains into
sacred spaces by carving religious language onto stele shapes formed directly out of
mountain surfaces.*®

When it comes to the development of immobile text carving, such as that

employed by the Daoists, it should be noted that current evidence indica tes that the

46 Harrist points this out in his discussion about the Daoist inscriptions near Laizhou. Harrist (2008), 95-96.
47Harrist (2008), 29, 123, 147, and 187.

48 Zhang Zong (2002), 4445 and 53n4. Ledderos® w? ! UEET DPUCOw VYWOOwWPODOEREKYOUIT wi ES

23.
89



immobile Buddhist sutra inscriptions were produced before the Daoist inscriptions. As
will be discussed in the next section, a Buddhist sutra inscription was engraved on a
mountain cliff in Henan Province in 509 CE, two years earlier than when Zheng
#EO&AT EOzUwxOEE!l Ewl PUWPOUEUDxUDPOOUWOOWOOUBUEDLOW
necessarily demonstrate that Buddhism was a pioneer in the field of creating mountain
inscriptions. While the Buddhist inscriptions from 509 CE were produced two year s
earlier than the Daoist inscriptions, this was an isolated case. The vast majority of the
Buddhist carvings on mountain surfaces were made in the 530s and 540s, while many of
the Daoist carvings were engraved on mountains in the early 510s. At this point, it
cannot be determined whether the Daoist practice of carving on mountain surfaces
occurred before that of the Buddhists or vice versa. There might have been parallels
between religious and regional traditions in the early sixth century, which led to te xts

being carved on different mountain surfaces simultaneously.
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3.4 Buddhist Sutra Texts Carved on Stone before Northern Qi

$REI xOwi OUwWUT T w" 60i UEPEOW?UUOOI WEOEUUDPEUO? u
texts of preexisting canons before thefifth ¢ entury. 4 There is an engraving of a passage
from Buddhist sutra canons on the Northern Liang votive stupa, but it was made under
the Northern Liang Dynasty (397-439 CE)during the early fifth century. 5° These
were all products of western Gansu Province in Northern Liang territory, which was
located in the northwest of China. They were made from black granite, are similar in
structure, decoration, and in their choice of inscribed texts.5* The votive stupa
discovered in Jiuquan is one of the most complete and best preserved votive stupa
works (Figuret | A w( Uz UWEUI EUDPOOwWPEUwWI POEOED&®IOa wU U x x (
dates to 428 CE. The stupa consists of four parts: a tall octagonal base with incised

images; a round drum with Chinese inscriptions; a dome with image niches in which

49|n the Eastern Jin period (31A 420 CE)the! UE E T D U U w Bé mivimaleviiuddbapaba e

Eil &8 OUE w , was carved on the external side of the lid of the stone case in which the
sutra texts were kept. The carved texton the lid coOUP U O U wOi wOi 1 whgpbjingutdngda & 01 UUOw? b
luo ni jing O2 wbi PET woi E OU w&ntivimalavEudbapralsh i GuelEii 18 E

Ul ( WAilé this stone inscription was produced in the Buddhist community, the purpose of the text does
not seem to be the sameas that in later stone-carved sutras. Here, the carved texts served the sole purpose
of explaining that the sutra was stored within the stone caselt was excavated in a Eastern Jintomb in the
city of Wenzhou , Zhejiang Province, in 1989, along with bricks on which were carved the eighth year
of the Yongheera ( , 352) and the second year of theXianzanera ( , 372). The
measurement of the stone case is 13.7 centimeters in length, 10 centimeters in width, in 10 centimetersni
height (with the lid), and 2.5 centimeters in thickness. The letters were engraved in the standard script or
kaishu . Mingzhe Wu (1998), 81.Fumio | uchi notes that the inscriptio n is the earliest example of a
stone sutra in China. | uchi (2003), 58.

037 1T awli EYTI wET 1 OWEEOOI Ew? ODPOPEUUUT wYOUDPYI wUUOOI wUUUxEO? wo
OEPOUEPOUWPUWDUWET OUT UwlOOwUUT wlOT 1 wll thétaef2 &dpd Bdvard Ul wx DOOE |
(2000) 235272; Howard et al. eds. £006),215216. These were clearly votive works made for the benefit of
thex EOUOOZz Uwx EUTl OUUWEQBWOUT 1 UUBw ET wpl YYI EX

51 For detailed information on Northern Liang votive stupas, see Abe (2002a), 123-171;Guangming Yin
(1991), 7683; Guangming Yin (2000.
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seven Buddhas and the bodhisattva Maitreya are seated; and a projecting crown with
seven tapering stories that indicate the series of parasols that typically surmount a
stupa.’?
The Buddhist text engraved on the round drum, the second section from bottom,
is from the votive stupas, %O UT UOwUT bzl UwabOa tkeOwNDOT
/| UEUEQ@EVe EBrRa2VOUWE wOOwUT T w3 pl OYI w" EUWfthew?2 x OO1 O
fourteen votive stupas of the Northern Liang Dynasty currently known, twelve of them
feature the same short text, albeit with slight variations .53 The work of Song Qing is
the only votive stupa with a title. This title is unique in that it is not found in the extant
Chinese Buddhist canon and is otherwise unknown. 5 From the title, it seems clear that
? E E U inyuan)uhad become the central theme of this passage. The passagedm the
%OUT UOwUT bz D0OwddboaypODND AU IUXxEUwWwDbOw" 1 DBOEwWUIT 1 OU
seen as an effective, almost magical formula, akin todhéraZGHA Ithough examples of

using verse such as adhérazZCtypically occur at a later date, ¢ there are several fifth

52 The height of the votive stupa is 44.6 centimeters. For analysis otthe form, see Abe (2002a) 124-126;
Howard et al. eds. (2006), 21216.

53 For a list of extant votive stupas, seelai Fei (2006), 56; Lai Fei (2007), 2167 and 226n7. For a thorough
study on Northern Liang votive stupas, see Abe (2002a), 103171.

54 Abe (2002a),160.

55 Abe (2002a), 1612.

%The % OUT UOwUI Dz indhbieda@dfths Gsada®a¥i & Gvis found inscribed on the interior
bricks of a pagoda in Yunnan. See Boucher (1991), 1:23. For Tang Dynasty examples, see Shufen Liu
(1996), 14593.
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century stories suggesting that Buddhist sutras were perceived as virtual amulets.57 It
follows, then, that some people living during the No rthern Liang Dynasty could have
believed that the passage from the%OUT UOwU T B z brithe adive atipassO wN D O1
functioned as talismans, and further that some Buddhists during the sixth century could
have believed that the excerpts of repetitively carved Buddhist sutras on mountain sites,

in spite of their larger size, offered the same protections and powers as talismans or
amulets.

It is unclear where the votive stupas were placed during worship and how they
functioned in Buddhist ritual. Among the exta nt votive stupa, the dedication of the Bai
Shuangju votive from Jiuguan dated to 434 provides an interesting clue to see
T OpwbOwbOUOI Edw [ U1 UwU U E UBafShuatbju, itheiiBserptionuE OE wE O 6 O

EOOUDPOUI Uow?UT 1 OwoO O wo Gritiis$tene Gnthisi BackEhe GrectedaO OD O1 wb B

I 00awUUUxES~»w EEOUEDPOT wUOwWUT PUWPOUEUDXxUDOOOWUI
located on a mountain or the inscription may indicate the participation of the donor in
transporting the stone out of the hills. 38

These Northern Liang votive stupas inscribed on stone surfaces in the years

between 426 and 436 were the first products to use Buddhist texts. Generally, though,

this tradition of sutra carving on votive stupas does not seem to have influenced the

57 Campany (1991): 3740 and 62.
58 For details on the votive stupa and its inscription, see Abe (2002a), 141145. As Abe states, it is also
possible U1 BHg didivery, euphemistic language of the dedication as a whole was more concerned with a
x Ol UDPEwWOOOEWUT EOWEWUUEU] Ol ODUWEEOUUWEEUUEOwWxUEEUDPET 8§72 ww
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Buddhist circles of other regions. The carved stupas were produced solely in thewestern
Gansu Northern Liang territory, and for only a short time. They are not known to have
been found in the Central Plain of China. %

Except for the Northern Liang votive stupas, scriptural engravings have not been
shown to have been made at any sites before the sixth century. They do not appear at the
Northern Wei caves at Yungang or Gongxian, nor at Dunhuang. At the Longmen caves,
nineteen sutra engravings have been found so far® Among them, thirteen engravings
appear to have been made sometime between the years 651 and 704 of the Tang dynasty
(618907 CE). Nine of the engravings are securely dated, while there is less certainty for
the other four. % Some scholars believe that the earliest may be as old as the Northern or
Eastern Wei period, but it is impossible to pinpoint the date due to lack of solid

evidence 82

59 As Abe notes that Northern Liang votive stupas were particular to their o wn time and place. Abe (2002a),
167171.

60 For sutra engravings at Longmen, see Zhenguo Wang(2006): 7887; Jinglong Liu and Yukun Li eds. (1998),
37-38 and 72; Yukun Li (1983), 3133.

61 For the list and their date of sutra engravings at Longmen caves, seeZhenguo Wang (2006), 8384 and 87.

62 For instance, in Huan yu fang bei lu , Xingyan Sun ( , 17531818) notes that theBanruo
buoluomi duoxin jing(the Heart 9 tra, ), which seems to be that engraved on the northern
wall of the Lianhuacave in Longmen, belongs to the Northern Wei or Eastern Wei period, in the

early sixth century. Xingyan Sun and Xing Shu eds. (1966), 19866. Requoted from Yukun Li (1983), 33.
Yukun Li notes that one of the two sutra texts of the Heart 9 tra carved on the northern wall of the
Lianhua cave at Longmen was obviously made during th e Tang period, specifically in 700, the first
year of the era of Jiushi during Empress Wu z reign. This is known from the historical inscription
added at the end of the sutra carving. Even though the other sutra engraving of the same sutra has no
historical inscription, he claims it should be dated from the Northern Wei, because it is very closely
located to Buddhist shrines in the cave, which were made during Northern Wei period. Yukun Li (1998),
37-38. For the identical opinion on one of the passages fom the Heart S tra inscribed on the Lianhua cave,
seeLongmen wenwu baoguansuo et al. eds. (1991), vol. 1, 269However, it is clear now that both carvings
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In the Central Plain of China, the Buddhist practice of carving sutras on
mountain cliffs appears to have begun in the early sixth century.® To date, the earliest
Buddhist inscriptions carved on a mountain surfaces in this area have been found on a
steep rock face next to the Qingtian River in Bozai County , Henan
Province (Figures 33~36)4 On a cliff near the middle of the Qingtian River Valley
(Figure 33), there is a slightly polished area 120 centimeters in height and 150
centimeters in width (Figure 34), which is filled with an incised image in the center and
texts at both sides (Figure 35). The central imagds a standing bodhisattva incised in thin
lines. A little squared face is crowned and has a mustache of a Chinese character, (ba
meaning eight) (Figure 36). The bodhisattva wearsa draped lower garment, and a shawl
falling diagonally down from the shoulders that crosses through a jade disk at the lower
waist. In his left hand, the deity holds a spray of lotus flowers that are placed on the left

side of his chest. Hislowered right hand also hol ds a lotus. His head is framed by a

of the Heart Sutrain Lianhua cave were made during the Tang Dynasty since the carved texts are based on
the translation by Xuanzang ( , C. 602¢ 664) in 649 CE Baozong Li (2013), 7980.In my opinion, o ne of
the sutra engravings, which is at the no. 1544 shrine, might be as early as the Northern Wei or Eastern Wei
period. It carries the Jingang banruo buoluomi jindDiamond $ tra ), translated into

Chinese by Kum éraja in 402-412 CE The sutra was carved at Mt. Tai in Shandong Province, during the

Northern Qi period. Nonetheless, it is i mpossible to pinpoint the date, because no historical record

remains.

63 While Tsiang states that monumental scriptural engravings have not been shown to have been made at
any sites before the Northern Qi Dynasty, recent studies have demonstrated that the activity of carving
sutras on stone began in the first part of the sixth century. Tsiang (1996a),234.

64|t was found by a shepherd in the 1980s. Jinggun Wang 2007), 195For the detailed information on the
inscription and the Guanyin figure, see Fushun Li (2002), 59; Jingqun Wang ed. (2009), no. 4, 3912;

40.
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small nimbus, and there is a leaf-shaped mandorla around his whole body. He is

standing on a lotus pedestal, with both feet pointing outward. The style of the

EOEI PUEUUYEzUwi OEUUI Ol EwE OE & and flabng &irtand) OET Uwl OE
swirling shawls, along with his rectangular and elongated face, date this creation to the

early sixth century of the Northern Wei period.

At the bodhisattva = left side is a carved passage of a Buddhist sutra, and at the
right side is a record of the making of the image. The engraved sutra begins with the title,
?The twenty -fourth Chapter on the Universal Gate (the Pumen pin ) of the Lotus
Sutra . (This sutra is popularly called ?Guanyin jing? ).65
The sutra passage is from the beginning of the?Chapter on the Universal Gate? (Pumen
pin , the twenty -fifth Chapter) of the Lotus Sutra 8¢ |n fact, the

?Chapter on the Universal Gate? (Pumen pin , the twenty -fifth Chapter) of the

Lotus Sutrawas one of the most popular and frequently carved Buddhist sutras on stone

8 The Lotus S tra (T. 262, 8)was translated into Chinese by Kum éraj@a ( , 334413 CE)in 406 CE A
brief explanation of the LotusS tra and its translations into Chinese, see Hurvitz (1976), preface, ixxxvi.
The carved text was from a twenty -fifth chapter of Kum éraj@ag translation, the Lotus S tra. T. 262, 9:
56c0356¢08,?

2

66 |t is worthwhile to note that the engravings call the chapter the twenty -fourth, but it actually is the
twenty -fifth chapter in the Taisthcanon. A sutra stele now preserved at the Mujing monastery in
Shexian , Hebei Province, bears the same chapter of theLotus 3 tra and it also is titled ?the twenty -
fourth Chapter on the Universal Gate of the Lotus 3 tra . Interestingly, stone slabs
where the same chapter of theLotus 8 tra was carved during Tang period, and which hav e been preserved
in the Yunjusi monastery bear Beijing, was finally titted ?the twenty -fifth Chapter on the Universal Gate of
the Lotus S tra , Which is identical with the chapter number in the Taisth canon.
This difference reflects the unstable state of sutra chapters during Chinaz medieval period. Ma Zhongli
and Ma Xioging (2006), 287.For the English translation, see Watson (1993), 298300;Hurvitz (1976), 311-
312.
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during early medieval China.
The colophon carved at the right side of the Guanyin bodhisat tva is dated 509 CE,
and states that the inscription was made after four thousand soldiers had worked for
three months constructing the perilous road along the river during the winter of 508 to
spring of 509. It was hoped that the bodhisattva, Y E O O @B,Glsa kiYown as
GUEOaDPOOwbPOUOEWI T Oxwi OPOPOEUT wUUI T 1 UDOT wbOwUI I
looked at the bodhisattva image, they would generate the Bodhi mind .67 Considering the
UPUOI wWEOEWEOOUI OUwWOI wUT 1T wE E &dé,1thé imbge B astO Ow U1 T wE O
likely that of the Guanyin bodhisattva. According to the colophon, t he inscription dates
two years earlier than the Daoist cliff inscriptions on mountains near Laizhou in
Shandong discussed in the precedent section, so both inscripions are contemporaries.
As previously noted, at this time it cannot be determined whether the Daoist practice of
carving its terms on mountain surfaces occurred before that of the Buddhists or
afterwards.
In the sixth century, in addition to the Buddhist sutra texts that were carved on
mountain cliffs, some sutra texts began to be carved on movable stones and stone steles

as well. In fact, the stele was a product of Han Chinese culture that predated the spread

of Buddhism. Resting on the back of a giant tortoise and capped by intertwined dragons,

671t is dated to the second year of theYongping era of the Great Wei or Northern Wei ( ).
According to the colophon, t he inscription is contemporary with ¢ exactly two years earlier than ¢ the
Dauoist cliff inscriptions on mountains near Laizhou in Shandong. For the details of the colophon, see
Jingqun Wang (2009), 4641.
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a stele erected at a family shrine or tomb signified the importance of the carved text on
its surface. When Buddhism arrived in China, this new religion adapted the stele for
uses relevant to its own visual cultur e, mainly using it as a way to support figurative
images &8

From their beginning, the steles that appeared during the Han dynasty used their
main body for script. The only sculpted parts are the head, often crowned with dragons;
and the base, carved in theform of a giant tortoise. The texts on pre-Buddhist steles
usually contain biographical information on particular individuals, extol their virtues,
and describe historic and religious events. This stele tradition was closely associated
with the high elite or scholar-official classes®®

When Chinese Buddhists appropriated the stele form, they changed the purpose
and function of the steles. In Buddhist circles, the steles were mainly used for votive
purposes, called votive steles gaoxiang bei ). There are several types of steles, each
based on shape, including those with sculptured figures on a rectangular form, pillars
and lantern shafts in an architectural setting, and a leaf-shaped mandorla with
sculptures of Buddhist deities. 7° In the sixth century, one of the most popular type of

stele was that with figures in high relief against a leaf -shaped mandorla; the earliest

68 Buddhist appropriations of the Han traditional stele in China is a central theme of Wong (2004). See also
Harrist (2008), 206207; Kiriya (2003), 74.

70Hongcai Luo reviews earlier classifications, and distinguishes five types of votive stelae. Hongcai Luo
(2008), 56 and 96103.

98



dated stele with a sutra text belongs to this type (Figures 39 and 40).

In these votive steles, Buddhist icons were the principal feature, while the texts
appear to have been considered supplemental. Buddhist images were carved on the
front, with the texts being inscribed on the back or sides. The texts carved on the
Buddhist votive steles were often votive inscriptions, made as written records relevant
to the specific images with which they were associated. These inscriptions will not be
examined in detail here, as this is beyond the scope of this dissertation.

As a result, this chapter does not include or examine the large number of
inscriptions carved by Buddhists into the walls of the cave chapels at Longmen at the
end of the fifth and beginning of the sixth centuries. These inscribed texts, usually
located next to or beneath the niche of a Buddhist image, are all votive inscriptions
documenting the circumstances in which the image was created. For instance, numerous
inscriptions are carved in the Guyang Cave, the earliest cavetemple at Longmen, dated
between 495524 CE™ One of the inscriptions was a dedication for a Budd hist image
shrine by the monk, Hui Cheng (Figures 37 and 38). The inscription, to the right of
the Buddha image shrine, was a lengthy text carved on a large Han stele, describing Hui

Chengz wishes to earn karmic merit from the production of the shrine for his deceased

1 The dating of the niches within the Guyang Cave is still a subject to debate. Wong (2004), 5455; Tsiang
(2000), 313352. For stidies on the niches within the Guyang Cave, see Abe (2002a), 18257; McNair
(2007), #30.
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father, the Duke of Shiping , who had died in 498 CE .72 This text is not a
duplication drawn from a Buddhist sutra text, but a dedication for the Buddha image.

The location of Buddhist sutra texts on steles was similar to the placement of
votive inscription texts on steles. Buddhist sutra texts were located primarily on the back
{ and occasionally on both sidest of stone steles, with Buddhist images sculpted on the
front. 7 The earliest securely dated stele with Buddhist sutra texts was carved in 537 CE,
and currently is part o f the Thisy h Daigaku Bungakubu & collection in
Japan(Figures 39 and 40)7 It is believed to have come from Shengguo Monastery

in Qufu , Shandong Province,which makes it the earliest securely dated
stele with a Buddhist canon text found in Shandon g Province.”s On the front, a Buddha
figure is sculpted in high relief, and is flanked by two disciples carved in low relief.
Altogether, the carving covers nearly the entire front of the stele.

Importantly, a section from the Diamond Perfection of WisdoButra

is carved on the back of the mandorla.’® This carved passage

72 Abe (2002a), 197200. For the details of the inscription, see McNair (2007), 19.

73 Ledderose notes that stele with carved sutra texts can be considered the immedate successors of the
miniature stupas, because both are movable, upright, standing monuments. Ledderose, ?Buddhist Stone
Sutras in Shandong? in Ledderose ed. (2014),39. Steles were known in Western Asia, India, as well as
China. In the Indian city of Sarnath, a group of Buddhist steles covered with relief scenes of Buddha, his
associates, and narrative scenes created was in the fifth century. For possible connections between Gupta
period stele and early sixth century Northern Wei stele, see Wong (2004),66 and 12930.

74|t is dated the fourth year of the Tianping era in the Eastern Wei Dynasty . Its height is 46.5
centimeters. Lai Fei (2007), 15465 and 219.

s Lai Fei (2007), 219.

76 The Diamond Perfection of Wisdont Ba (T. 235, 8:748c2r51a07) was translated into Chinese by
Kum éraj0a in 402-412 C.E. ( , 334413 C.E.).Ono Genmyh ed. (1974), vol. 3, 506508.
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with prostrations and circumambulations, like those done around a stupa. 77
A passage from the Diamond Perfectin of Wisdom Sutralso was carved on Mt.
Tai, which has a long history of being one of the most well -known sacred mountains in
China, and especially renown as the site of a stone inscription carved at the command of
the First Emperor of Qin. 8 The Buddhist text carved on Mt. Tai is located in a valley on
the southern face of the lower middle part of the mountain called Jingshiyu , or
Sutra Rock Valley, due to the carving of the sutra canon there (Figure 41)7° The

engravings on Mt. Tai are very well -known , probably due to their grand scale. They

cover an area of more than 2,064 square meters on the surface of a granite streambed.

77 The selected passage for this stele is fronil. 235, 8:750c0+23. For an English translation, seeRed Pine trans.
(2001),14-16; Harrist (2008), 187.
78 Mt. Tai has been regarded as a neamythicpl EET WE U wOOI wOi wlOT 1 w?MaEH hasieeniaE Ow, OUOU0
place of worship for at least three thousand years and has served as one of the most important ceremonial
centers of China. During the Western Han Dynasty (206 BCE25 CE), it was the site of theimperial feng
and changpb OUUT Bx wOil wi 1 EY] OWEOEwWI EVU0T AWUEEUDI PET UOWmPT PET wki U
addition to being the site of the imperial fengand chansacrifices, Mt. Tai was also the epicenter of
Buddhism in eastern China. Beginning with the founding of Shentong Temple northwest of Mt. Tai in 351,
Buddhist institutio nsringed its slopes during the Northern Dynasties. Kaiqiu Zhao (1994), 77;Hui Liu
(1994),184-88; Robson (2004), 344 and 34849; Robson (2010), 1380381.
|t is easy to reach the mountain in less than an hour. Harrist, 2007, 174.
80t is the longest and largest excerpts of all the carved sutras in Shandong.Different scholars note different
numbers for the area covered by the carving. Claudia Wenzel notes about 1800square meters, Lai Fei 1200
square meters. See Claudia Wenzel 2011, 293; Lai Fei, 2007, 46. | concur with Harrist (2008), 175. The text
was carved in forty -seven columns, separated by incised lines. There are empty spaces between the 10th
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sections in the# D E O O 0 E- at®t kil dE the complete sutra altogether.8! The date of
the engraving at Mt. Tai is unclear due to the lack of any colophon, but it was likely
created sometime between the endof the 570s up to 582 The passage carved on the
above stele from Shengguo Manastery in Qufu (Figures 39 and 40)is much
shorter than that of those found on Mt. Tai, and features just the latter part of the
passage inscribed on Mt. Tai8 These carvings testify to the popularity of the Diamond
Sutrag teachings in the sixth century Buddhist community.
There are two more undated early steles carved with sutra texts of note. One was
found in Qinyang in Henan Province and is now in the collection of the Henan
Museum (Figures 42 and 43)84In the front is a Buddha figure flanked by two
bodhisattvas against a leafshaped mandorla, but all of their heads are missing. At the
upper part of the mandorla, OO wUT T wYDHI Pl Uz UwOil I OwUPET OQOwb U wE O wl
and to the right with a figure, presumably the Bodhisattva Prince, mounted on its back.

3T PUWUET Ol wUl i T U0wU0OwoUI 1T OQw, EaEzZVUwpUT 1 WwEPUUT wod

and 11th columns, the 18th and 19th, and the 24th and 25th columns, along which visitors are allowed to
OO0Y1I wUx WEOEWEOPOwWUT 1 wOOUOUE D Oz UwU UdlAeED07)d6Kinija@&ichd b wUT 1 wU
and Harrist note that there are forty -four columns in the carving. Harrist (2008), 175; Kiriya (2006),94.
81 Harrist (2008), 182.
82 Kiriya Seiichi made a similar observation that the engraving at Mt. Tai was established around the same
time as those at Mt. Tie (579 CE) and Mt. Ge (580 CE). Kiriyg2006), 9497 and 105.
83 |_aj Fei (2007), 4647.
84 |t was originally found at Nanxun village , which is 15 km west of Qinyang .Jinggun Wang ed.
(2009), 131134, pl. 26.
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right side by a horse kneeling and bowing to a pensive figure, with a nother man behind

the horse. The scene of the pensive figure, a kneelinghorse, and a man is a reference to

2PDEET EUUT Ez Uwx EUUDOT wiTheéw imbtits uefeltOOMEREWMBO U U1 6
incarnation and renunciation, respectively. 8 While the stele is undated, scholars agree

that the sculptural style indicates it was probably created during the 530s or 540s,

toward the end of Northern Wei period or during Eastern Wei period. 8 A small

bodhisattva image is carved on the top part of the back, which is most likely the

Guanyin Bodhisattva, based on the carved text below it. The remaining part was filled

with Buddhist sutra texts. It has suffered severe weathering, and so most of the

characters are illegible. However, several of the remaining characters thatare legible

EPEEU] wOi EQwOT 1 WEEUYIT EwUl RUOUwWPUwi UOOwWUT 1T wel 1T B

(@}

b
& E U IPemergpin the twenty -fifth Chapter ) of the Lotus Sutras’
As previously noted, the earliest Buddhist sutra carved on a steep rock face at the

Qingtian 1 DYl UwbOw! Oz EPw" OUOUaOw' | OEOw/ UOYDPOEIT wEOUC

85 At the Yungang and Dunhuang caves, several examples of this pair of iconography, dating from the
Northern Wei to early Tang periods , are carved or painted. See Howard (198283): 36881.

86 Jingqun Wang ed. (2009),131-134.

87 The selected passage for this stele is fronT. 262, 9: 56c058b07. For the translation, see Watson1993),
298-306;Hurvitz (1976), 311-319.The text is almost the same as that of the Taish canon, but leaves out the
gatha, in accordance with the original version of Kum éraj&azs translation. Chiin-fang Yii explains that the
verse sectionsat the end of each chapter were taken from the later translation of the Supplemented Lotus
SI' tra of the Wonderful Law (T. 264, 9: 134197) written in 601 by Jfénagupta (523
c. 600) and Dharmagupta (d. 619), and then added to the earlier, more popular Kum éraj@a
translation. SeeYii, Chinfang (2001),38. Zhong Chonglin also points this out. Zhong Chonglin (2006), 293.
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sutra (Figures 33~36). However, the Qingtian rock-cut sutra passage is much shorter

UT EQwOT 1 w'

| OEOwUUIl Ol owbPUOwi T ECUUI OwOT T wYl
additional to the two locations just mentioned, the? " T Ex Ul UwOOwUT 1 w4
has been found engraved in other places, including on the cliffs of Huangshiya (as will

be discussed below); on the upper sections of the front, left, and right walls of the no. 4
Cave of Southern Xiangtangshan;8 and on the walls outside of the cave temples on Mt.
Zhonghuang in Hebei. It also has been carved on other steles, including onepreserved at
the ruins of the former Haitan Monastery site in Shandong Province# and at
Mujing Monastery located just west of Shexian where Mt. Zhonghunag is located
in Hebei.® The fact that the Chapter on the Universal Gate is the earliestknown

Buddhist sutra carving on Chinese rock cliffs to date, and also was the most frequently

carved sutra on cliffs as well as steles, demonstrates its popularity during this period of

88 In the book, Xiangtangshan Shiku bei ke ti ji zomhg , the sutra texts on the walls of
the cave were identified as chapter 7 of theLotus 3 tra, probably because the characters denoting the
chapter number had been severely worn away, and so were identified asgi  (seven). Zhang Lintang ed.
(2007), vol. 1, 1728. However, originally it should have been nian  (twenty), and there should also have
been one more charactersi  (four). This is clear considering the legible letters of the sutra passage. In
studying stone carvings of the Guanyin jing, Zhong Chonglin identifies this rightly as  ?the twenty -fourth
Chapter on the Universal Gate.? Zhong Chonglin (2006), 299-300. The selected passage for this cave is
identical to that on the stele in Qinyang , Henan Province, on the stele at the former Haitan
Monastery ( ) site in Shandong and on the stele at the Mujing Monastery in Hebei.

89 This site is located 17 km to the northwest of the county seat of Dongping, and 30 km south-southwest of
the county seat of Pingyin . Ledderse ed. (2014), 464167.Yan Juanying ed. (2008), 172.73.

% For the detailed information on the stele, see Ma Zhongli and Ma Xioging (2006), 280291.For information
about the stone carvings based on the?Chapter on the Univer sal Gate? (Pumenpin, the twenty -fifth
Chapter) of the + O U U U wéeIChhptér @ w
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Chinaz history. 2t
The second early stele is said to have been discovered in an area around Luoyang,

and is now in the Museum of Stone Carving in Luoyang , Henan
Province (Figures 44 and45).%21t is in the shape of a rectangular parallelepiped with a
dimension of 130 centimeters in height, 59.5 centimeters in width, and 17 centimetersin
depth. Originally there would have been a sculptured stele he ad, but this is now missing.
On its lavishly sculptured front center, a seated Buddha figure is flanked by two
bodhisattvas and two disciples. On the sides and back of the stele, the entire text ofthe
Sutra Spoken by the Buddha of Neither Increase NordasgFo shuo buzeng bujian jing

) has been carved® The stele is undated, but the sculptures and
inscriptions are believed to have been made more or less at the same time. Based on
their style, the stele seems to have been made at the end of Northern Wei and in the

beginning of th e Eastern Wei, probably in the 530s540s%

91 From investigating the devotional uses and symbolic functions of Buddhist sutra texts in early medieval
China, Campany observes that this chapter of the+ O U U U was th& ddst popular sutra text Buddhists
used to practice recitation at that time. Because the chapter declares that whoever calls upon the name of
Guanyin bodhisattva can obtain salvation even if he or she is guilty, Buddhists had worshipped the sutra
texts asvehicles for salvation and objects of reverent action. Campany (1991),30-34.

92 SeeDazhong Gong (1984), 4445; Jingqun Wang ed. (2009), 36:364.

98 Fo shuo buzeng bujian jing (T. 668, 16:466a468a) is translated into Chinese byBodhiruci

in 525 during the Northern Wei period. Ono Genmyh ed. (1974), vol. 9, 192193.

94 Gong Dazhong states that the sculptural style of the stele is not that different from sculptures at the
Longmen Guyang cave (established around in the end of the fifth century and the beginning of the sixth
century). Gong Dazhong (1984), 4445. Wang Zhenguo notes that among the widespread sutra engravings
of the Northern Qi, the stele is one of the major masterpieces of Northern Qi steles, because the
calligraphical style of the sutra text resembles a popular style seen during the Northern Wei period. He
misses the point that this would be an early sutra stele made during the Northern Wei or Eastern Wei
period. Jinggun Wang ed. (2009), no. 40, 363864. On the upper part of the front side, there is an inscription
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These movable stone monuments are heavy and not easy to move. Nonetheless,
many of them have been moved and many have disappeared over the course of time.
Fortunately, some rubbings of these monuments have been geserved. In the absence of
rubbings or the monuments themselves, some are only known because they were
recorded in epigraphic literature. From epigraphic sources, two more early steles with
sutra engraving have been recognized. Quoting from the book, Yi feng tang jin shi wen zi
mu , written by Qing dynasty scholar, Miao Quansun (1844
1919), Zhao Chao mentions a Northern Wei example of a carved sutra dated 517 (

2 , Northern Wei) and a Eastern Wei stele with carved sutra dated 537 (

4 | Eastern Wei) in his book Zhongguo gudai shike gailun .95 According
to Zhao, the former stele was dedicated by Farun and the others with the gatha of
the Sutra of Neither Increase Not DecreéBeazeng bujian jing song ). Based

on the title, it seems that a verse (gatha) of the Sutra was carved, but Miao Quansun
notes that the sutra text is carved on four sides, and that the sutra passage was carved

first, followed by the verse (gatha) section.® No further details are known. Miao

dated 1068 ( , Northern Song period). The characters are smaller than the other characters in the
sutra text and are shallowly carved. Thus, the inscription was added in the later period when the stele was
re-dedicated.

9 Zhao Chao (1997), 62. In addition, a brush-written passage from the Foshuo weizengyou jing in cave 169
at the Bingling Monastery in Gansu is dated 420. Zhang Baoxi (1997),129-132. However, this is not a rock
carving, but brush -work. Meanwhile, Tsien notes that the name of the Amit ébha Buddha was carved on a
cliff at Xuzhou, Jiangsu Province in 450 CE.Tsien (1962),85.This record needs further investigation.

% Miao Quansun (18441919),Yi feng tang jin shi wen zi mu , Shi ke shi liao xin bian,
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Quansun also mentions another stele with a sutra carving dated to 537, but does not
provide information about what text it bears. 97 Citing these two steles, Zhao Chao makes
the meaningful suggestion that stone sutras had been created during the earlier
Northern Wei period. However, few from this period remain, whereas a number of
examples from the Northern Qi period luckily have survived. 98

In Shandong Province, then, when did the sutra carving on stone begin? In terms
of freestanding steles, the earliest is the one klieved to have been at the Shengguo
Monastery in Qufu , Shandong, currently in the collection of the TC® & h w
Daigaku Bungakubu (Figures 39 and 40). As noted earlier, it has an inscription
indicating it was created in 537 during the Eastern Wei period. On the back of the
mandorla, a sectionfrom t he Diamond Perfection of Wisdom Sufisacarved.®®

The earliest Buddhist inscription on a mountain surface in Shandong Province
has been found on the cliff of the Huangshiya . This site is located in Jinan :
the capital city of present day Shandong Province. Buddhist figures were carved on the
unpolished rock surfaces both on the inside and outside of the natural cave (Figure 46),

and the inscribed Buddhist text was placed above the Buddhist sculptures on the outside

Mu lu ti ba lei 26 (Taibei: Xinwenfeng chubangongsi, 1982), 19539,?
2
97 Miao Quansun (18441919),Yi feng tang jin shi wen zi mu , Shi ke shi liao xin bian,
Mu lu ti ba lei 26 (Taibei: Xinwenfeng chubangongsi, 1982), 19546;? : 2
% Zhao Chao (1997), 62.
99T, 235, 8:750c023.

107



of the cave. The rocky wall is perpendicular, and the texts, which were intermingled
with images, were only carved on vertical surfaces. The inscriptions of several Buddhist
images indicate that the sculptures were created from 523 to 540 CE, and the Buddhist
text has been thought to have been created sometimebetween the end of 530s to the
early 540s1% Unfortunately, the carved text w asdestroyed between the 1940s and
1950st91 Only the rubbings remained from the carved texts (Figure 47).192 The beginning
of the engraving is titled (Gatha of the Great ParaninéZa Sutrg and it
consists of a verse from a chapter entitled?Sagely Practice 2 of the Great
Paranirn&Za Sutraand a verse from a chapter of ?Gaogui dewang pusa pin

2 from the same sutra.l% The sixteen carved characters, ead: ?All dharmas are

100 Ejght colophons carved at Huangshiya Cliff have survived to the present, and among them, seven record
the year when the sculptures were made. The colophonsindicated the sculptures were made from 523 to
540. The Buddhist sutra inscriptions were thought to have been created in the 540s, during Eastern Wei.
Lai Fei notes that the Buddhist sutra engraving at the Huangshiya was created in 544, the second year of
the Wuding era ( ) of Eastern Wei. Lai Fei (2007), 219. For information about the sculptures and the
records of making sculptures inside and outside of the Huangshiya cave, see Zhang Zong (1996), 3746.

101 aj Fei (2007), 6.

102The area of the sutra engraving is 38centimeters in height and 41 centimeters in width. For a brief
account of the inscribed texts at Huangshiya, see Lai Fei (2007), %. For the rubbings, seeBeijing
tushuguan Jinshizu ed. (1989), vol. 5, 203.

103 The selected passages for the engraving ar&® 2 (T. 374, 12: 450a16) an@

2 (T. 374, 12: 451a01) from thehapter of ?Sagely Practice and ?

2 (T. 374, 12:497b04.0) from the chapter of ?Gaogui dewang pusa pin,? of the Great Paraniréza
S'tra. The sutra was translated into Chinese by Dharmak ema in 412-4 CE. For analysis of
Nirvana -related texts in medieval Chinese Buddhist canon, see2010a), 889. Besides, the passage can be
seen atT. 7, 1: 204c234;T. 375, 12: 692al13 and 693al. The English translatiors iadopted from Ledderose
ed. (2014), 402In Ji zhujing lichanyi , Which was written in 730 during the Tang Dynasty by
the monk, Zhisheng , the carved texts on Huangshiya cliff from the Great ParaniréZa 9 tra are
introduced. Zhisheng collected a number of passages popularly used in diverse Buddhist rituals during
the period. In his compilation, Ji zhujing lichanyj we can see the thirty-six characters in a row, while the
translation of the Great ParaniréZa g tra by Dharmak ema places those passage in scattered sections in
two separate chapters.SeeT. 1982, 47: 457b147,7

108



impermanent; this is the Law of birth and extinction; After birth and extinction have

been extinguished, tranquil extinction is bliss 2 ( ).
These sixteen charactersare called ?Gatha of Impermanenzer ?wu chang je and
they were frequently carved on other sites. It was this text that was carved at Mt. Sili and
then later destroyed by a subsequent group of Buddhists who carved a votive Buddhist
image and votive inscription at the same spot as was discussed in htroduction. This
same text also was carved on the lintel of cave six at Southern Xiangtangshan in Hebei
Province and on Mt. Jian in Shandong Province during the Northern Qi period. The fact
that the verse was carved frequently and is located in several places demonstrates its
popularity in Buddhist circles during the sixth century. The rest of the engraving on the
cliff at Huangshiya is from the beginningofthe 2 " T Ex U1 UwOOwUT 1T w4a OBYI1 UUEC
Lotus Sutrat** The text selected here is exactly the sames that on a steep rock face at the

0PDOT UPEQwW1DBY!l UwbOw! 6z EPw" O UKyUras@s+36). tHe@ w/ U O

=<
U

(@}
mp

carvings show that this section of the sutra also was popular and widespread among

Buddhist contemporaries of the period. 10

, calling it ?Gatha of Impermanenze . Interestingly, the same gatha is
explained in a different chapter in the book, noting it is needed in order for Buddhists to experience
rebirth in the paradise of Amitabha Buddha z pure land. T. 1982, 47: 462b1-20. Thus, it is known that the
gatha had been very popular before the Tang period when Zhisheng collected it and wrote it down. For
brief information on Ji zhujing lichanyi , seeOno Genmyh ed. (1974), vol. 5, 22@21

04T, 262, 9: 56c028.
1051t was found by a shepherd in the 1980s. Jingqun Wang (2007), 195.For detailed information on the
inscription and the Guanyin figure, see Jingqun Wang ed. (2009), no. 4, 3912; Xuefen Zhang (2005) 89-95.
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These earliestexamples of Buddhist sutra inscriptions on stone, both as
freestanding steles and on the rock surface of a mountain, reflected the contemporary
Buddhist practices and beliefs of that time. Accordingly, the sutra sections selected for
rock carving were some of the most popular Buddhist texts during the sixth century.

As discussed above, sutra carving on stone began in the first part of the sixth
century, during the end of the Northern Wei period. These carved sutras include: the
chapter on the Universal Gate of the Lotus Sutrag the Sutra Spoken by the Buddha of Neither
Increase Not Decreasbe Diamond Perfection of Wisdom Sufi@nd the Gatha of
Impermanencéom the & Ui E U w/ 1B Suir¥Nnonyg éhem, during the Northern Qi
period, the Chapter on the Universal Gate of the Lotus Sutraand Gatha of Impermanence
from the & Ul E U w/ 1B Suitaveré)carded over broad areas, including those of the
Northern Qi capital are a, the Mt. Zhonghuang area in Hebei, and the Shandong area.

This wide presence demonstrates the popularity that the Universal Gate of the Lotus
Sutraand the Gatha of Impermanentad at that time; in contrast, the Diamond Perfection
of Wisdom Sutravas carved mainly in Shandong.

The earlier examples of sutra texts carved on both natural cliffs and stone steles,
xUl Ul OUWEWEDYI UUI wEOOOI EUDOOWOI w! UEET PUUWET PUD
creators gave to image over text. However, the full transition to steles without, or almost
without, sculptured images soon followed. In the 560s, Buddhist texts were considered

more important than iconic images. This is a key characteristic of Northern Qi sutra
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carvings, especially in Shandong Province. During the latter part of the sixth century,
Buddhist stone steles featuring Buddhist icons were still popular. However, during the
Northern Qi period in Shandong Province ¢ as well as in a few other regions+ Buddhist
steles served primarily to present Buddhist sutra texts, and any depiction of Buddhist
images was supplemental or dispensable. Interestingly, this kind of development by
Shandong Buddhists appears to have been a reversion to the traditional Chinese stele
types created during the Han period, when t he main body of steles was used for
inscriptions, and the sculptured elements were limited to the head and base. Although
the main ideas expressed in the carved text of the steles shifted from Confucianism to
Buddhism, these kinds of developments in Shandong Buddhist circles reminds us of the
earlier stele tradition closely associated with the scholar-official class. The historical
inscription located next to the grand virtual stele established in 579 on the slope of Mt.
Tie in Zoucheng, Shandong, which is the main focus of chapter five, displays how much
the author of the inscription was conversant with Chinese scholarly traditions. This
seems to suggest that the patrons of the Buddhist sutra texts engraved in Shandong
were well -aware of the Chinese scholarculture, and presumably belonged to a similar

elite-scholar class.
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4.Buddhi st Texts Carved at Mt
Daoyi and Monastic Goals

Mt. Hongding is located in the southwestern region of the central highlands in
Shandong Province and east d Lake Dongping in Dongping County ( Figures 1
and 2)1 The Mt. Hongding site was not discovered until the 1980s, whereas other
mountain inscription sites had been discovered, recorded, made into rubbings, and
studied by a number of Qing dynasty epigrap hers:2When the site was found by a
shepherd in the 1980s, a fullscale investigation with international cooperation in
archaeological field work and study was conducted, but the findings were not published
until 19943

The Buddhist carvings at Mt. Hongdin g are the most significant in the history of
the Shandong Buddhist mountain engraving texts, due to the following reasons: First of
all, the Buddhist carvings at Mt. Hongding are considered theterminus a quaf the

Shandong Buddhist rock carved sutras. They were created around 553564 CE, the

Ho

11tis 24 kilometers northwest of the county seat of Dongping. Thorsten Schwing™ OQuw?, OUO0wt 661 ED DI

2 xEET 0 w+ O Ecldemdmsd 6dO(2014p89.uMt. Hongding is divided into Greater Mt. Hongding
and Mt. Er Hongding . The Buddhist engravings were situated on. Mt. Er Hongding which
denotes the main mountain peak at the east end of the valley. Thus, the mountain is commonly known as
Mt. Er Hongding to the locals. Greater Mt. Hongding denotes the mountain peaks east of Mt. Er Honging.
After the discovery of Buddhist stone inscriptions, the name ?stone inscriptions of Mt. Hongding ?
was assigned in 1995 to the inscriptions that are actually on Mt. Er Hongding. For the place name,
see Lai Fei,?Mount Hongding t Space: Pace Namep in Ledderose ed. (2014) 71.
2Zhang Zong (2000a), 61.
3 For details of the discovery, see Xugang Wu(2003), 352. Regarding the discovery of the site, Zhao Luo
notes that it was discovered in 1994, but one report says it was in 1989. Zhao Luo 2013):304.Regarding

Of 1 wUI Ul EVUET wi PUOOVa wOi wbOUEUDxUDOOUWOO W, Ubme: OOT EDOT OwU

11 Ul EUET w PUOOUAO? wmsGsa+1 EET UOUIT wi ES waopl Y KA
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earliest date known for Buddhist text carvings. Second, Mt. Hongding bears the largest
number and greatest variety of carved Buddhist texts compared to those found in other
numerous Buddhist carving sites. And, it was at Mt. Hongding that the forms and
contents of the mountain sutra carvings created in Shandong during the Northern Qi
period were established. Finally, the main person involved with the Mt. Hongding
EEUYDOT UwPEUWUT 1T wO OO O Qud ivas b gréindent patda, B w
calligrapher, and organizer of the carvings at Mt. Hongding, as well as those in other
nearby vicinities. He was active at Mt. Hongding in the 550s and 560s, and at several
other sites during the latter part of the 570s. 9 O1T z EQw# EOabz Uwx Ul Ul OET wbO
and the latest sitesin the history of the engraved Buddhist texts at Shandong mountain
indicates that he was the most significant figure involved with the Buddhist practice of
carving Buddhist texts on mountain surfaces in Shandong during the Northern Qi
period.
Given this significance, it is undeniable that the Mt. Hongding carvings provide
us with crucial information for analyzing the content, forms, and functions of the
engravings; as well as the goals of thepatrons of the Northern Qi period. However,
additional clarification is still needed to determine the dates of the engravings and
PDOi OUOEUDOOWEEOUUwWUT 1 PUwxUDPOI wEUl EUOUOwW2I1 O zEOD
the four dated inscriptions at Mt. H ongding adopted an unusual calendar, which is

based on counting the years after the nirvanaOi w¥ é OAEOUOPw! UEET E6 w2 P OEI
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Daoyi: no historical sources mention his name, so the only sources that allow us to
glimpse his life are the inscriptions carved on the cliffs in Shandong. Accordingly, a
more detailed exploration is needed to discover who and what he was to his Northern
Qi contemporaries. Therefore, this chapter will explore in detail the issues related to the
EEUDPOT wOi | wbOUEUDXxUDOOUOWEOEwWPDPOOWDOYI UUDPT EUIT w

OOWUOWEPUEUUUWUT I WEEUYI Ew! VUEET PUOwWUI ROUWEOBOE WUI

The patrons of the carvings at Mt. Hongding were main ly Buddhist monks -
DOEOUEDPOT wUOT T wOOOOWEEOOPT UExT 1 UOw21 OT zEOQw#EOaAD
recorded. This suggeststhat Buddhist priests were in charge at this site, so the
inscriptions would likely be driven by religious practices rather than secular
motivations. 4 However, in several dedicatory inscriptions at the Mt. Hongding site, the
monk patrons were silent about their goals for carvings or what they wished to do with
their carvings. Accordingly, in order to explore the goals of these monk x E0UOOUz Qwb i w

must investigate the carved texts themselves, and analyze what the connotations and

teachings of the carved Buddhist texts meant to the patrons.

4 Carvings on other mountain sites, especially made in the latter part of the 570s, indude several lay
xUEEUPUDPOOI UUZ wOEOI UOWEOE wUI I OlinEhis dissértatord UwOOUDYEUDOOUS w2
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With these points in mind, this chapter investigates the Buddhist texts and
dedicatory inscripti ons carved at the Mt. Hongding site, and discusses their main
x EUUOOUOWUT 1T wxEUUOOz Uwl OEOU Wi OUwUi 1 wEEUYDOT UOow
patrons. The location and distribution of the carved texts at Mt. Hongding will be
described first, oOOOP1 EWEA WEOwWI BRx OOUEUDOOWOI wUi 1T wOODOwx
regarding the dating of the inscriptions. Then the chapter will delve into the monk
xEOUOOUzZz wi OEOQUWUUUUOUOCEDOT wUT 1T wEUT EUPOOWOT wll 1
the carved Buddhist texts themselves.

The most noteworthy of the Buddhist texts carved at Mt. Hongding are the
excerpts from the Sutra on the Great Perfection of Wisdom Spoken Bye N (RTEXKGJET EUDP Oé w
x UE Ne & x&dnshd@sRlis@oshuo mohe bore boluomi ,
hereafter the, E e N BU /ULCE N e é xI &d);, B fhEase&boat the sixx é UEGR U é
Perfections, liu boluomi YandPr aj Y U p(Barfection af Wisdombhore boluomi

); andthe Buddhaname? UEET Ew* DOT wOi w&DaKangWsh@ x U O1 U U

Fo ). These repertoires of Buddhist carvings originally appear at this site, and
later on, were frequently duplicated at other sites as well. This chapter examines how

these chosen texts reflect popular sixth century Buddhist teachings and practices that

influenced the monks who created and sponsored these inscriptions.
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4.1 Location and Distribution of the Buddhist Texts Caved at Mt.
Hongding in Dongping

Mt. Hongding is geologically part of the limestone formations of the Shandong
mountains, unlike other mountain sites that are affected by alluvial deposits.* V-shaped
opposite inner slopes of the mountain ridges on the eastern edge of Lake Dongping,
which open to the vast surface of the Lake on the west, were selected for the carving of
Buddhist texts (Figure 48)8

Overall, twenty -three inscriptions were carved on the mountain, seventeen of
which are on the northern slope and six of which are on the southern slope (Figures

49~52)” There are about three times as many inscriptions on the northern slope than

s* pUPAEwW?2] PPET PuxOPOUUwWUT PUwOUOOwWOOUPOT wiOT E0w, U6 w

limestone family, while the rock formation s on other mountain sites holding sutra carving are primarily
made of granite. He further notes that this difference of geology explains the severe weathering and poor
condition of the carvings on Mt. Hongding compared to other sites in Shandong. Kiriya (2002a), 31. This
phenomenon also is mentioned in Ledderose ed. (2014), 69.

6 The valley enclosed by Mt. Hongding is at an altitude of slightly more than 100 meters above sea level and
the inscriptions are situated about 14 meters above ground. The angle ofthe cliff surface is 43 to 87. For
detailed geographical information of the engravings on Mt. Hongding, see Shandong Shike Yishu
Bowuguan (2006), 7980;3 1 OUUUI OGw2 ET PP OT Owmax, EED @ Guw' OESHHpER@IOR01E O w
69.Tsai Suey-Ling suggests that the ancient Chinese system of selecting an auspicious place, the role of
Wind and Water(Fengshui , geomancy), played an important role in the site selection. According to her,
the monks chose the site usingFengshui As a result, the site is ertlosed by the native Four Sacred
Animals. By doing this, the monks reinforced the efficacy of this Buddhist sacred space. Tsai Suey-Ling
(2011), 129148.

+1 EET UOUT weOE w61 04l Owd O 0T 1w Cui (Er0QuweUId G xul BUWIER] Bux<UERsii0uudn Qudbuu U D O

identical texts are placed facing each other, albeit spanning long distances across the valley. See Ledderose

and Wenzel,? , OUO 0 w' ¢D%x EDIOO w3 Ox OT UEx T a wE O A edlerdsdkh. R201)Z1 OUx D O1T O~ u

Their observation could be true regarding i nscriptions carved on the northern slope, which could have
been created as part of a single project despite the slight time differences of their production. Several
positioned on the south, such as HDS 22 (the passage of 98 Characters from th8utra on theGreat

Perfection of Wisdom Spoken,b\ft e NYWBEGE w' # 2 whuNwp? ! UEET Ew* POT woOi wa& Ui ECws O

been designed considering their respective pair HDS 16 and HDS 8 on the northern slope with identical
passages. However, several inscriptions carved on the southern slopes at Mt. Hongding seem repetitive.
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there are on southern slope, and they stretch over 45.44 meters from the west end (HDS

1) to the east end (HDS 16.1)Kigure 50)8 By contrast, the inscriptions on the southern

slope cover a length of only 27.83 meters Figure 52).° The inscriptions on th e northern

slope are divided into four distinct groups based on their locations ( Figure 50)21° The first

UT UT T wl UOUxUWEUT wUIl Dwl OUPaOOUEOOAaWEOOOT wll 1 wuo
The western group (HDS 1+ HDS 4) and central group (HDS 5 and HDS 6) are

separated by 9.82 meters, and the central and eastern groups (HDS ¥ HDS 12) by 11.63

meters. These three groups are connected by a narrow path, which closely follows the

contour of the steep rocky slope (Figure 53). The inscriptions in the last group (HDS

13~HDS 16) are located at the east end of the northern slope. Following the natural

upward slope of the path and cliff sides, they are carved higher than the other three

For instance, HDS 22 (the passage of 98 Characters from th8utra on the Great Perfection of Wisdom Spoken
by, Ee NOWBCE w' #2 whiNwp?! UEET Ew* DOT woOil w&UIi EVw$ OxUDOI UU? Awbi
northern slope. The additional copil UwOi wOT T w?! UEET Ew* DOT woOil wa&UT E0ws Ox UD DI L
carved on the southern slope seem to be redundant. This dissertation excludes HDS 17 in this discussion,
because it is hard to determine what the whole inscription originally was, given th e only remaining
Emptiness), then this Buddha name was carved twice at the northern slope. It may possibly have been a
later addition.
8 For the numbering of each inscription on Mt. Hongding, ther e are several sets suggested by different
UET OOEUUB w3 OWEYOPEWEOOI UUPOOOWUT PUWEPUUI UVUEUDPOOWI 6OOOPU
most recent, and reflects thorough research and investigation. Ledderose ed. (2014), 69808.
9 For the number of inscriptions, the length of cliff surfaces with inscriptions, and the distance between the
inscriptions, see Ledderose and Claudia Wenzel,? , O U0 O U0 w' &$phce:Bépbgraphy and Spatial
& U O U x b G kdderosebed. (2014)69-70.
10 For the spatial grouping and the measurement of the distance, this dissertation owes a great deal to
Ledderose and Claudia Wenzel,? , OUO0 w' D% EDIO6 w3 Ox O1 UExT aWwEOEwW2 xEUPEOQW&U
Ledderose ed.,Buddhist Stone Sutras Shandofg69-71.
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groups (Figure 51). In front of the last group of inscriptions, a massive, tall rock creates a
natural screen, secluding the inscriptions from the outside. Each group is thought to
have been designed and established in conjunction with the others at approximately the
sametime.3 1T 1 wUOUUT 1 UOwUOOXx 1 z UwhhsordpiiohsQaimaénEih wi OOE U wO
the middle, so that the inscriptions are separated into two clusters at either end, with a
single inscription (HDS 20) in between (Figure 52).
The inscriptions carved on Mt. Hongding are divided into three kinds of texts:
Buddhist sutra passages, Buddha names, and historical inscriptions (Table4.1) 1t The Mt.
Hongding site bears six carved sutra passages (HDS 1, 2, 5, 6, 16.2, and 22), of which five
(HDS 1, 2, 5, 6, and 16.2) are on the northern slope. The southern slope bearsity one
(HDS 22).The six passages are taken from four different sutras. Three of the carved sutra
passages (HDS 1, 16.2, and 22) are from the same sutrthe , E e N U0 BEJNCawd x 8ItleE OD U é w
In addition to the sutra passages, a number of Buddha names also a&e carved there. The
most frequently carved name is thE U wiiaiKang Wang Fo wg' # 2 wllOwhNOuwl Y Owl hui
which appears five times: once on the northern slope, and four times on the southern

slope.’2 A large group of Buddha names (HDS 9.1~9.15 and HDS10~13) aresituated in

11 0On Mount Hongding, twenty -five Buddha names (HOS 8,9.1~9.1510, 11, 12, 13, 17, 19, 20, 21.1, 23.1), six
sutra passages(HDS 1, 2, 5, 6, 18, 22), and tenhistorical inscriptions (HDS 3, 4, 7, 9.16, 14, 156.1,18,

21.2, 23.2) were carved.

12 According to Ledderose ed. (2014)264-265, there are seven carvings of the Buddha name including HDS
17, but currently just one character?Da  remains. Yang Hao and Hao Li regard it as a part of a sutra text,
identifying four characters, ?da ,»?fo ,»?wu ,2and?pu .? Yang Hao and Hao Li
?Shandong Dongping jingnei Beichao moya kejing ji xiangguan wenti de tantao ?

118



the eastern group on the northern slope. Thematically, the sutra excerpts focus on the
Perfection of Wisdom (x UE N e & xlird ohdnl é ) sutra and on the concept
of emptiness (I I O aKerg é ). Historical inscriptions are located next to or below the
sutra texts or Buddha names, and record information related to the production of the

inscriptions, includi ng the names of the donors and the dates of establishment.

Table 4.1: Inscriptions at Mt. Hongding

Type Contents Patron Calli- Date Characteri-
grapher stics

HDS | sutra Passage of 54 Characters from | 21 O1
1 passage the, Ee NPrENEé x & UE § Daoyi

HDS | sutra Six Perfections from the Great Dao
2 passage Collection Sutra [men]*
historical Sutra Donor Dao[men]

inscription [ I*

HDS | historical Encomium to Sengzan Daoyi Sengzan | Sengan | 168 &
3 inscription Daoyi Daoyi years after
Buddhazs
nirvana
HDS | historical Sengan Daoyi (Title of HDS 3) Sengan | Sengan Stele Form
4 inscription Daoyi Daoyi
HDS | sutra ?Mahayana Sutra? Stele Form
5 passage Stele with a Passage on Eighteen
Aspects of Emptiness ( )
HDS | sutra Passage from theSutra Spoken by Spiritual
6 passage the Buddha on the Perfection of Talisman

Wisdom of Humane Kings

(2006),166. As it is difficult to determine what the whole inscription
originally was, the dissertation excludes HDS 17 in this discussion.
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HDS | historical Colophon to HDS 8 21 01121 O1 | 1623 yars
7 inscription Daoyi Daoyi after
l UEET E
nirvana
(556)
HDS | Buddha Buddha King of Great 21 01121 OT | 1623 years
8 name Emptiness Daoyi Daoyi after
l UEET E
nirvana
(556)
HDS | Buddha Buddha ¥ikhin Fahong
9.1 | name
HDS | Buddha Buddha VipaTyin Fahong
9.2 | name
HDS | Buddha Buddha ¥ikhin Fahong
9.3 | name
HDS | Buddha Buddha ViTvabhl Fahong
9.4 | name
HDS | Buddha Buddha Krakucchanda () Fahong
9.5 | name
HDS | Buddha Buddha Kanakamuni () Fahong
9.6 | name
HDS | Buddha Buddha Kéiyapa Fahong
9.7 | name
HDS | Buddha Buddha ¥ &yamuni Fahong
9.8 name
HDS | Buddha Buddha Maitreya Fahong
9.9 name
HDS | Buddha Buddha Amit ébha Fahong
9.10 | name
HDS | Buddha Buddha Perceiver of the Worldz | Fahong
9.11 | name Sounds
HDS | Buddha Buddha Great Power Obtained Fahong
9.12 | name
HDS | Buddha Buddha ¥ &yamuni Fahong
9.13 | name
HDS | Buddha Buddha with the Complete Fahong
9.14 | name Attributes of a Thousand Ten
Thousand Rays of Light
HDS | Buddha Buddha Serenity and Joy Fahong
9.15 | name
HDS | historical Donor Fahong Fahong P Fahong
9.16 | inscription
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HDS | Buddha Buddha Lofty Mountain
10 name
HDS | Buddha Buddha King of Serenity
11 | name
HDS | Buddha Buddha Great Mountain ClIiff
12 name
HDS | Buddha Buddha Medicine Master of p p
13 name Beryline Radiance
HDS | historical Stele of Wind Entrance p
14 inscription
HDS | historical Stele of Sire An (Serenity) Sengan | 21 OT | 1620 years | Stele Form
15 inscription Daoyi? | Daoyi? | after
Il UEET H
nirvana
(553)
HDS | historical Sengan Daoyi Sengan | 21 O1 | 1620 years
16.1 | inscription Daoyi Daoyi after
Il UEET H
nirvana
(553)
HDS | sutra Passage of the 98 characters Sengan | 21 O1 | 1620 years
16.2 | passage from the Sutra on the Great Daoyi Daoyi after
Perfection of Wisda Spoken by |l UEET E
ManjuirC nirvana
(553)
HDS | Buddha Greatd 0 * p
17 name or
sutra
passage
HDS | historical Encomium to Fahong 564 CE
18 inscription
HDS | Buddha Buddha King of Great
19 name Emptiness
HDS | Buddha Buddha King of Great
20 name Emptiness
HDS | Buddha Buddha King of Great
21.1 | name Emptiness
HDS | historical Votive Inscription by Fahong Fahong
21.2 | inscription | ?Offered [& ] by the Donor of

Sutras, Venerable Fahong
G*
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HDS | sutra Passage of 98 Characters from Fahong
22 passage the Sutra on the Great Perfection
Wisdom Spoken bylafjuirC
HDS | Buddha Buddha King of Great Fahong
23.1 | name Emptiness
HDS | historical Votive Inscriptio n by Fahong Fahong
23.2 | inscription ?0ffered Respectfully by the

Renunciant Vernerble Fahong?

* [ ] damaged, missing character(s)
** & ! not written by Seng~an Daoyi

The shaded sections represent the grouping of the inscriptions based on their locations.

images on the northern slope at Mt. Hongding. Several of them are extant and visible.
One is located above the HDS 1 (afFigure k hOwD U wb UwWwOEUOI EwEUw?
shrine is modest: 43 centimeters in height and 32 centimeters in width. In the shrine, a
small Buddha is seated, and although still visible, it is considerably worn ( Figures 54
and 55). The other shrine is smaller, and measures 32 centimeters in height an@0
centimeters in width. It is located to the left of the larger shrine just described, but this
one has been seriouslyt destroyed - the contour of the shrine is barely visible. 3 Both

shrines stand about 2 meters up from rock baseof the path. Under the shrine, the

It is worth noting that t here seems to have been some small shrines for Buddhist

inscription of HDS 1 is visible.

13 Shandong Shike Yishu Bowuguan (2006), 80.
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Another Buddha image is in between HDS 6 and HDS 7, but is closer to HDS 6 (it
PUwWOEUOI EFRighrs 50)AFigurasts56 and 57). This shrine is much smaller than
shrine A, and measures 8centimeters in height and 6 centimeters in width. Inside is a
seated Buddha, whose hands are placed in meditation position on his lap.14 Given that
the number and scale of the Buddhist texts and characters carved on the rocks vastly
outweighs that of the images, it is evident th at the images were not considered as

important as the inscriptions on Mt. Hongding.

4.2 Monk Patrons

At Mt. Hongding, the names of two Buddhist priests were recorded in the

historical inscriptions carved on its surfaces: the Great Renunciant Sengan Daoyi
and the Renunciant Venerable Fahong . Sengan Daoyiz name appears on Mt.

Hongding five times: at HDS 3 and 4 in the western group, HDS 7 in the central group,
and HDS 15 and 16.1 in the eastern group, all of which are located on the northern slope.
The name of Fahong is located on both slopesand is mentioned four times, once in each
of the following inscriptions: HDS 9.16, HDS 18, HDS 21.2, and HDS 23.2. This chapter
will examine the two main monk patrons and then discuss their relationship, as wel | as

the presence of other monks at the site.

14 Shandong Shike Yishu Bowuguan (2006), 81.
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4. 2.1 Sengban Daoyi
Seng EOwW#EOaPDWPEUWEwWxUDOI wi BT UOUI wkpT Owx OEal Ew
practice of Buddhist rock carvings at Mt. Hongding, and who also contributed to the
dissemination of this practice to a broader areas At Mt. Hongding, where the earliest
stages of Buddhist carving in Shandong Province is found (553564 CE) his name
appears five times, and describe him as a calligrapher, a sutra donor and the carving
organizer.1¢ In the beginning of the 560s, the Buddhist thought and practice that inspired
21 O1 ZEQwW#EOaPwUOwWUx OOUOUWEOEwWx]T UUOOEOOAWEEUYI w
appears to have spread outside of Mt. Hongding into the vicinity of Lake Dongping. The
colophon for the Buddha name Da KongWang F&E Ow, U8 w$ UT UwbOwkt | w" $wbO
# E Oa bz UwoEasiifies dothis &xtivity in the vicinity of Lake Dongping as well as
Mt. Hongding. In the 570s, his name also appears at Mts. Jian and Tie in Zoucheng, in
southwestern Shandong.
Acknowledging the significance of his role with regards to the Northern Qi

Buddhist inscriptions, n umerous scholars have studied his life and career, but no well -

1521 OT ZEOQw#EOabzUwUDT OPi PEEOET wi OUwUOT OUT wUUOUEaDOT wli i weodd
the capital city, Ye, during the Northern Qi period is noteworthy. Even though his name is absent, the
calligraphic style of some texts carved at the Xiangtangshan cave temples near Ye is very similar to
21 01T zEQwW#EOabzUwbOUOwWPOW21 ECEOOT w+HOI PPUT OwlT 1 WEEUYIT Euw
contenttothoUT wWE OOTI wEa w2i 01 zEOw# E Oa b wi Guell UV | weH Qi (rEE(S urulpChuerul xEOE
integral role in the creation of the Northern Qi Buddhist inscriptions, he deserves special consideration in
this dissertation.

18 His name is located on the northern slope of Mt. Hongding, in inscriptions HDS 3 and 4 in the western
group, HDS 7 in the central group, and HDS 15 and 16.1 in the eastern group.
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supported biography has been compiled to date.” Even though he was quite active
carving Buddhist sutras onto mountains during the Northern Qi period, the name of
21 O1 ZEQw#EOaPwbUwUI E OU E indithe BirOnin@&phids Bf thoh&sU DEE OwU O U
nor in the local gazetteers8 The several inscriptions carved on the cliffs of Shandong are
the only sources that give us a glimpse at the life of this monk. But even those
inscriptions include little to no specific information.
For instance, one of the most detailed inscriptions, HDS 3, is an encomium for
21 O1 z E O wig tBeOandeét an@ Ergest inscription among the historical inscriptions
at this site.° At its side, there is the inscription, HDS 4, which contains the four relatively

large characters of his name, , and which is framed in the shape of a stele with a

pointed head (Figure 58).2° Regarding the relationship between the two inscriptions,

7- U0l UOUUWUET OOEUUwWT EYT wWOUEET EwOIl 1 wODi 1 wWEOEWEEUI 1 UwOi wll |
includes research by Weiran Zhang (1999), 6567; Hao Yang(2002), 50652; Kiriya (2002), 167; Nobuyuki
Takuma (2003), 131158 Hongguo Xu (2003), 242250; Lai Fei (2003)92-134; Weiran Zhang (2006), 7483;
Shinichi Kitajima (2003),277-284.
18 Katherine Tsiang assumesthat the name ?Sengan Daoyi,? which is found in the Shandong inscriptions,
refers to the monk Shi Sengan recorded in # E O R U EuditzetBingraphies of Eminent Monk¥u
gaoseng zhuaf. 2060, 50: 657a-0). Tsiang (1996a), 245n45. However, several scholars demonstrate that
21 O1 z E O wathdéniidaluwEhlihe donk, 21T Pw21 01 z EGS w O UTing thé damelperiodh wOP Y1 E wE U
Northern Qi, they were active in different regions and their Buddhist teachings differed somewhat. For
details, see Hongguo Xu (2003),244-245; Lai Fei(2003),101.
19The area bearingthe O EOODUOwU Ow2 1 O1 7 E Blaucertitaies O light 212 céntinizigrain
width. The encomium consists of 75 characters, and each character is approximately 2Qcentimetersin
height. This is the longest and largest inscription among all the historical inscriptions at Mt. Hongding.
ThesecondEUT 1 UUWEOBE wWwOOBT T U0 wWOOT wbUwliT 1 wEOOOxT OOwe' #2 wAh AwlOuU
$O0xUDOI UU? wp' #etimbigSinineighuabollarlcénfmeters in width, bearing 68 characters
scaled at approximately 18 centimeters in height and width. The measur ement is from Ledderose ed.
(2014),115 (HDS 3) and 142 (HDS 7) respectively.
20The character?Seng » found in HDS 4 is 32 centimeters in height and 30 centimeters in width, while the
size of the characters in HDS 3 rangefrom 12 centimeters to 20 centimeters in height, and from 16
centimeters to 26 centimeters in width. HDS 4 is believed t o function li ke a title to the adjacent inscription,

125



HDS 3 and 4, Ledderose makes the remarkable observation that they are comparable to

the two parts of a square tomb inscription ( muzhiming ).21 He notes that the

| OEOOPUOwWI OUw21 OT zEQw#EOabPwmp' #2wt AwbUwoODPOI wlT E
name written in four large characters (HDS 4) serving as the cover?22 According to the

conventions of tomb epitaphs, the first section of the encomium is to bear a biography.

The encomium is partly damaged, but many letters are still legible. It reads:

The Great Renunciant{ UBEQET O1 zEOQOWEOUOWOEOST Ew# EOaPOwPUwWE wC
neighborhood of Empty Immensity within the village of Vast Enormity. He is
quiescent [...] [within] the Three Times, 2 like the thousand peaks of Amassed
Stones#2 DUl z UwWUUEUUEOE] wPUwgZ886 ¢ WEOEWEOOOUUEOOWODO

HDS 3. For these measurements, see Ledderose ed. (2014), 122 (HDS 4) and 115 (HDS 3).

21 This type of tomb inscription evolved from the Western Han Dynasty, but it was not widespread until the
Northern Dynasties. For tomb inscriptions, see Chao Zhao (1997), 3246.

2 O0wl0il T wOOOEWPOUEUDxUPOOWUUEEDPUDOOOWUT | wET ET EVUI EZVUwOEODT wi
while his biography is carved in small characters on the stone below.+ T EET UOUT Ow?, GWUO0w' OO1 Eb(
MUEUDx0UDPOOUS w BUUOUD i Edddefoss B Q@ &) 91-B2MhDeGha formoidisO » w
inscription is like those found on a tomb and its cover, this particular inscription does not seem to be the
tomb epitaph itself. Kiriya Seiichi holds that the calligraphy appears to have been made by Sengan Daoyi,
which suggests that the inscriptions were made while he was alive. Most tomb epitaphs start with the
phrase of ?muzhiming or muzhi ,? literally identifying it as tomb stone. The monk appears to
have borrowed only the shape of the carving of the stone tomb structure, since this inscription does not
appear to have been an actual tomb inscription. Likewise, Paul Copp observes that the encomiums at Mt.
Hongding might be seen as constituting a separate genre of monastic encomium, one which only
generally resembles traditional biographical genres. According to him, t he contents of the encomium are
comparable to those of Fahorg on the southern slope (HDS 18). The two encomiums follow the same
pattern: first, some general information about the eulogized person is given; then his outstanding
accomplishments are praised, and finally, the content is summed up in verses with lines of four characters
each. This isdifferent from the more general biographies and epitaphs of eminent monks. Paul Copp,
?Mount Hongding t Inscriptions: HDS 3,7 in Ledderose ed. (2014) 91.

23 Of past, present, and future. Ledderose ed. (2014)114.

24 This liter ally means, ?Mount Jishi 2 Zhang Zong views ?Jishir as a real mountain name and
finds that ?Jishishar is at the location of Bingling si near present day Linxia in Gansu
Province. Thus, Zhang Zong suggests that Sengan Daoyi might have been from this region, but a member
of a non-Chinese family. Zhang Zong (2000a), 70. It is possible that this is correct, but if other new sources
do not turn up, the origin of Seng zan Daoyi will remain unresolved. Regardless, the mountain also is an
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Undividedness. 25 How majestic is his virtue! How unfettered is his geniu s!
Thus we make a verse saying:

He piles up jades and jewels,

[day after] day he polishes the principle. 26

On stone after stone he chisels and carves.

On mountain after mountain he [...] [...].
One thousand six hundred [...] [...] years after [¥ & O & E @tiefeB into nirvana
under] the twin trees. 27

OEUPOOWO

(e

As expected, the first sentenceE x x | EUUwUOw! YT wbOi O

x OEET woOl woOUPT DPOOWETI UEUDE I POWEUW? EWOEQWOI wU

V)
(@}
—_
S

within the village of Vast Enormity 2 w3l 1T wET x@ayE Eabdli U Uabdew

words usually used for place hames. Unlike a usual epitaph, however, this encomium

I DBYT UwOOwbOi OUOEUD OO WE E OtiklghberhodioEBm@yw# EOa bz UwObi
Immensity within the village of Vast Enormity 2 w® Gnsduiptibn seems to be fictitious.

None of these names can be matched to actual places. Rather than giving information on

I PUWEDOT UExT aOwlT 1 wi OEOOPUOwWUDPOxOawxUEDUI Uw21 O

symbolized by the phrase ? UT OUUEOQOE wx |

OEWBHOE wWUT 1 w?dal

—_

EBWOO Qi

evocation of a mythological state. It appears in a discussion of the location of Mount Jishi relative to
Mount Kunlun and other legendary landmarks of the region. Ledderose ed. (2014), 115n584.

25 Similarly to ?Mount Jishi? above, Mount Kongdong is near todayz Pingliang in Gansu
Province. Zhang Zong (2000a), 70.

26 This is possibly a reference to the great merit and spiritual benefits gained from reproducing Buddhist
scriptures on mountains (or anywhere else). Ledderose ed. (2014), 115n86.

279 / X / X /

: x X x x x @ Tha transcription is adopted
mainly from Shandong Shike Yishu Bowuguan (2006), 8681; Lai Fei(2007), 20Ledderose ed. (2014) 1134.
The English translation is adopted from Ledderose ed. (2014),114-115 This encomium is one of three
inscriptions makinguse O wOT 1T w! UEET PUUWEEO]I OEEUzZUwWEEUDPOT wUauUuUl OwEEU]
illegible. The other inscriptions are HDS 7 and HDS 15. The dating issue will be discussed later in this
chapter.
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UUOOPUU WOl w$ Ox UauaOEDYDELEDO VWL WOE O] wbUwUI T Ow
HDS 7, 15, and 16.1. But likewise, they also contain no biographical information.2®

However, outside Mt. Hongding, there is one other source th at appears to name

| wOi woOUuUDPT POWEDEWEEUDPYDPUAB W

Pz UwxO

mr
m
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—_
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(@}
m
Q))

w#

i1 WDUWEEOOI Ew?21 01 7z EOueadgetiRanged) | wlOi 1 waHp ek ODOT wepd

is no mention of places such as:?the neighborhood of Empty Immensi ty? , Pthe
village of Enormity ? , Mt. PAmassed Stone® , Or Mt. PEmpty
Undividedness ? . While the name of location, PEastern Range , seems

straightforward, it has in fact elicited diverse opinions on its meaning. Some scholars

Pwl EE w

Q-

believe that the PEastern Range refers to a real location where2 1 OT z EQw# E O

EOUOWEOQOEwWODPYI ESw(l wUOl PUwPUwUOUUTI OwUT 1T w?$E

(@)
(@)
(-]
O
o

County, near Mt. Hongding, since the earliest works done by and for him were

28 Paul Copp,?, OUOU0 w' @BdcrptdgiHDS 302 wwddddrose ed. (2014)91.0n the other hand,
Zhang Zong pays attention to these phrases of?thousand peaks of Amassed Stones and ?the
myriad summits of Empty Undividedness 2 in the encomium, suggesting they are real
mountain names, that is, "Mount Amassed Stone® (Jishishan ) and ?Mount Empty Undividedness?
(Kongdongshan .?Mount Amassed Stone® (Jishishan ) is located in the region close to the
Bingling Si cave temple near present day Linxia in Gansu Province, and ?Mount Empty
Undividedness ? (Kongdongshan ) near todayz Pingliang in Gansu Province. Zhang Zong
further suggests that Sengan Daoyi mig ht have been from this region, but as a member of a honChinese
family. Zhang Zong (2000a), 70. This might be correct, but why the place of origin was given a fictitious
name remains unknown. Jishisharalso is an evocation of a mythological state, and it appears in a
discussion of the location of Mount Jishi relative to Moutn Kunlun and other legendary landmarks of the
region. Ledderose ed. (2014),115n584.
29HDS 7isacolophonfor? ! UEET Ew* DOT wOl wa& Ul ECw$ Ox UP Olathigvement. UOOT DabDOT
" # 2 whk Owl 00D U OI1GHwr22 U1 GO Bullas Aoeatddl tbithe left (west) of the sutra passage,
EOQEwxUI Ul OUUWEwWPOUEwWx OEa wBbOWHEO P PUUGEDEIEEDUDPUUWOWEODOE-
21 01 ZEOQwW#EOabPzUwxOEE]T wOi wOUPT POWOUWEEUD Y @Bl w@Edit GunEuEL
a signature for the sutra passage to its left (west).
30 The details of inscriptions on Mt. Tie will be discussed in chapter five.
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Zoucheng.32Others contendUT EQw? $EVUUT UOQW1EOT 1 2 wbUwUDOx Oa wi B

Daoyi was a traveling monk. 32 Considering the lack of consensus and the absence of new

UOUUET UOw@UIl UUPOOUWEEOUUwW21 O1 zEOw#EOabzUWEDUUI
remain unresolved.

NaEEPUPOOwWUOWUT 1 wEOGEDPT UPUawUI 1 EVUEDPOT w21 O1 z E
activities, there is another controversial issue concerning him. There is uncertainty about

his exact name (Table 42). When the study of Buddhist inscriptions on rock cliffs in

Shandoni WET T EOOwW? O~2 whEUWUOT OUTT OwUOwWT EYI wET 1 Owi DU

name, andseng the title denoting him as a monk. 3¢ From this interpretation, he is

3t Kiyohara Sanekado (1991),198-199.Xu Hongguo also suggeststhat? $ EUUT UOW1 EOT 1 2 wODT T OwWET wl
Dongpin g. Hongguo Xu (2003), 245.

26] DPUEOQwWYT EOT wdOOUT UwUT ECw21 01 zEOz Uwi 601 UOPOWPEUWEOOUIT wlO

"OUOUaAOwWH# OO0T xBOT w/ UT T 1T ECUUI OwE OE wUVWeidh @hangi(189% EUU0UT UOwl b
65t 67; Weiran Zhang (2006), 7483.

B+EPWW DwOOUT UwOT ECwx OEET wOEOI UwUT OEUI EwOOw21 O1 zEOQWEUI wE
active around th e capital city, Ye, and then later to have moved east to Shandong. See Lai Fei (2000), 9 and
300.Conversely,* UOODPOw" 11 OWEPUET Ul 1 UwUT ECQw21 01 zEOQwWw#EOaAaPwPEUWE wC
U711 wOOO O w# EvdgiskBown from his debates at the court of Emperor Wu of Zhou. Kunlin Chen
(2003),328.

34 There are those who argue that An Daoyi might have been from Parthia in West Asia, because the
UUUOEODwWwRPEUWEOOOOO0O0awl YT OwUOw! UEET PUUwxUPT UOUwPT OWEEOD
surname distinguished themselves as Buddhist monks and translators. The most well-known figure from
Parthia with this surname is An Shigao ( , fl. 148). He came into China during the Han Dynasty and
was a renowned translator of Buddhist sutras. Kiriya (1996), 1%-197. In the 1996 article, Kiriya suggests
that An Daoyi might have been from Parthia, but that he would not have come from Parthia into China in
Ol 1 wUPRUT wETl O0UUVadw EEOQUEDPOTI wlOw* PUPAEOWDUWPEUW Ow#EO?2
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(Figures 59 and 60)¢ Outside Dongping, i n the Stone Hymnon Mt. Tie carved in 579,
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. This also supportsti 1 wWET OP1 | wUOl E0w? O?2 whEUwi PUwUUL

Table 420 W5 EUPEQUU WOl w21 61 zEOQw#EOabzUw#1 UPT OEUDPOOU
Designation in Designation | Location Inscription Contents Dating
English in Chinese
The Great HDS 3 The Encomium to 167" T"ygafs after
Renunciant 21 01 zEOw#EQ! UEEI EZ UuW
(fUEZQEIT O1 z E
also named Daoyi
21 O1 ZEQWHE HDS 4 " #2wt z w0 16 Tyears after

' UEET Ez Uuw
The Great HDS 7 Colophon to 1623 years after
Renunciant ?Da Kong Wang Fo ' UEET Ez Uuw
( UEZQE (556)

21 O1 zEQwW#E

China, which made An Daoyi a second or third generation resident there. His calligraphy was remarkable,
and was a result of him having honed his technique over many years. However, Kiriya later corrected this
YDl PWEOGEWUUTTIT UOT Ew21 O1 z E Orot EaBkiabheda@@e)id hair@@tlionHBYI5WET 1 Qwi
@ Owl 00T wal 2wl ELWWR Kidyd (2@ Ea)) #65147.

35 Several Japanese scholarsncluding Seiichi Kiriya, Shinichi Kitajima, and Nobuyuki Takuma maintain the
monkz name is?An Daoyi. ? SeeKiriya (2002a), 167; Takuma (2003), 131158;Kitajima (2003),277-284.
Chinese scholarHao Yang agrees with this view, saying that ?Seng is a title, ?PAn? is the monkz family
name, and ?Daoyi? is his given name. To support this reading, he quotes examplesfrom votive
inscriptions in which persons with secular names carry titles such as: , or . Hao Yang (2002),
51-52.

% Hao Yang (2002),51.
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Stele of Sire An HDS 15 Paean for 1620 years after
(Serenity)The Great 21 01T zEOw#EQ! UEET Ez UU
Renunciant (553)
(fUEZQEIT O1 z E
21 O1 zEQW#E HDS 16.1 | Colophon to the sutra | 1620 years after
passage of the 98 ' UEET Ez UU
characters from the (553)
, EeNUT UC
/ UENe é x28r WHE
21 01 zEOabD Mt. Ergu Colophon to 562
?Da Kong Wang Fo
The Great Mt. Jian Colophon to the sutra
Renunciant passage of the 98
( UEZHE characters from the
21 O1 zEQwW#E , EeNUT UC
/ UENe é x28 WHE
E O BEba Rong Wang
Foe
The Great Mt. Jian Colophon to the sutra
Renunciant passage of the 98
( UEZ@E characters from the
21 01 zEOD , EeNUT UC
/ UENe é x28 WHE
E O BEDa Rong Wang
Foe
Renunciant Mt. Jian
7 UEZQE
21 61 7 EOQw#E
21 01 zEOQw#E Mt. Tie Colophons by Sun Qia
Dongling et al.
POUwW?$EUVUI
Great Renunciant Mt. Tie Stone Hymn

0 UEZdE

Dharma Master An
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On the other hand, Weiran Zhang argues that generally, the names of monks

consist of two parts: the name (ming ), and the cognomen i AOWEOE wUT UU w21 O1 ¢

OUUUWET wOT T wOOOO0z UWOEODT whi PET whOUOEWET WEEEUI YD
? O~.urhiswould make ? # EOa B> wi b UziuE)@The D@iipduiddS 3,

I OUwUOwUUxx OUO0wUT pUwUI EEDPOIT

EPUEUUUI EWEEOYI OwUl
Renunciant( UBE&ET O1 zEOOWEOUOWOEOD]I Ew#EB®ab~ w
Without the discovery of any new information, the vera city of these differing

theories remains unprovable. Given the information we currently do have, though, it is

UEI 1T wOOwWUEAwWUT EVwUT T Ul WPEUWEWOOOOWPLT OwOOHUUWOHI O
OEOI w? Ow#EOab~» wkkisihtddstingudrodte that® 1 &1 z EOw# EOa bz Uwl

appears to be been written in two different ways: and . The first three
characters in each version of the name is the same, but the fourth character sometimes is

written ? 2insteadof? 2 w. Ol wx OEETl wbi 1 Ul wUl PUWOEEUUUwWDPUWE

37 Weiran Zhang (1999), 6567.Weiran Zhang established the practice of Ul EED O1T w01 4 TW@DEQOR Guk U w?
#EOab? wUEUT 1 UwUT EOw? Ow#EOabPd>w' 1T wEl OP1 YI UwBAdEOwUT 1 wUil E
P#EOaADPO?» WEUWI PUwxT UUOOEOWOEOI OWEUI wbOEOOXEUPEO]I wpHUT w! U
91 EOIT z UBeeHenggadXu (2003), 242-245; Lai Fei (2003),101;Zhao Luo (2013):315n1.

s ] 01 OwOT | wET HAgaing (Ui i (ELREES (D B WE GiDIDH W AS » w* DUPAEwWgl YY+ AOwl
267. Most current scholars appear to agreewith the reading, ?you .2 Weiran Zhang (2006), 75;

Ledderose ed. (2014), 113Contrary to Zhang 3 argument, there are some votive inscriptions in which
individuals who carry the title seng are identified by their family name. Hao Yang (2002), 51-52.

39 For the list of all variants of Sengzan Daoyiz name that were carved in Shandong, sed.ai Fei (2003), 100;
Hao Yang (2002), 51. Besides these, two othenscriptions referring to Sengzan Daoyi have been reported.
One is on the surface of Wuhua Feng at Mt. Yi, reading ?Sengan of Dongping ? . Xinli Hu ( 2003),
167.However, it is re -identified later as a different name ?Dongping Wu Jiufei ? , hot Sengan.
Weiran Zhang (2006), 79. The other is on Mount Tao in Tengzhou , which is reported to read
?Sutra donor Sire An? (iingzhu Angong). Tingshan An (1997, 135. However, only the characters
for Jjingzhu? are clearly legible, and thus the reading of the names themselves must be left to
speculation. Lis Jung Lu and Lu Dadong (2006-2007),289n3.

132



in a signature for an adjacent sutra text. Historically, the two characters have both the
same meaning and pronunciation. One thing that needs to be mentioned is that on Mt.
Ergu in/ DOT abPOOwkT I Ul wlbiaKang WdadHe LDOREGEWY 1 EOQwUT 1
of one of the patrons is writenas2 I O1 z E O a.®Since this Buddha name was
i Ul gUI OUOAawWEEUYI EwEaw2]1 O1T zEOQW#EOAPWEUwWOUT T UwUD
El 1 OWEOOI wEawl POOWOOUUWUET OGEUUVUWET OP1 YI wl0T EVwU
221 61 zEQWHEDADG »

In spite of the nebulous inNfoUQOEUDOOwWUUUUOUOEDOT w21 O1 zEOQw#E
origin and activities, his prominence as a calligrapher, sutra donor, and organizer of the
Buddhist carvings at mountain sites in Shandong during the Northern Qi period is
UOET OPEEOI 6 w%b Daby wed b reroWnd@dall@yiapbér wHe Qvrote the
passages of Buddhist sutras, as well as the various Buddha nameg?2 This is easily
confirmed through the inscriptions on Mts. Hongding and Tie. For instance, the
colophon inscribed at HDS 7 is located rightnl R O wUOOwUT 1T w! UEET EwOEOT woli u

Of w& Ul E0w$ OxUDOI UUO? wEOCEWDPEI OUDPI BTl Vw2l O1T zEOQw#E

40 The name inscribed below the large-scale?Da Kong Wang Fo inscription on Mount Ergu
in Hongfan , Pingyin County , includes the name Senganyi along with the other names
of Bhikdu Sengtai , Bhikdu Daoyong , and Cheng Boren

41 Weiran Zhang (2006),77.
29% 0O U w2 1 Dadyizagahighly respected calligrapher, see Zang Zong,? , OU O 0 w' GTrheERRIAtEd
Persong) » lwddd@rase ed.(2014) 74.
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The Great Renunciant { U H @) BEeng'an Daoyiwrote and carved: Buddha King
of Great Emptiness, seven43[...][...][-..][...][.--][-- -][---] wrote sutras.4 (emphasis
mine)

31 PUWEOOOXxT OOwl RxOPEDUOawbhE]I OUDPI Pl Uw2i O 7 EC

four-ET EUEEUI Uw! UEET EwOEOIT w?! UEE baXartg®véng Eodi w&UIT E U u
, HDS 8). The colophon is to the right of the four-character inscription, and it refers

OOwUI YI UEOwWOUT T UwbOUEUDxUDPOOUWUT E0w21 OT zEOQwxI1 U
31 1 wET EdibREiEsdvdn)appears just after the name of the Buddha. What it

designates is unclear, as the characters following t are illegible. Zhang Zong suggests
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#3717 woOl EOPOT woOl wlOT 1 whpOUEwW?UT YI 02 wPUwWOOUWEOI EVUWET EEUUT wOT
UUTTITUOUWwUT EOwPUwWxUOEEEOQa WUl 11T U0wOOwWUT YI OwxOEET Uwki 1 Ul w
carved. According to him, thesesi Y1 OwbOUEUDx UDOOU WOl w?! UEET EVw* DOT woOi w&UI
inscriptions in situ at Mt. Hongding and at other sites in Pingyin County, near Mt. Hongding, but he does
not specify further. Zhang Zong (2003), 14. Altogether,there are five places on Mount Hong ding with
"Buddha King of Great Emptiness" inscriptions, including HDS 8. Ledderose suggests there is one more
inscription of the Buddha name (HDS 17). Ledderose ed. (2014), 141. This inscription might have been that

(2002a),33. At the same time, Yang Hao and Hao Li assign no. 2 to the inscription and regard it as a part
of a sutra text, consisting of 7 cross lines, with each line having nine characters. They identify four
449 8 8 8 8 8 B @? The transcription is adopted mainly from Shandong
Shike Yishu Bowuguan (2006), 8182; Lai Fei(2007), 2426;Ledderose ed. (2014),139. The English
translation is adopted from Ledderose ed. (2014),141
% EEOUEDOT wOOwoT EOT w9 OOT OwlT 1 Ul wUl YI OwPOUEUDXxUDOOUWOI w?!
inscriptions in situ at Mt. Hongding and at other sites in Pingyin County, near Mt. Hongding, but he does
not specify further. Zhang Zong (2003a), 14. His view is likely correct, as several mountains around
Dongping have the Buddha name carved on them. Altogether, there are five places on Mt. Hong ding
inscribed b B UBuddPa* DOT wOil w&UI EUw$ Ox UPO1 U Urese sudyésis DereEivodd w' # 2 wlld w+ |
more inscription of the Buddha name (HDS 17) in addition to these five. Ledderose ed. (2014), 141.
21 O1 ZEOQwW#EOaPwWExx1 EUUwWOOwWT EYTI wOOO0wOOOawpUPUUI OwlUT 1 wlUUOU
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An inscription on Mt. Tie dated at 579, 4 provides a particularly noteworthy

UOUPEUUI wOOw21 O z E Onetot@ dobr instupioBs@ R d theke ksitha 6
Stone Hymn (), whichdescribes2 1 OT z EOQw# EOabwi PUUOwbhbOwxUOUI wE

as shown below:

There was the Great Renunciant { U H 8),[bharma Master An of the [Northern]
Qi, whose way has illuminated non -duality, whose virtue has awakened to the
one origin. Not only does he grasp all the mysteries, his calligraphic skill is of the
very highest order. Therefore, [The donors] have requestedthat this Divine
Brush [here] amidst the Four Eminences, inscribe with veneration the 930

Ol EYI wET T POEwWUT 1 Ul wUUUxEUUDPOT whPOUEUwWDPDOWOUET Uweo
00

21 1 OPOT wUOI 1 wOEUUI Uz UwUOUI EVUUT EWEUUUT POUOOW
(OWEOOwWUI T DOOUwZzdoggzogl BT T O

Its refinement surpasses [Wang] Xi[zhi] and [Wei] Dan,

itsmarvi OUwl RET T Ewg9ol EOT w! O ¢yanphasistn®d& wz 91 OO0T ¢ waduod

The anonymous author of the Stone Hymnl DY 1 Uw21 O1 zEOw# EOabwil Ul E

explains that his calligraphic skill is of the highest order, which is why the donors

onto the surfaces of mountail®O WU OEOUBS w31 1 wEEOY| wb @rioté& andcarded:@GdHa Kikg0 T Uw0T E U u

of Great Emptiness? (Figure 61). Another inscription on HDS 3, discussed above, clearly
states that he carved numerous stones, sayind’on stone after stone he chisels and carves, on mountain
after mountain he [...] [...]? 8 ¢(Figure 58).

46 The slanting surfacesof Mt. Tie are enclosed by a fence built in modern times. Within this fenced area,
which covers some 1,085 squaremeters, are three texts: the biggest and longessutra passage, a large text
entitled the StoneHymn carved directly adjacent to the final column of the sutra, and a list of names
known as the Inscribed Recor(Tiji ) carved below. One more colophon was carved outside the fence
at Mt. Tie. This inscription was situated outside the modern fence to the east, but it was destroyed in 1960.
Fortunately, rubbings in the Zoucheng Museum enable a reconstruction of the compl ete text. For the scale
Ol wOT T wil OET WEGEWUT 1 wxOEEI O OUUwWOI wBpateummmgdpyBndUD OO UOwUI
2xEUPEOwW&UOUx DOT 02 wb B9 Harist{20081) 162; usi Feif200H), H0AN.A O wN |
47 The transcription and English translation are mainly adopted from Ledderose ed. (2015), 155166;
Ledderose ed. (2009), 14446.' EUUDPUUz Uwx EUUDE OwU0 U eeMarsE(Popef)102006) w@dU D U1 wi i C
Additionally, for the transcription, see Lai Fei (2007),112-118.The details of the inscriptions on Mt. Tie
will be discussed in chapter five.
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requested that it be his brush that inscribes the sutra textss The Stone Hymnfurther states
that his calligraphy surpassed that of four revered masters of the Han, Wei, and Eastern
Jin periods: Zhang Boying (Zhang zhi , d. ca. 192) and Zhong You (151
230), Wei Dan (179253), and even the undisputed sage of calligraphy, Wang Xizhi

(303-361)4° This statement offers a remarkable indication of how greatly the
donors and composer of the Stone Hymnat Mt. Tie respected Sengan Daoyiz work. 0
Another inscription at Mt. Tie, known as the Inscribed Recor(Tiji ) ¢ it is enclosed
within incised vertical and horizontal borders tdescribes Sengan Daoyi of Dongling as
the calligrapher of the sutra text.5! Both the Stone Hymnand the Inscribed Recordive
Sengan Daoyizs name as that of the calligrapher who wrote the sutra text.s2

Sengan Daoyi also is well-known for his significant role as a sutra donor §ingzhu

). Sutra donors were sponsorswho paid fo r a sutra carving, and they were

considered the most important person in any given sutra carving project. 33 It was at Mt.

48 For English translation, see Ledderose ed. (2015)155166;Ledderose ed. (2009), 144.46;Harrist (2008),
192-196. Unlike the sutra canon texts,none of the inscriptions explicitly identify the calligrapher of the
texts of the Stone Hymnand the Inscribed RecordNonetheless,E OUT wEUT wUT OUT T UwUOOwWET whUDUU
Daoyi based on the calligraphic style used. Kiriya (2002a):14.
49 Harrist (2008), 195196;+ 1 EET UOUIT O winscriptiofd3:0 uBBlBOOUDEE O w( O UhAétlderoteD OO U W3 D1 wl
ed. (2015), 109112.
50 Harrist notes that this section of the Stone Hymntells us how his contemporaries judged his calligraphy.
Harrist (2008), 195. However, we have to bear in mind that only a small group of contemporaries
respected Sengan Daoyiz calligraphy. This will be discussed later in the chapter.
51 The inscription reads ?Sengan Daoyi of the Dongling (or ?Eastern Range) wrote the calligraphy for the
sutra? . Ledderose ed. (2015) 177.
52 Although none of the inscriptions explicitly say that Seng zan Daoyi wrote the texts of the Stone Hymnand
the Inscribed Recordoth are thought to be done by Sengan Daoyi, based on the calligraphic style used.
Kiriy a (2002a),14.
53Zhang Zong, ?Mount Tie t Time: Related Persons; Ledderose ed. (2015), 101.
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Jian that Sengan Daoyi was given the title, ?donor of the sutra [carving] and the Buddha
[name carving]? (jingfozhu ). Unfortunatel y, the Buddhist inscriptions at Mt. Jian
were completely destroyed in the 1960s when a quarry opened at that site. Only the
rubbings and the records from Qing Dynasty epigraphers exist today. 54 Based on this
information, it appears that in 575 CE, two Buddh ist sutra passages, one Buddha name
of Da Kong Wang Fpand approximately eight historical inscriptions were carved there.
Due to their destruction, we cannot see the exact placement of the inscriptions, but the
documentation by the Qing Dynasty scholars allows us to reconstruct their general
placement (Figure 62).

3171 wOEOT woOil w21 01 zEOwW#EOAPWExx]I EUUwWUT Ul T wUDC
found in the most detailed colophons that name the prominent donors at the site. One of

carving] (jingfozhu )2 w&DBYT OQwUT T wx OEET O bdateduoitie lower D UWE OO O

4 Buddhist text carvings at Mt. Jian areD Ox QOUUE QU WE U1 wOOwOT 1T wi 6606pHOT wUl EUODUG
multiple roles as sutra donor, organizer, and calligrapher at t his site just as he had done at Mt. Hongding;
A local Han Chinese Wei family sponsored the Buddhist texts; Tang Yong, the most renowned Han
Chinese court official during the Northern Qi period, had his own Buddhist carvings engraved at the
South Cave in Northern Xiangtangshan, and with his wife, Lady Zhao, also jointly sponsored texts at this
site. (This wasdiscussed in chapter two). For Mt. Jian carvings, see chapter five inthis dissertation.
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Buddha name, Da KongWang Fo2 | OT z EQwW# EOaAaPwhPEUwWOOUUwWOP Ol Oa wuU
carving of both the sutra text and the Buddha name (Figure 63) 5

Another inscription, which is the most detailed and longest at this site, located to

I RxUI UUI UwUOT EVw21 Ollay préxitienerdjadirRdudyéiitenad pardndfdt O w
the carvings of the sutra passage and the Buddha name® Here, these lay practitioners
PT QwbpOUOI EwbDPUT w21 01 7 EOQOW#EOAPWEOWUT 1 w, U8 w) PEOwW
Ul OOPOI Ew' EOw" T BDOT Ul w? Beldibcussdd i Gebabdia chaptei fieE T wb B O
In addition to acting as a sponsor and calligrapher of the inscriptions, 2 1 OT z EQw
Daoyi was also a prominent organizer of the Buddhist carvings at several mountain sites

in Shandong® Uw, U8 w' OO1 E b Oli, dong with angttie Omowk B-&rong,

. The transcription is adopted from Lai Fei (2007), 87-88.
56 On Mt. Jian, it appears that several colophons were related to one sutra text or one Buddha name.

579 00 6 The transcription is adopted from Lai Fei (2007), 83.
821 O 7 EOQw# EOa bz UwOE Ol inséiptien, vihidHsimPlynotéstis nadéith the six
characters, ?the Renunciant (TramaZa) Sengan Daoyi .? The location of the inscription is

uncertain. Lai Fei (2007), 9192.

59 Kiriya Seiichi argues that Buddhist texts carved on mountain cliffs both inside and outside Shandong were
not created individually, but established as part of a large sutra carving project under the guidance of
Sengan Daoyi. Kiriya Seiichi (2002a), 38. It is evident that Sengan Daoyi played the most important role
in the field of Buddhist sutra carvings during the Northern Qi period. At a few particular sites, such as Mt.
Hongding, Mt. Jian, and Mt. Tie, he certainly seems to have been the prime organizer of the entire carving
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organized the sutra carving. They chose the sutra passages and Buddha names, and had
UT1 OWEEUYI E8dw UwbPPOOWEI WwEPUEUUUI EwE]l 06pPOw21 OT z

I OOO0OPDOT wxEUUET I Uo wNUESE sEE(@BPe&adiod of Wsd,w 0T 1 ww?

, Ee NUT UCw/ UEMNBWE & U&OD b E iDE KotyFMang E@d w2 &EuESDDU é U w

Remarkably, the Mt. Jian site, established in 55 CE, bears the identical texts to
U7 OUIl wiEl OUI OWESGEwWPUDPUUI OwE a uh2 98dHaradetpassdgd a D wE U w,
fromthe, Ee NUT UCw/ UEN@®W@WR & U & O © B Dukong)/¥aly FOwWRE OE wUD R w
x & U E Orhdbéetlap of the selected Buddhist texts between Mts. Hongding and Jian
UUTTTUOUWUOT EQw21 O1 zEQwW#EOaAaPwWPEUWUT T wOUT EOPAT Uw
as he was at Mt. Hongding.°

EEPUDOOEOCOaOwWPOWEOUT wlT I wbOUEUDPxUDOOUWNUUIL

appears at the top of the list of donors that also includes the names of several lay

practitioners. 31T DPUwUx1 EPEOQwx OEEI Ol OUwPOEPEEUI UwUT EQw2]1

enterprise; he chose the Buddhist texts to be carved, and had them carved in accordance to his
specifications. Nonetheless, it is unlikely that he oversaw all the Buddhist carvings during the Northern
Qi period. His role seems limited to that of a calligrapher or designer for small wall spaces at several sites,
such as Mt. Sili, and the North and South Xiangtangshan caves.
O+ EPwWW DWEOUOWOEUT UYI UwlOT EQw2i 01 zEOwW#EOAPWPEUWUT | wlOi BROWE |
both the Mt. H ongding and Mt. Jian sites,2 1 OT 7z E Qw# E O a b wroléstaa he as (e Shittafiendr] w
organizer, and calligrapher.
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position among the donors at the Mt. Jian site. Moreover, although he is not specifically
named as the calligrapher, the writing at Mt. Jian is so similar to that at Mt. Hongding
and Mt. Tie, that almost all scholars believe he was the calligrapher for this site too. 5!
Taking all of this into account, 21 01 7z EOW# EOaPwWbPEUwWOOUwWOOOa wEwWUUU!
texts as the ingriptions state, but he also chose, organized, and wrote the texts, and
coordinated the effort to get several lay practitioners to support the carving of the
Buddhist sutra texts and Buddha names.
Seng EOw# EOaPwbEUWUOEOUEUI E O &iguedih thed 1 wlOT 1 wOOUI
establishment of the practice of Buddhist caving at Mt. Hongding and its vicinity, as
well as in its spread to Zoucheng and broader areas in Shandong.Kiriya Seiichi has
argued that Buddhist texts carved on mountain cliffs in Shandong Provin ce and on the
walls of the northern and southern Xiangtangshan cave temples, were all parts of a large
UUOOT WEEUYDPOT wxUONT EVwOUDIT ®OEWD & Fuk O \WBDE 1EWnE2TwT
#EOaAaPzUwWODI 1 OwbOUOwWUI YT UEQwx 1 UgettatMuE OE WEOOUI OE
Hongding in the 550s, moved to the capital, Ye, to write the Buddhist texts at the
Xiangtangshan Caves during the late 560s and early 570s, and then later came back to

the Zoucheng area of Shandong® According to Kiriya, all Buddhist text carv ings during

61 Harrist (2007), 172.
62 Kiriya Seiichi (2002a), 38.
83 Kiriya Seiichi (2002a), 8 | 8 w# DUET U1 1 DOT wpbH 0T w* bUBDE Dl OF DEYOHO QWi+ i Diwd

excerpts to using longer sutra excerpts at theend of the 570s. Lai Fei (2003), 11931.
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Ul T w- OU0T T UOwoPwxl UPOEwPI Ul wi UUEEODBUI | EwEa w21 O
addition, he was a respected Buddhist priest as well as an experienced calligrapher

Given his calligraphy and the identical repertoire of Buddhist carvings at
numerous Buddhist engraving sites created during Northern Qi, we, like Kiriya, may be
Ul OxUl EwOOwYDPI pw2l O1 zEOQW#EOAPWEUWUT 1T wxDYOUEOwi
detailed studies reveal that those carvings cannot have been a series in within ore large
x UONT EOwEa w21 O1 ZEOQw#EOabdw( Owi EEVCOwWUI YI UEOwI O1
which were clearly tailored for the specific needs of their respective participants and
x EUUOOUOWEOEwWUI i 01 EQwUT I PUWEDI dnls toirddtInadyOUDYEUD O
xEUUPEDPXxEOUUWPOWUT T wxUONT EUwPOUOEWI EYI WET 1 OwYl
was leading their project, and would have regarded him as a very respected Buddhist
priest, who had decided to participate in their specific carving p roject. They certainly
would have put his name in the colophon, displaying with pride that they had worked
PPDUT wOT T wUl OOPOISE w21 O1 zEQw# EOaADS

(OwUl EOPUaOwl ObpI YI UOw2] OT ZEOQwW#EOabz UwOEODI wE

Hongding, Ergu, Jian, and Tie. And, even at those four sites, his role seems to have

64 Kiriya Seiichi (2001a), 146.

65 Such an instance can be seen in the GuyandCave at Longmen. A dedication in 498 CE to the Duke of
Shiping names the calligrapher, Zhu yizhang , as well as the author of the text, Meng da . The
inclusion of the calligrapher in the dedication, one of a few unusua | occurrences in Buddhist inscriptions
from the period, indicates that the quality of the writing was an important feature of the dedication, as
this added to its value and provided a source of special pride for the donors. For the dedication, see Abe
(20@2a), 200.
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varied. Ow, U
wrote the sutra excerpts and Buddha names. He was held in high esteem by his fellow
monks and followers, which was reflected in the encomium for him (HDS 3) and in the
paean for himinthe 2 2 U1 O1 wOl w2 b WHDS 1H)Figyrdd 58 and@)J a A2 w

However, the colophon dated 562 CE located at the Mt. Ergu site names four

xEOUUOOUOWEOOOT wbki OO0lstd a thetitir®d itk theanBme  dE twau
other monks, Sengtai and Daoyong, recorded before his name Figures 70 and 71)7 At

OUTT UwupPUIl UwdIl EVUwW, U

w$UT UOw21 OT zEOQw# EOabz UWOEOD

Qu

content and calligraphy of the carving closely resemble those of § O1 z EQw# E0a b wE U w,
Hongding. In contrast, the names of the two monks, Sengtai and Daoyong, appear again
at the colophon for the same Buddha name on Mt. Yuncui near Mt. Ergu.® These monks

appear to have been quite active in the vicinity of Lake Dongping, and it appears that

66 The colophon for the Buddha name of Da Kong Wang F@n Mt. Ergu names him ?Senganyi,? an
abbreviated version of the name Sengan Daoyi. Kiriya (2003), 51, 74; Lai Fei (2003), 126; Tao Liu (2003),
238; Takuma (2003), 188; Hongguo Xu (2003), 245

67 At Mt. Ergu , the names of four donors: Bhikéu Sengtai , Bhikdu Daoyong ,
Senganyi , and Cheng Boren , are recorded in the colophon located beneath the carved
Buddha name, ?Da Kong Wang Fo Curiously, as seen at the colophon, Sengan Daoyi was listed as the
third participant here. He was not yet highlighted as the leading figure, but is rather regarded as equal to
or less important than other monks. The fourth name, Cheng Boren, is that of a layperson, about whom
nothing else is known. Tsai (2012), 139t edderose ed. (2014), 34344.

68 Mt. Yuncui has the colophon naming the five monks: Bhikdu Sengling , Bhikdu Daog

8, Bhik&u Sengtai , Bhik&u Zhi[ 6 ] 8, and Bhik&u Baoliong . The third name
Bhikdu Sengtai appears at Mt. Ergu as well. Although the last character is illegible, the second
name, Bhikéu Daoe 8, is likely Bhikéu Daoyong , who was a patron of the Mt. Ergu carving
along with Bhikéu Sengtai . The two monks, Daoyong and Sengtai, participated in both carvings
on Mts. Ergu and Yuncui, while Sengzan Dayiz namedoes not appear at Mt. Yuncui. Tsai, 2012, 138139
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21 O1 z E O uag ioOeégardet as important here as they were® This phenomenon
UEDUI UwEwi UOEEOI OUEOQwW@UI UUPOOWEEOUUwW2I1 O1 zEQuw#E
accomplishments compared with his contemporaries.

Some might suggest that it was not until 562 CE, when the Mt. Ergu carving was
OEEI OwUTl EQw21 01 zEQw#EOaPzUwUI xUUEUDPOOWEI T EOwUO
in the 570s. However, again, even in the 570s, his name appears at only two sites: Mt.
Jian and Mt. Tie. Moreover, EU wl EET wOl wUOT 1T Ul wOPOwUPUI UOw21 OT zE
played quite a differentrole. UwUT 1T w, U8 w) PEOwWUDBUI Qw21 61T zEQw#EO
most prominent figure in the entire carving project. Listed as the uppermost of the
patrons, he was a sutradonor, organizer, and calligrapher. By contrast, at Mt. Tie, he
was mentioned only as a most renowned calligrapher.

Apart from these four sites, his name appears nhowhere else. Even at sites where
the calligraphic style and repertoire of the carvings are identical to those known to be
EOOI wEaw2] O1 ZEOQwW#EOAaPOWEOEWEUIT wOl 1 Ul i OUl wEl 0PI
"UOEDPAOwWI PUWOEOTI whPEUwWOOUwWUI EQUET Edw' ObpwUi 1 OwEE
#EOaPwUOwWI PUWEOOUI Ox OUEUDI &hDaoyi wibteudnibai BlioluE UU U OI E
the texts that were engraved? Was he physically at the sites writing the Buddhist text,

even though his name was not recorded?

69 Tsai (2012), 139.
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(UwbPUwWUOGE!I OPEEOI wUT E0w21 O1 zEOQw#EOaAaPwWPEUWE wl
visibly demonst rated in his encomium at Mt. Hongding (HDS 3) and in the statement of
the Stone HymnE Uw, U8 w3 Pl dw, awUx] EUVOEUDPOOwWPUwWUT EQw21 O1
eminent Buddhist monk or philosopher, but as a well -versed calligrapher. Taught and
inspired by an unknown Buddhist thinker, he launched the carvings at Mt. Hongding.
Some other Buddhist monks, who were attracted by the new Buddhist thoughts and
x UEEUPET UwUT EVw21 O1T zEOQw#EOabPwl EEWET 1 OQwi 6006pHO
They seem to have asked Seh z EOwW# EOabwlUOwbp OUOwbDUT wOT 1 OwUOwWE
Ol EUwWUT I PUwx OEET UwOi weEeUDPYPUaAad w( OwbUwl EVaAwWUOwWD
pleased to see other priests inspired by the practices and would have decided to help
OT1 O6w' OP1 Y1 ab@ was haDimgoabt wrespected enough to be allowed to
EEUYI wi PUWOEOT wUOTT UTT UwkbPUT wUI T wxEUUOOUZz wOEOI
It seems quite evidentthat2 1 OT z EQw# EQOabPbz UwUI xUUEUDOOWE UwE
already widespread in the 560s, since numerous Buddhist engravings of the time both in
and outside Shandong display his calligraphic style. For the large scale calligraphy on
OOUOGUEPOwWUUUI E E lappenrs20lh&vé delibatety ENOserbtle ancient
clerical script (lishu ) of the second andthird centuries. Most Buddhist scribes of the
sixth century generally used the elegant fluid style of 6 E O1 w7 £33 3&1)rddjuiamp

script (kaishu ) for writing on paper or silk , but this was ill -suited for use on rough
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stone surfaces?™ Taking the ireT UOEUDPUPT UwOl wUT T wUUOOT wbOUOWEEE
employed the use of bold and inventive character compositions. He made the characters

in distinctive blocky proportions, and spaced the elements of the characters widely and

asymmetrically. The brushstrok es were drawn out to the right. This may seem awkward

EQEwl YI OWOEDY] wEUwWi PUUUOwWT OECET OWEUUwWUx OOWEOOUI

Daoyi explored the aesthetic potential of the ancient strength inherent in clerical script,

and so the wirings emerge as highly sophisticated calligraphic forms. 7221 01 z EOw# EOa bz |
calligraphic style appears to have been an integral part of the teachings, beliefs, and

religious practices related to the carved texts, including the 98-character passage from

the, Ee NUT ¢ &xué W @MDE &an@ Wang Foand the Six Perfections’2 Even

illiterate contemporaries were likely able to catch the religious meaning or practice

through the characteristics of calligraphic style. Such recognition and reputation likely

caused many pald U OO U wUOwhOYDPUT w2i O1 ZEOQwW#EOaPwlUOwWPUDUI u

70 Ledderose provides an in-depth EOE Oa UP U woOi w21 OT z EOQw# EOa b 20188,66HD1 UExT PEw
+1 EET UOUI Ow?! UEET PUCw2PI00L'wE 00U E B Qb D REEOO+ 1 EET UOUT w
+1 EEI UOUI OwRO 0RO xwB®OOUO6 w2 0a o0l woOi w" EOCODIBUExT a0?2 w+l EET UOL

7t Ledderose (2013a), 5/58; Ledderose ed., (2015), 115;is Jung Lu and Lu Dadong (2006-2007),276 and 280
Liu Jung Lu and Lu Dadong hold that, give n his reputation as a calligrapher, it can be easily assumed that
21 01 ZEOW#EOAPWEOUOwWPUOUT wUUUUE Una®lf nosialllsddlen@ithgriz® wU 0 001 wUE
been reported yet. They suggest that parts of the inscriptions at the South Cave of the Northern
Xiangtangshan in Hebei province, as well as recently excavated sutra stelesand a dedicatory inscription
| OUWEwW! UEET EWUUPEEW®p?S$EUUI UOw2T E@PUwW- UOOI Uaw2EUOxUUUIT w(
Yanzhou, Shandong, were written in the calligraphic style very similar to that of the Buddhist carvings
DE]I OUPI Pl EwWEUwW21 01 zEOQw# EOabz Uwb 62007 870,2R80u) UOT w+ UWEOE w+ U

72 This perspective is suggested by Harrist. Harrist (2008), 182188.
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were a significant number of patrons who did not appear to have appreciated his
calligraphy. Exceptforthe x EOUOOUWE Uw, UUB w) PEOQWEOE wW3 Pl Owbi Ow
presence at the sites, many patrons did not care who actually wrote the passage. To
them, the Buddhist practices related to the carvings seems to have been much more
important. They might T EY1T wEUOI EwOUwl PUI Ew21 01 zEQw#EOabwU(
because of his reputation, but most patrons did not appear to have valued his
calligraphy itself. As Harrist notes, if they had respected or wanted to give credit to the
calligraphers, theywoul E wl EYT wOEET w?2 Ul I wbOEQUUDPOOWOI wOT PUw
EEOODPT UExT 1 UUwPOwWPOUEUDPxUDOOU? wOOwWUDT OPi awli EU
these monuments that added to their value and was a potential source of pride, and
Ol UPUOwi OUWUT T WEOOOUUG »

AnOUT T Uw@Ul UUPOOwWUI OEUI EwOOw21 01 zEQw#EOabz U
physically present at every site in order to write the calligraphy. There are two basic
methods for producing a rock inscription: characters can be written in situ directly on

the cliffs or boulders, and then engraved;’* or, characters can be brushed on sheets of

73 Harrist (2008), 192.
aWritinT wOT 1T WET EUEEUT UUwPDUT wE wE U Udhidars D U, wétidgia cinfe®ar); (a0 O O1 wpb E U
technique in which the calligrapher wrote characters on stone using red pigment to make them easier to
see. This process demanded that the calligrapher go to the site. After the writing was done, the carvers
completed the inscriptions by engraving the marked strokes. Zhuanghon g Wang (1985), 69; Harrist
(2008), 25 and 303n31.
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paper and then traced and engraved on a stone surface52 | O1 7 EOQOw# EOabPwoODPT | Uwli
been physically present at site as in the former process, or he might have written the text
in the scale requested by patrons on many pieces of paper so the patrons could take
them to the site for transcription and carving. He also could have had his followers write
several of the carvings following his calligraphic style. Or, is it also possible tha t there
OPT T Uwl EYI WET T OQwUOO!l whbi OwbOPUEUI Ew2l O1 zEOw#EOa
guestions remain unknown.

Regardless of the particular circumstance, there were evidently some patrons
PT Qwi BT T Gawl UOI 1 01 Ew21 01 7 EOw#dal@eehw HRE wi Ul EUOa w
Buddhist carvings were made up of Han -Chinese characters, which many
contemporaries of the time probably could not read. The excellence of his calligraphy
was likely respected by very small group of elite people. It is worth noting that Buddhist
EEUYDOT UwEOwWUT T wUDPUT Uwdl w, OU6 w) PEOWEDEwW3 DI OQuwpkl
displayed, were patronized by a group of Han Chinese clan members. This cannot be
UBOx Ol WEODPOEDPETI OEI w( wUUTTIT UOwWUT ECwUOOl w EQw" T
Daca Dz UWEEOODPT UExT AwEQEwWUT T UT | OUIl wbOYDPUI Ewi POwU
special quality and value to the writing that was going to be carved there. For these Han
"T POl Ul wEOOOUUOWUT T wi PTT w@UEOPUaA wOIl w2 wihl z EOw#E

their pride in the results. What, then, did the Han Chinese wish to claim through

75 Zhuanghong Wang (1985), 6:9; Harrist (2000a), 64.
147



Buddhist writing of high quality calligraphy? Investigation regarding the sociopolitical
and cultural climate surrounding the Northern Qi will enable us to have a better
UOEI UUUEOCEDOT woOi wbUUwxEUUOOUZz wbhPUIT T UB w3l PUWEUI

4.2.2 Renunciant Venerable Fahong and Other Monks

21 O1 ZEQW#EOaPwWPEUWOOUWUT | wOOOawbOxOUUEOUwWOC
Another important figure is the Renunciant Venera ble Fahong . While the name
of21 O1 zEQw#EOaAaPwPEUwWUI EOQUETI EwEOwWUIT YI UEOQwWUDPUI UOu
was likely active in other sites in southwestern Shandong and at the Xiangtangshan cave
Ol w 1 El POwWRET 00T z UwOE Gjandbmydin ME. Blahgdd® Oa wi OUU wUDOI
inscriptions. 76 One inscription (HDS 9.16) is situated on the northern slope, and the other
three inscriptions (HDS 18, 21.2, and 23.3) are all on the southern slope (Figures 50 and
52) 7 Of the inscriptions bearing his name, the three inscriptions of HDS 9.16, 21.2, and
23.2 are brief, noting that he donated the adjacent Buddha name(s) or sutra text.
Inscription HDS 18 is an encomium for Fahong. It is a lengthy one and describes
%ET OOT zUwx OEET wOi wOUDT m@esbabd6b) D Uw! UEET PUUWPET E

The Renunciant (framaZa) Venerable Fahong is a man from India (Tianzhu )

76 His name is recorded in no historical sources. Takuma Nobuyuki states a monk named Fahong, who was
one of the disciples of Huiji in the Southern Qi Dynasty (479-502 CE), is recorded inBiographies of
Eminent Monks(Gaosengzhuan ) (T. 2059, 50: 420c13But, as Takuma also notes, this monk named
Fahong is unlikely to have been the monk active at Mt. Hongding in Shandong during the Northern Qi
period. Takuma Nobuyuki (1999), 25. Kiriya Seiichi suggests that the monk named Fahong might have
been the same monk as Sengn Daoyi. Kiriya (2001a),149-150.

77 Luo Zhao suggests that the monk, Fahong, was the donor and sponsor for all the carvings on the southern
slope at Mt. Hongding. Luo Zhao (2013),308.
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understanding of] the three kinds of emptiness, 7 due to his earlier [incarnation]
during the time of the [Buddha] King of Emptiness. He is profound and erudite
in the myriad practices, due to his later [incarnation] during the time of
Lushena.® His constructive intelligence is lofty, competing with the summits of
the Apex Heaven. His talents are vast, vying with the distances of the boundless.
His religious nature is utterly comprehensive; his virtue equals any of past or
present. How unfettered and magnanimous is his heart! How free! How
unrestrained! If it is not emptiness, he does not discuss it. If it is not thusness, he
does not speak on it. When he discusses emptiness and speaks on thusness,
affirmation and negation are both extinguished. When he neither discusses nor
speaks, being and nonbeing both vanish. The verse says:

This renunciant from India,

his surname is Shi and his name Hong.

His way flourishes and shines forth,

penetrating utterly inner and outer.

[...] his character indefatigable [...],

his behavior is great-hearted.

He affirms the Realm of the Law;

darkenss®t his mind in the Great Emptiness.
Third year of the Heqgingera of the Great Qi Dynasty, Jupiter in Gemini (564) 82
(emphasis mine)

78 The ?2Jambudva settlements? and the ?Sahé Lands? are Buddhist names for imaginary continents and
worlds often mentioned in Buddhist sutras. In Indian cosmology, Jambudv (a is one of four continents
around Mount Sumeru, and is located to its south. Jambudv (a is where we human beings are said to
reside. The ?Sahé Lands? refers to the world of rebirth. For Buddhist cosmology, see Akira Sadakata
(1973), 1636. For its English translation, see Akira Sadakata (1997), 280; Ledderose ed. (2014)270n626.

7 The ?three kind s of emptiness? (sankong ) refers to emptiness (kong ), marklessness (wuxiang ),
and wishlessness (wuyuan ). Hajime Nakamura (1975), 283b, 460c, and 464bd;edderose ed. (2014),
270n627.

80 In Ledderose ed. (2014) 271, thes  zis translated into 9/airocana,znoting that Buddha Vairocana is
closely associated with the AvataZ saka $tra. The 60-fascicle version (TO9n0278) of the Vairocana was
translated into Lushena by Buddhabhadra ( , 359 429) around 420 during the Eastern Jin
Dynasty (316t 420). The 80-fascicle version (T10n0279) was translated intoPiluzhena by
¥k énanda ( , 652 710) around 699 during the Tang Dynasty (618906).In the late sixth century in
China, the Buddhas Lushena and Piluzhena were distinguished in the d iscourse of the
three bodies ( ) of the Buddha. To avoid confusion, the dissertation uses Lushena asitis
Ul EOUE]I EwPOwUT 1 wbOUEUDPxUDOOWPOUUI EEwOl ws5EPDUOEEODES 7

819 # EUOT OwUT 1 wOPOE? wPUWEwUT UOwi OUwOI EDUE Uandddoariddpts | UUD OT wU

that mask the truth of emptiness. Ledderose ed. (2014), 271n638.

82 The text literally states that the year (sui) star is in the constellation shichen , which corresponds to
Jupiter being visible within the constellation Gemini, according to Western understanding. Ledderose ed.
(2014), 272n640.
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one of the five states in India,® his surname is Shi  and his given name isHong .78
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Furthermore, Fahongz encomium pays tribute to his Buddhist erudition, especially with

, /

/ .2 The transcription and English translati on are adopted from Ledderose ed.
(2014),269-271. For other transcriptions, seeLai Fei (2004), 111} ai Fei (2007) 33-35; Shandong Shike
Yishu Bowuguan (2006), 84. For analysis of its contents, se&iriya (2001a),148-150; Ledderose ed. (2014),
269271;Zhao Luo (2013),304-307.

83 |n ancient China, India was called ?Shendu,? , which was derived from the Sanskrit term, Sindhu, the
name of the river Indus. In the latter Han period, when the Chinese had more direct contact with India
through the arrival of Buddhist missionaries, India began to be described as ?Tianzhu? , which was
divided into eastern, southern, western, northern, and middle geographic regions called the ?five Tianzhu
states? (wu Tianzhu guo ). ?Yindu? , the presentday word for ?India? in Chinese, was coined
in 646 by the monk-pilgrim Xuanzang ( , 602664). Xuanzang,Da Tang Xiyu ji , T.2087, 51:
875b1617. For the names of India in Chinese, see Mosca (2013), 448; Bagchi (1948), 36875; Mukherjee
(1988), 297303.

84 pPaul Copp,?, OUOU0w' BBdcriptogdiHDS 302 wwddd®rose ed. (2014)91.

BSWET OO1T zUwl OEOOPUOWPUWOUET woOOOT 1 Uwlil EOwUT EQwOIl w21 01 zEOw#
%ET OO1 7z tentihéterd irh&ight and 144 centimef UUwbOwbpBDEUT Qw21 61 zEQw#EOabz Uwb
IT1PT T OwESEwWh! AwETI OUPOI Ul UUwWwDOWPPEUT w3l 1 WUEEOT wOi wlT 1 wE
O EOwOT EOwUUT Ewi OUw2i 601 zEOw#EOabzUwi OEOOPUOBW3T I WET EUEE
8~ruKWET OUPOT U1 UUwhOwWI 1 BT T UOwki DOT wli &0 tentim@ersdin héighy EOw# EOa b
For exact measurement, see Ledderose ed. (2014), 115 and 272.
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reference to the teachings of thePerfection of¥Visdom the emptiness, and theHuayan
.86

+DOl w21 OT ZEOQW#EOaAaDPOWET OOT wE O ELaprfer BisuE WE OO O L
encomium in HDS 18, all other inscriptions mention his name briefly as a donor of a
sutra or Buddha names. On the northern slope, his name is mentioned as a donor,
Fahomg zhu (HDS 9.16,Figure 67), for a large group of inscribed Buddha names
(HDS 9.1~9.15§7 Here, %E | O @ang [ written with a different character instead
of , Which is what is written in the other inscriptions (HDS 18, 21.2, 23.2). However,
despite the different character, most scholars agree thatthe name Fahong is a
variant of the name Fahong 88
Fahongzs name reappears assutra donor in inscription HDS 21.2, which reads:
?0ffered [0 ] by the Donor of Sutras, Venerable Fahongp 8.89 He appears to

have sponsoredthe 98-character passage from the Sutra on the Great Perfection of Wisdom

spoken by MafijrQ(HDS 22). His name shows up again as donor ininscription HDS 23.2,

8591 EOT wo OOT wi Ox1 EUDAT U wotEdchings oftHd Rérféctibé @ Wisdorithaty@ang 1 1 w
(20032)24-25:9 1 EOT w9 OOT Ow?, dVOOwWs GOT ED DN Eedderosd 8d(G0d4p76.wbH O w+
However, i OwUIT E1 O0wUI Ul EVUET OQw9l EQw+UOWOEUT UYT UwUT ECwWw%ET 0061 z U
view of the Perfection of WisdoniLuo statesthat Fahong was well-versed in the concepts and teachings
found in both the Perfection of Wisdorand the Huayan Zhao Luo (2013), 307309 and 318323.The

Ol we&UT ECw$ OxUDOI UU» wOOwUIT Pedsdtibriod\isda€nehingsOwhile the) BlddheO U O Uw 0T T w
names (HDS 9.1~9.15) on the northern slope reveal hisHuayanthoughts. Regarding the Buddha names,
see Sueyling Tsai (2012), 14050.
87 SeeShandong Shike Yishu Bowuguan (2006), 82Lai Fei (2007) 26-27; Ledderose ed. (2014)217219.
88 | ai Fei (2000), 268; Lai Fei (2004), 11Kjriya (2001a), 150;Hao Yang and Li Hao (2006),176;Zhang Zong,
?, OWKbngding43 D OT 6 wil OE U1 Eedderodd edO(@0d4p76.wub O w+
89| edderose ed. (2014)289291.
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which reads ?Offered respectfully by the Renunciant Venerable Fahong?
90 Here, it is likely that he was responsible for the engraving of the name

?Buddha King of Great Emptiness? (HDS 23.1), as this Buddha name is located right
above his name.
worked together at Mt. Hongding. They both sponsored sutra texts and Buddha names,
and had their names carved next to or below these Buddhist text carvings. In honor of
their contributions to the engravings at Mt. Hongding, the encomiums for both priests
Pl Ul whUDUUI OwOOwhUUwWUOOxT Uow2l OT zEOQw#EOabzUwl O
EQEWET OOT zUwOOwWUT T wUOU U Fshapebtwiot@écadsasthd 1 1 wOOUOUE
encomiums to face one another across the long valley.

Discussion on the nature of the relationship between these two monks has been
an ongoing one in academia. The simplest theory is that they were in the same
monastery or association of monks ! Investigating architectural remains discovered in
the valley enclosed by the southern, northern, and eastern peaks of Mt. Hongding, Lai
Fei reveals that there was a temple at this site during the northern dynasties, and the
sutra carving projects at Mt. Hongding must have been closely tied to this temple. °2He

speculates that even though the scale of themonastery was not grand, it would have

% |edderose ed. (2014)305307.
9 Kiriya (2001a),148149;Nobuyuki Takuma ( 1999), 17; Lai Feip , O U O 0 w' G TrheErRiAtéd
, OOEUUI U edddidSe ed Rp@14)72.
92 |_aj Fei (2007),185186; Lai Fei,? , OUOU0w' DD EPOW1IT OEUI E w, eGddrbse el (P004)72.02> wb O w+
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held a privileged position among nearby monasteries of the period, because it housed
the monk, Fahong, from India.  Fahong may even have been the abbot of this
monastery.%

''EUIl EwOOwUT 1 wEO

U1 O U Utus ®Riownvdiatihévias well-wl OEOOPUOC
versed in both/ UE &he Buayan! UEET PUUwUT EET POT UOWEOE wWUT EQw2 1
UOPOOI EWEEOOPT UExT 1 U8 w21 O1T ZEQwW#EOaPwbUOUI WEDE W

those sponsored by Fahong® This seems to suggest that Fahong was the leading figure

w' 00T EPOI

Qu

connected withthe sSUUUEWEEUYDOT wx UONT EUUWEUwW, U
wrote and carved the Buddhist texts influenced by Fahong. % However, the investigation
on the inscriptions at Mt. Hongding indicates that more emphasis was placed on

21 O1 z EOw# E Oa b wlnstanCeyutbeBLAONA DdKortg @&ang F¢Buddha King of
&UI E0w$ OxUDPOI UUAWDOUEUDxUDOOwWOOWUT 1T wOOUUT T UbwU
Daoyi, was carved in a much larger scale than that sponsored by Fahong on the

southern slope HDS 19, 20, 21.1, and 23.%.The scale of the Buddha name for which

93 During northern dynasties, monks coming from India or central Asia to China possessed deeper
knowledge of Buddhism than monks in China and were accordingly given special treatment from the
court or monasteries in the capital. There is no known indication of any Indian monks other than Fahong,
who stayed in remote areas away from the capital. 9 T EOT w9 6 O1 Ow? , G®TirfetRelatédT ED DI
PersO O U O eddérdseued. (2014)77-78
94 Lai Fei (2007), 186
5%AOUWDOYI U0DPT EUDOOWOl w2l 61 z EOw# E O i (P00 EOE@MIrGhE x | a wE O w,
(2003), 50 and 69. Among inscriptions connected to Fahong, only?# O O O U w%E I O GHDS 9.16 was
O OUTT OwbOOUwWUOWT EYT wET 1 OQwbpUPUUI OwEa w21 01 zEOQwW#EOaDG
% Zhang Zong, ? , OUO0 w' GDDEPOULT OE U1 Eedderosd 8dO@0d4)76usD O w+
97 The areas covered by each of theBuddha name inscriptions are as follows: HDS 8 is 920 centimeters in
height and 340 centimeters in width; HDS 19 is 162 centimeters in height and 47 centimeters in width;
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name in HDS 23.1, which according to colophon HDS 23.29 was sponsored by Fahong.

Furthermore, of the Buddha names carved at thissite,? ! UEET Ew21 Ul Gdplga wE OE w)
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first character of the Buddha names,an , means serenity,and this connects to the
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21 Ul GrBHé inscription ofthe? 2 U1 O1 wOIi w2 b YHD& 15 Figures 39 and

HDS 20 is 141 centimeters in height and 53 centimeters in width; HDS 21.1 is 212 centimeters in height
and 84 centimeters in width; and finally, HDS 23.1 is 153 centimeters in height and 66 centimeters in
width. For these measurements, seel.edderose ed. (2014) 147 (HDS 8), 277 (HDS 19), 281 (HDS 20), 287
(HDS 21.1), and 303 (HDS 23.1)zhao Luo suggests that monk Fahong was a donor and sponsor for all
carvings on the southern slope at Mt. Hongding, including the four Buddha names of Da Kong Wang Fo
Zhao Luo (2013),308.
%9 EOT wo 60T Ow?, @¥VHOIws HDI EBOI Eedderosd &dO@0d4p78.wbH O wi+
99 This view has been suggested by Zhang Zong and followed by other scholars. See Zhang Zong(1997), 100
115;Zhang Zong (2003a),16-17; Sueyling Tsai (2012), 146 and 15iriya Seiichi makes a similar
observation. SeeKiriya (2003),71.
100 At the same time, the two Buddha names were a part of other Buddha names symbolizing the eternity in
UDOl WEGEwWPOI POPUAWDOWEOUOOOOT a wdwwi Ukl TUEED BR@WWEE OBDOW,widd
21 U1 OPUDaA wWEOE W) Oa?2 wExxT EVVUWEVUWEwWI U0UUT w! UEET E8w( OwlT Ul 1 w
21 Ul 6pUa~» wUT Ob ddhd)  futirdBudtinaxasdlalBuddia standing for the ten directions of
the cardinal and intermediate directions, together with the zenith and nadir. Zhang Zong (2003a), 1617;
Sueyling Tsai (2012), 146k | Qw2 Ui a OP O1T w3 U Etserand Groug:@ICAuw 1 G & utesddi U O0» w
Ledderose ed.(2014), 86.
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encomium for him (HDS 3, Figure 58), and it is written within the ste le top surmounted
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from Buddhist scriptures, 194 specifically associatedwith the early Chan practice of

oL / / / /
/ / / /
.2 For the transcription and English translation, see Ledderose ed. (2014) 245246. For other
transcriptions, see Lai Fei (2007112-118;Shandong Shike Yishu Bowuguan (2006), 83.
102The seal script was commonly used in stele heads and on tomb stones during the Northern Dynasties. For
stele heads in seal script, see LedderoseDie Siegelschrift (Chuat) I U A wd O wiZeit. BinuBeitrag 2ud 1
Geschichte dehinesischeschriftkunst (Studien zur ostasiatischen Schriftkunst 1) (Wiesbaden: Franz
Steiner, 1970)46-50. Requoted from+ 1 EET UOUIT Ow? , G bkripiohsOSiyle Bidigraphy 02 wbd O w
Ledderose ed. (2014) 94-95. It is an imitation of the format of actual free standing steles, established
during the Han Dynasty. For the form of Han steles, see Wong,Chinese Steles: RBuddhist and Buddhist
Use of a Symbolic Forr26-27. On Mt. Hongding, the stele format was used for three inscriptions: HDS 4, 5,
EQEwhk w3l 1l wxETl EOQwli OUw21 61 zEQw#EOaPOwW #2whk OwbUwPEI OUDI
. The rendering of the title in seal script parallels the Han Stele format. The inscription HDS 4 is
simply encased by outlines in the shape of a stele. The contours of a fultfledged stele were carved for the
sutra passage (HDS 5). It has a tortoise gpporting the stele from below, and a proper stele shape carved
DOWDPOUET OPOWOPOT Uw3iT i1 wbOUEUDxUDPOOOW' # 2 whKPowEneE OOUwbUUIT O
trace of a stele contour is visible. Outside of Mt. Hongding, the stele layout was employed for another
sutra text on Mt. Tie. For the format and calligraphy of the inscriptions, see the next section of the chapter.
For the rendering of stele shape on Mt. Hongding, see Ledderose ed.(2014), 42 and 93.
103 A number of scholars characterize the inscription as wordplay. See, for instance, Kiriya ( 2001a),146;Lai
Fei (2004), 109110.
104] aj Fei ed. (2000), 267268. Lai Fei explained some of the concepts the inscription alluded to by quoting
Buddhist scriptures. Lai Fei (2004), 109110.
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quieting the mind ( anxin ).1%5 It would seem that the author of the inscription was a
proficient Chinese wordsmith as well as a learned Buddhist scholar.

The authorship of this particular inscription has been controversial. Some believe

tWEUWOOUWEOOXxOUI EwEa w21 01 zEOQw#EOaPOwa&aNEEUUT wi |
texts about himself.1% Moreover, it would be highly unusual for him to refer to himself

E Uw? + O WHnuiaddiénpthe calligraphy of the inscription itself, differs from
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his disciples to write the sophisticated text with his own hand. 109

wsThereareE wi 1 PWUET OOEUUwWhT OwUx1 EVOCEDT wOT EQw?21 O1 zEQw#EOabD? wt
EUTl wOOwi PUwWUOUT woi wb OUE x O fuethgitBenirkl ( a0 w E &d 6wk © B @l iuE 08 oOiuw
21 01 ZzEOW#EOAPWPEUWHOYOOYI & Qb D Wddliiath® kineeiihe bdatbnisOfithe! OET DET E
inscription are related to the early Chan practice of quieting the mind ( anxin ), and Bodhidharma
explained that ?quieting the mind is the same as Wall Meditation ? ( ). Kiriya (2001a), 29
130, and 46. However, a clear understanding of Bodhidharma z specific approach to meditation,
including his ?wall meditation ? remains uncertain, even though numerous scholars have been working
on it for some time. Takuma Nobuyuki observes that expressions from the Stele of Sire Serenity are
Ul OEUT EwO0OwUT OUIT wi U Oqhieting th@ imiad (@rixip U waAwBH@B WD Widi0iwl U wlT ECQw2 1
Daoyi might have been one of the disciples of Sengchou. Takuma Nobuyuki (2012),2-21.

w6 JOODPOW" 11 OwOOUT UwlUT EVwUT 1 whbOUEUDXxUDPOOWOIl wOi T w?201 O1 woi
#EOabzUwi 6OOOGPI2003)Bas* UOOPOW" T 1 Dwamp

W3 EQwW+PUwWPOYI U0UDPT EUT UwOT T wUU0a Ol wOi wEEOODT UEXxT 1 UUzwUDT OEC
EQEWOEUT UYT UwlT ECw?2DUl w 02 WEOUOEWOOUWET w21 01 zEOw#EOaADZ
OOwi POUI Of WEUW?+0WBWEO&PWWPOUOEWI BYI wET 1 OwpUPUU]I OQwEa w2
Liu (2003),238-239.

108] ai Fei (2014), 139140; Takuma Nobuyuki (2012),15.

109 Kjtajima maintainsthat 21 01 z EOw# EOaPwhPEUwx Ul UUOGEEOQCAWEUOT EwEawl DUwi O
stele himself. Kitajima Shinichi (2003), 279.
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Considering the entirety of the sutra carvings in Shandong, is evident that
21 O1T ZzEOQOW#EOAPWPEUWUT T wOOUUwDOI OUI OUPEOQWEOE wOI E
reputation and work extended outside the Mt. Hongding area, and was widespread
UT UOUT T OU0wUOUUT PT UUT UOwW2T EOEOOT 6w UWEDPUEUUUI E
renowned calligrapher, sutra carving donor, and organizer. Numerous contemporaries
wanted to work with him, requested his calligraphy, or a sked him to lead their carving
project. Some were likely inspired by him to begin their own carving projects. As can be
seen in the next section of this chapter, the sutra carvings and the Buddha name ofDa
KongWang FOwU x OOUOUI EwE a w2 | fehtedibinersus théedaorase | Ul wU |
UOUUT pT UUT UOwW2T EQEOOT w( OWEOOUUEUUOQWET 0O1 z Uwb
site only.

In terms of Buddhist doctrinal position, Fahong held a broader view than did
21 OT zEOQw#EOabPbdwel DOI w21 O xBDEN# E Sdbhin@bi@iwOE UUIT E
emptiness thought, Fahong included Huayanteachings in additontothe x UENe é x e UEODP U é

EEQUEDOT OaOowhbUwoOPT T UwET wUUTTT U0l EwOT EQw21 O1 z E

EEEIl xOwOTl 1 wi OUPUI Uawli wwkktéiite yWbEE EYOWEOBWe EU
teachings. Nonetheless,P I WOUUUWEEET x UwUT T wx OUUPEDPOPUa wUT EU
Pl Ul wbOUxPUI EwWEawWEWUT PUEOQWUOOOOPOWUOBUUET OwbUwU

established his own ideas before meeting Fahong.
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If we knew who s tarted the carving Buddhist texts at the site, it would make the
discussion much easier. While the four inscriptions at the Mt. Hongding site bear dates,
the periodization of the inscriptions has been controversial, since three of the four are
not recorded in the usual ways. For instance, the last line of the? 2 U1 O1 wOi w2 bUIT w O
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Which year was it carved then? The issues involved with the dates of the inscriptions

will be explored in a later section of the chapter.

In additionto 21 O1 ZEOQOW#EOAaDWEOEW®ET OOT OWEOOUT I UwlO O«

a sutra donor in the colophon in the first (right -end) column of inscription HDS 2, which
expounds the six x & U E ® Prifoét dnately, this colophon was seriously damaged

sometime between 1995 and 19991 Currently, only the topmost first line and a few

WOE O whbUwbd

()

characters on the second line survive Figuret WA S w31 1T wedOOOUZ

Fortunately, before the inscription was damaged, a rubbing was taken from it ( Figure

698 w3 T 1 wi PUUUwWOPOI wUI E E U O w?Thdpesehae #f hid Gabheu#t EOOIT O»

w9 | EQT wo 601 Ow?, VOO Iws GO EBON Ew/ 1 UeQBDUP7B.wDOw+1 EET UOUIT w
1 For information about when the inscription was destroyed, see Kiriya (2002a), 10 and 34; Kiriya (2003), 50
and 67.
112 For the rubbing, seeShandong Shike Yishu Bowuguan (2006), 80 and Figure 8 at page 84;edderose ed.
(2014) 105. Lai Fei also transcribes the monks name asDaomen . Lai Fei (2007),19. However,
Ledderose ed. (2014), 105n565 notes thdhe rubbing is not necessarily an accurate facsimile of the original
engraving. Sometimes the technique used in making the rubbing can alter the copyz appearance enough
to make it look like a similar, but different character. This can be done by mistake, but it also can be done
intentionally. For instance, a rubbing of the engraving on the surface of Wuhua Feng at Mt. Yi reads
?Sengan of Dongping ? . Based on this rubbing, the carving had been believed to have been
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suggests thatother people, in addition to the two key priests, participated in engravings
at the Mt. Hongding site, and that an association of Buddhist monks was active. 113

Significantly, the patrons or participants of the c arvings at the Mt. Hongding site were
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Most likely, there were more participants as well, although their names were not
recorded. Most of the Buddhist carvings on Mt. Ho ngding have been thought to have
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written by Sengzan Daoyi. However, when a new and exact rubbing was re-made a few years later, the
name was re-identified the name as ?Dongping Wu Jiufei ? . See Xinli Hu (2003), 167 Weiran
Zhang (2006), 79.
113Zhang Zong, ?Mount Hongding ¢ Time: Related Persons? in Ledderose ed. (2014) 73.
114 See chapter five.
15Due to her investigation of the Buddha names carved on the northern slope at Mt. Hongding, Sueyling
Tsai suggests that lay persons, both men and women, mght have been welcome to listen to the preaching
at Mt. Hongding. Tsai pays attention to the two Buddha names, Buddha ¥ Ryamuni (HDS 9.13) and the
Buddha Juzu gianwanguangxiang fo (Buddha with the Complete Marks of a Thousand Ten
Thousand Rays of Light) (HDS 9.14), of which the latter name is given to Yalodharé, the wife of the
historical Buddha ¥ Byamuni, when it PEUwx Ul EPEUT EwUT EQwUT 1T whPOUOEWET EOOI wWE w
is a remarkable sign of secularization, of a pro-family and even a feminist attitude, to group the Buddha
¥ OaEOUOPWUOT T UT T UwkpPUT wi PUwPHI 1 872 w2 bterasing, Gt inshadllel B wepl Y ul A

names were ever recorded.
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POYI UUPT EUI Ew21 O z EOw# E Osishes thwds BuD@ Ehe Noihein a wOOwd U
Qi period, Kiriya notes that while there are occasional subtle differences, the calligraphy

was rendered nearly identically. He notes that the inscriptions were distributed in

concentrated geographic areas for limited period of time (from approximately 550s -570s),
ECEWOEPOUEPOUWUT E0wOOU0 WOl wOi T wbOUEUDxUDOOUWPI
or by them together.116

On the other hand, based on clear differences in calligraphic style, some

inscriptions do not appe ar to have been written by Sengzan Daoyi. These include:

?Donor Fahong? (HDS 9.16); the Buddha name,?Buddha Medicine Master of
Beryline Radiance? (HDS 13); the ?Stele of Wind Entrance?
(HDS14); and the ?Stele of Sire Am (HDS 15)17There is no record of the

writer (or writers) of these inscriptions. Thus, we do not know who wrote them and
when the inscriptions were written, 118but it is evident that some other participants were

active at this site. Other historical inscriptions also point to the presence of other

16 Kiriya (2001a),144-145.
117 ai Fei analyzed the calligraphy styles of each of the inscriptions and concluded that the four inscriptions
bl Ul wOOUwWPUDUUI OwE a @p14)A1Be 40 Ontetother BabdukirEReittii Sates that
there are some inscriptions, including ? ! UEET Ew, | EPEDOI w, EVUI UwOi w! 1 Uaopdi wilE
U1 Day®ong wang) f®? w' # 2 whuA AOWEOOOT wOUT 1 UUwWOT EQwk] Ul whUPUUI QwE:
EEOQUEDPOIl wOOw* PUPAEOWUT 1 awExxT EUwOOwWI EYI wel I OwUUIT Ewi OUw
away. Kiriya (2002a): 10 and 36; Kiriya(2003), 50 and 69.

POUOEwWOOUO Wi EYT WETI |1 OwbpbUPUUT OwEa w2i 01 zEOw#EOaPBwW 1T wxOGPOOU
EQEwW?20i0 Ol wOi weDOEWSOUUEDEI »wUi i OUwWPEITI OUPEBEOOWUOWUi EVwU
Nobuyuki Takuma (2012),15.
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U
O §MD& 15, Figures 59 and 60).
At present, it is difficult to determine what the Mt. Hongding Buddhist
community was like during the Northern Qi period. It was this community to which
21 OT ZEOQOW#EOAPWEOEWWET OOT wEl 000611 EOQOWEUUwWUT 1T PUwI
relationship to the other partic ipants involved with the Mt. Hongding carving project
remain uncertain. Similarly, we are unsure who provided the philosophical and
practical basis for the Buddhist carvings there. On a purely practical level, the creation of
the inscriptions must have been driven by at least some person or persons other than
21 O1 ZEOQOW#EOAPOWEOEWDUWPUWEOI EUwWUT EQwUT T wEOGOOUOL
highly proficient in Chinese writing and Buddhist teachings.

4.3 Dating the Buddhist Carvings at Mt. Hongding

The Buddhist carvings at Mt. Hongding have been thought to be the terminus a
qguoof the Shandong Buddhist rock carving sutras, which date from 553564 CE.
However, since three among the dated inscriptions adopted an unusual dating system of
the Buddhist calendar, the dating of Buddhist carvings at Mt. Hongding has been subject
to debate. Dating the Mt. Hongding engravings is important as it helps appropriately

place the carvings within the context of Northern Qi history, as well as Chinese art
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history. In addi tion, such clarification allows us to better understand the relationship
Ei Ubi 1 OQw2i OT zEOW#EOADPWEDEWWET OOT OWEOEwWUOwI BRx O
and their religious purposes in general.
Among the inscriptions at Mt. Hongding, four inscriptio ns carry a date. Only one
of them, however, provides us with a secured date. The date is secured because it is one
that uses the standard calendar, which is based upon the dates of the Chinese dynasties.
This secured date is found on inscription HDS 18,UT 1 w? $ OEOOPUQwi QU wET OO1
on the southern slope (Figures 65 and 66) At the end of the encomium, the date is
Ul EOUET EwEUw? Ul Hegityl D Wia afdhk Greawd Dyndsty, theuyear
shichen .? The third year of the Heqgingera of the Northern Qi period corresponds to

564 CE1°3 | 1 wO E U Ghigied®0 ku@iediaBerm arising from an ancient system

used to designate yearst?°which is differe nt from the commonly used classical system

using the Heavenly Stems and Earthly Branches ganzhi )1z
1197 2 In the inscription, the word ?gi  ? is an ancient version of the word of ?qi .2
See Kangxi zidian ,1531,? .7» Requoted from Ledderose ed. (2014) 270.

1201 js Jung Lu and Lu Dadong (2006-2007), 2752?Shishen corresponds to the ? shen 2 in the system of
ganzhi.For the term ?shichen ,? seeZhentao Xu ed. (2009), 204; Morohashi (1966), vol. 3, 3366. It
corresponds to Jupiter being visible within the constellation Gemini, according to Western conceptions.
Ledderose ed. (2014) 271 and 272640.

121 The use of uncommon systems for numbering the years is one of the characteristics of the Buddhist moya
inscriptions in Shandong. The term ?shichen and the identical phrase to the last line of the inscription
?the third year of the Heqing era of the Great Qi Dynasty, the Year shichem
appears again in the middle of the inscription carved on the base for the sculpture of Amit ébha Buddha,
which was excavated in Yanzhou. For this inscription, see Lis Jung Lu and Lu Dadong (2006-2007), 271-
291; Yingmin Fan (1995), 7175; Yingmin Fan (1996), 65; Yingmin Fan (2013), 227. Apart from Fahongz
encomium at Mt. Hongding, uncommon systems of numbering the years were used for the Buddhist
carving at Mt. Ge, where an excerpt from the Sutra spokerby Vimalal®ti (The Vimalaktti NirdeTa 9 tra,
Weimojie Suoshuo jing T. 475, 14: 537&57b], translated by Kuméraj®a in 406 CE) was carved.
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While the encomium for Fahong follows the standard dynasty -based calendar,

the other three dated inscriptions at the site use the Buddhist calendar. These three are
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(Figure 61). The expression?after the twin trees of ¥ &amuni ? refers to the
nirvana of the Buddha under the twin trees at the small city of Kushinagar in India.
Accordingly, the date means the colophon was created 71623 years after¥ Ryamuni

[entered into nirvana] under the twin trees. ? The second dated inscription, the ?Stele of

The last line of the sutra passage reads?twenty -sixth day in the I of xiazhongof the second year of the
Daxiang era (580 CE) in the year ofxuanxiao ? . In the phrase ?the Il

of xiazhong ,? ?li? denotes the month, and ?xiazhong 2 is the musical pitch corresponding to the
zhongchun month, the second month of spring in the lunar calendar. The ?xuanxiao 2 is a celestial
term designating the years in ancient China, meaning that the year is in ?zi 2 in the system of ganzhi. In
fact, the second year of theDaxiangera corresponds to gengzi in the ganzhi system. See Entian Wang
(1998), 372; Lislung Lu and Lu Dadong (2006-2007), 289n12; Ledderose ed. (2015), 210 and 212. For the
term ?Pxuanxiao ,? see Zhentao Xu ed. (2009), 289; Morohashi (1967), vol. 7, 7677. On the other hand,
the ?ganzhi? which had been used more commonly in early medieval C hina, also was adopted for
Buddhist sutra carvings in Shandong Province. The StoneHymn on Mt. Tie identifies the date as: ?The first
year of the Daxiang era of the Imperial Zhou (579 CE), on the seventeenthday (bingzi ) of the eighth
month (gengshenshu ), the year of dayuanxian ? .
Thus, it is known that Buddhist sutra carvings in Shandong used both ganzhiand those uncommon
calendar systems. Why some Shandong Buddhists followed the uncommon calendar systems has not yet
been explored. It is worth noting that one of the renowned Chinese pilgrims, (ca. 337442) also
adopted a celestial term to record the year. At the end of his travel account, The Travels of Faxia(Gaoseng
Faxian zhuan ), there is an additional remark wr itten by another monk. It begins with the date,
?the twelfth year of the Yixi era of the Eastern Jin Dynasty, the year of shouxing (

, T. 2085, 51n866b224). The twelfth year of the Yixi era of the Eastern Jin Dynasty
corresponds to 416 CE. It is noteworthy that ?shouxing? another celestial term, is used here. It refers tothe
?chen 2 year in the system of ganzhi. Therefore, the twelfth year of the Yixi era of the Eastern Jin
corresponds to the yearbingche %00 w0 ishoixihd ®wli i woi i OUEOwW7 Uwi ES wpl YYNK
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Sire An or Serenity? (HDS 15), records its creation as?1620 years after ¥ &yamuni
entered into nirvana under] the twin trees ? (Figures 59 and 60). Tke
third inscription, the encomium for Seng zan Daoyi (HDS 3) also uses the Buddhist
calendar, but unfortunately the exact year is illegible, reading ?168 gyears after
¥ Byamuni [entered into nirvana] under the twin trees 68 8 (Figures
58).? W
Sinceth w! UEET DPUUWEEOI OEEUWET 1 POUwPDPUT wUOI I WEEU
the twin trees, reckoning the dates seems fairly simple, provided one knows the date

l UEET Ew¥ é 0a E OU Ob udnforiunataly, theneino ¥daetsds mbout the date

Of wOT T w!ddmis&dndEthgeldommencement of the Buddhist eral?2 There are a large

number of theories prevalent in South Asia, Southeast Asia, and East Asia, but this

EPUUI UUEUDPOOz Uwi OEVUVUwWPUWET OUI Ul EwOOwUT OUT WwEDUE
so, there aremore than twenty competing theories concerning the date of the Nirvana in

early medieval China,23which include six theories introduced in the Records of Three

Treasures in the Past Dynastifiddai Sanbao ji ), compiled by Fei Changfang

in 597 CE!?*and other writings by historians and eminent monks.

122Currently, one of the more commonly used dates is 544/543 BCE, which is the year asserted for the
' UEET EzZUwWET EOT wEaAwUT 1 w371 UEYEEEWEEO]I OEEUOwWbhT PET wOOUOwWOD
eds. (2014), 156.
123 Zhang Zong (2003b), 213. Wich theory was most widely accepted and circulated in China is uncertain. If
one counts Tibetan Buddhist writings, there are more than sixty ways of calculating the year of the
'UEET Ez UwOBAYEDEGTudWw? , O UlidéauuHBUEOIOD > ueb.@ar4)i7€ E1 UOUT w
1247, 2034,49:51b7and 52b23 24. For basic information on the Records of Three Treasures in the Past Dynasties
&1 60ahw. 6OwloE B1urPIRPRA K A
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In his detailed analysis, Zhang Zong observes that although more than twenty
written texts voice theories ranging from 1085 BCE to 464 (or 486) BCE, theyan all be
categorized into eight groups. Each group holds a representative theory, which yields
several variants, with a temporal gap of 20 years at the most!25 The latest year, 464 or
485 BCE is provided by the Record of All SagdZhongsheng dianiji ), 126 while the
earliest year, 1085 BCE, is offered by the pilgrim monk Faxian (ca. 337442 CE)
The contents of the inscriptions and their calligraphy indicate that all the
inscriptions at Mt. Hongding were most likely created at about the same time . Given
UT EVOW%ET OOT z Uwi OE O OP U O wEdares®ad66),iHe BuddhistU1 wOi wkt K
texts were presumably carved in the years between the 550s570s. If it is believed that
Buddha died 1620 years before the middle of the sixth century CE, this places his death
sometime in the eleventh century BCE. The earliest date would have been around 1085
" $OWEQEWEOOUUPUUUI UwOOT woOi woT EOT woOOT zUwWEEUI 1
timeframe adopted for the dating of the Mt. Hongding carvings. This group in cludes
two theories, one of which is by Faxian, which refers to 1085 BCE, and the other by

Nanyue Huisi (515577), which refers to 106 7BCE. Two inscriptions at Mt.

" OO0T EDOT wUUEODT wOT EQwOT T awpkl Ul weul EVI Ewht | YwOUw

125 For the eight theories, seeZhang Zong (2003b): 208210, especially Table 2 on page 210.

126 This is the legendary ?dotted record ? transmitted to China by the translator, Sa ghabhadra, with the text
Samantapgsédiké. SeeT. 2034, 49: 95b1&17.Zhang Zong, ?Mount Hongding ¢ Time: Dating,? in Ledderose
ed. (2014) 79n472;Zhang Zong (2003b), 206201.

127 The Travels of FaxiafGaoseng faxian zhuan ), T. 2085, 51: 865a229.
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Calculations from these dates of 1085 BCE and 106 BCE point towards inscription
creation during the years of 535 and 553 CE, both of which are acceptable for the Mt.
Hongding inscriptions.
While there were a variety of theories for calculating the date of wUT T w! UEET Ez Uu

EwERPEOz UwEUI wEEEI xUEE

El OPUI OwdOOaw UPUPz7z UwE
know is factually true about the Mt. Hongding carvings. The other approaches identified
so far are misaligned with the evidence. For instance, one of the six theories introduced
in the Records of Three Treasures in the Past Dynalsti¢sei Changfang in 597 CE was
1 OEwWE a w# Bfthe Bd@toern Zhou, a contemporary of the Mt. Hongding works.

UUT U0UwWUT ECwO0T 1T wal EVwWOI yeérbfie3ad BCEE | Ez UwWE

(@}
m;

#EOzEOQuw

Using this theory to date the inscriptions on Mt. Hongding, would mean that the

c

DPOUEUDxUDPOOUwWPI Ul weUl EVUI EwDOwWNW w" $Owbi PET wbUw

creation.12? Other theories exhibit similar flaws.

128\When calculating the year, this dissertation follows Zhang Zong. Zhang Zong investigates the related
EEEOQUOUWOI w? $ U(Eaide Onut@ thd teachings) by Daaan. Zhang Zong (2003b): 200. Kiriya
Seiichi also mentions the year of Buddhag demise asserted by Da@n, but as the year 68 BCE, without
elaborating on how he calculates this number. Kiriya (2002b), table at page 29. For the basic information
on the contents of ?Er jiao lun? by Daozan, see Gang Li (2010), 19899; Zhiru Shi (2013), 8687.
129 The monk Daozan lived at about the same time as the creation of the carvings at Mt. Hongding, but
I1Twi EEWEDI 11Ul OUwWPET EUwWUT EOQw21 O1 zEOQW#EOAaPWEOOETI UODOT wOli
UUTT1T U0l EwOT EQw21 O1 ZEOQw#EOaPwhbUwWUT 1 wUEODT WP PUDOWE&O Wb buw
O Oserarity> and Pway»  are in deep association and thus his original name would have been
Daozan . Kunlin Chen (2003), 328.1n the Further Biographies dminent Monks(Xu Gaoseng zhuarT.
2060, 50) written in 645 the author, Daoxuan (596-667), describes Daan of the Northern Zhou as
being well -versed in canons of other religions as well as Buddhism, and states that he was especially
excellent at composition and writing. Accordingly, Dao zn was respected by numerous contemporaries,
including high officials, Co nfucianists, and renowned Daoists. T. 2060, 50: 628a0830b24 especially
628a1922. This description Ul 1 OUwdi EVOCa whETI OUPEEOWOOwWOT E0uwddauli 1 wei EVUE
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The most likely theory acceptable to the community active at Mt. Hongding
during the late sixth century was the one asserted by Nanyue Huisi (515577).
EEOQUEDPOT wUOOw' UPUPOwWUT T wEEUT woOil wiOT 1 whbEET Ez Uw
writing, entitled t he Tract on the Vow Pronounced by the Gre&éditation Master [Hui] Si
from Nanyue ( , T. 1933, 46: 786\ N1 E Ow | IthéITradt dhithg w ?
5 O B,Huisi states that 82 years of the period of the End of the Buddhism (mofa )
had already passed when he was born, which occurred during the fourth year of the
Yanchang era of the Northern Wei Dynasty (515 CE).13° According to his recko ning,
the period of the End of the Law had begun in 433/434 CE, 1500 years after Buddhz
demise 13t Subtracting the 1500 years from 433/434 places the Buddhg demise in the

year 1067/1066 BCE. By this measure, 1582 years separated Buddadeath in 515 CE

from Huisi s birth.132

skillful calligrapher and was respected by contemporaries, and so strengthens U7 T wEUT UO1 OU0wUT EQ w21 ¢
#EOAPWPEUWUT T WUEOT wxl UUOOWEVUWH#EOZEOBwW' OblI YI UOw21 O1 zEQw#
Al EUWPEUWOT T wal EVwWOl wOT 1 w! UEET EZUwWOPUYEOEOWUOWUT PUwxUOY
130 The Tract on the VowT. 1933, 46: 78#4-6.
131 Huisi adopted or invented a system that assigns a certain number of years to each period of Dharma: 500
years for the True Dharma, 1000 years for the Semblance Dharma, and 10,000 years for the Final Dharma.
3T T wi PUVUOwkYYwal EUE is kriownl as the dérbd 6f fhe True FDha@ivia(the 1000 years
following end of the True Dharma is the period of the Semblance Dharma, and the 10,000 years following
O 1 wl OEwOl wUT T w21 OECEQE] w#1 EUCEWPUwWUT 1T w%b OEadduis] EUOES w3
strong belief in the imminence of the decline remains unclear. SeeJamie Hubbard (2001), 70n44 and 70n46;
Sunkyung Kim (2005), 245246.
12ZhE OT w9 OOT Ow?, OWBEAU' o EEEEDD T Oedu(@mBHure.]l EET UOUIT w
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In terms of other possible theories circulating in Shandong during the late sixth
century, Faxianz deserves more exploration. In his travel account, The Travels of Faxian
(Gaoseng Faxian zhuan ), describing his experience of viewing Buddhaz tooth
relic in Sri Lanka, he writes that 1497 years have passed since the Buddhz nirvana.33
Faxian returned to China in the eighth year of the Yixi era of Eastern Jin

Dynasty (412 CE) and the travel account was completed in the year 414 CE!34In

EEO

UOE

IT1T wWEEUT wOil wOT 1 w! UEET Ez UwET OPUIT Ouw
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Upt OPI b OT woOOT wi OOCEVUWUT EVW%ERPEOZz Uw
and so he obtains the year 1085 BCBy subtracting 412 from 1497251 UU w%ERDE Oz Uw
experience in Sri Lanka could have occurred anytime between the years 410 CE and 412

CE, as he states that he stayed in Sri Lanka for a tweyear period.13¢ Accordingly, this
POUOEwWx OEET wUT 1 wal ketveed thayeadisAEBY dhg 1086 BCEE I0Haxian

EEUI Ew! UEET EzZ UwET EUT wal EVUwWi UOOwWUT T wUadl wi |l whEU

1337, 2085, 51: 865a2Q9. Faxian recods that a statue of Maitreya was constructed over 300 years after the
' UEET EzUwE] EUT OWEOEwWUT EVwUT 1 wEEUT wOl wlOl 1T wUOUEUBHe wEOUUIT Ux
chronology of his reign is disputed, ranging from the 11th century BCE to the 8th ¢ entury BCE, thus
OEOPOT wPDUWEDI i PEUOUOWUOWEEOGEUOEUT wlOT | wEEU] woOi wlOl 1 w! UEET E
was likely OOwi EY1 wET 1 OwWET UPT 1T OwAAYwWUOwWAIl Yw! "$O0wbki PET whOUOEwWUI
sometime between 10701020 BCE. Zzh®1T w9 OOT Ow?, OO @I 6 K EHODIT O2 wbOw+1 EET UC
(2014), 79n474.

134 Kiroku Adachi (1936), 272; Kazutoshi Nagasawa (1979), 156; Xun Zhang (1985), 17Genmyh @no notes
that Faxian went back in 413 CE. Genmyh @no (1936), 1 and 32.

135 Zhang Zong (2003b), 199. Ziging Lin also has made a similar assessmentZiging Lin (1979), 26-27.
However, Xun Zhang T OOE U wUT EVW%ERPE Oz Uwl R x1 UPI1 Odhdl sobofrintheD w+ EOOE wO |
year 1087 BCE by subtracting 410 from 1497Xun Zhang (1985), 157; Kiroku Adachi makes a similar
observation. Kiroku Adachi (1936), 240n17.

136 Adachi notes that Faxian arrived in Sri Lanka in winter of 409, and stayed two years, 410 through 411 CE.

EEOUEDOT wUOOw EEET POwWPOWKRNY OWWBERDEOwWPDUSI UUT EwOT 1T wWET EDPE
departed from Sri Lanka in 411. Kiroku Adachi (1936), 250n1 and 272.
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CE), Buddhas death year would then be placed between 1087 and 1085 BCE. If, however,
Faxian stayed in Sri Lanka from 412 to 4uK w" $ OwUT PUwP OUOE wx OEET wOT T w
passing to the years between 1085~1083 BCE. Without further clarification by Faxian,
this is considerably complicated 137 Considering these uncertainties, this dissertation
UUT Uw%E R PE Oz V1083 BCEDWAWWO i1 whypul woi w! UEET Ez UwET EUI
pinpointing one fixed year.
In comparing the theories of Faxian and Huisi, how might we determine which

one was adopted for the engravings at Mt. Hongding? May there have been another
theory altogether which has n ot yet been discovered? If one assumes that Mt.
00T EPOT zUwPOUEUDxUDPOOUWI OOOOPWHERPEOZ UWEEOEUO
EIl Ul UwOT 1T w! UEET EzZUwET OPUI AB45%7WWHIE thebd@tidgof U x OO E wU O
" #2 wA woehit |+ wal E U Uderise Unouldube dquivaléntid thel yéar 33 1540.

EEI xUDPOT WHERPEOz UwUT T OUaAaOwUT T wbOUEUDxUDOOW' #2
been made 2730 years earlier than the encomium for Fahong on the southern slope
(HDS 18), which carries the date of 564. T U wE O1 UwOOU0 wUlI | OwbOx OEUUDPEOD

theory provides a better number.

137 One of his approximate contemporaries, Fei Changfang, also seems to haveexperienced confusion.

0UOUDPOT WHERPEOZUwWUI EQUEUOWYI Pw" T EahiafgdT w@&rGui Uwl0T EOwpOwl
#aO0EUUaA wpk NAw" $ AOwht Whwal EUVwI EEwxEUUT EwUDPOET.2084PDEET Ez Uw
49: 23a16Records of Threer@asures in the Past Dynastigs597 CE.& 1 O O0ah w. OOwi ESd wplRNA KAOwWY OC
2ET OOEUUWET OP1 YT wlOT E0w%l Pw" 1T EOT I EOT wU b b Béeizhakgdahy 1 wal EUUw
o YYt EAOwWhNNO w3 h E O ukl G 2i T BDAT B UEDA] crtreiiissuficAIiE h ibdidi @b b d

complexity already existed in late sixth century Buddhist circles regarding the birth and death dates of

Buddha.
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i U1 UwEwWUOT OUOUT T wi REOPOEUDPOOWOT wUT 1 wpUPUDOI

El OPUI Ow9T EOT w9 00T wi EVWEOOEOUET EwUT EQwUIT 1 wEEUI
OUI 1 U2 wUdEnd otithewan@motal ) theory by Nanyue Huisi, 38and | agree.
 EUI EwOOw' UPUP7Z UWEEOEUOEUDPOOOW, Udw' 6061 EPOT zUwh
' UEET EZUwWE] OPUI AwbOUOEWEOUUI UxOOEwWUOwWUT T wal EVW
years after the Buddhazg UwET OPUI AwbPOUOEWET wi gUPYEOI OUwUOwUI
POEPEEU]I wlOil EQwUT 1 wEOOOxT OOwEa w21 01 zEOQwW#EOaPwOO
been made eight years earlier than the encomium for Fahong on the southern slope
(HDS 18), which carriesUT 1T wEEUT wOil wkt K w( OwUl 1 OVUwUT ECwol EO
widely accepted by scholars to date 139

Although Zhang Zong asserted this belief quite strongly in 1999, he recently
EEUI UwUOUDOT wOT 1T w! UEET EzZUwWET OPUT OWEOQE Wi 1 OET wUI 1
Mt. Hongding valley does not necessarily have to be eight years earlier than those on the
southern slope. The correspondence of 1623 years after the Buddha U w1l OPUT wUOOwUOT 1 |
seventh year of Tianbao 1 UEwmk kt w" $ AwOE a0 bfthé& fleasdhs | DODUDY

i OUw9T EOT zUwOOEDI PE E U @dving thaurfentivrd th&ydar ofUa wOi wE OO

138 Zhang Zong (1999): 144145; Zhang Zong (2000a), 6970; Zhang Zong (2003b), 202203.
139 Nobuyuki Takuma (1999),20-21;Kiriya (2002a), 2930 and 64n4. The most recent work on the Buddhist
EEUYDOT UwbOw2i EQEOOT wi () 6édiddsded R01E)B41 arti 0461 z UwY DI P
wZhE OT w9 00T Ow? , O WEA" U EEBE T Oedu@Bwrel EET UOUT w
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I UE ET E z UuiHe Ddripiiod appears as a colophon to a stoneBuddha statue
carved on rock cliff in Ji County in Henan Province.42 Beginning with the date of its
creation, PNovember 25th in the fourth year of the Xinghe era of the Eastern Wei
Dynasty (542 CE)p43the inscription states that the sculpture was donated by
Shangguan Xiang and others, and thatthe SEUOx OUUT whEUWOEET w? Ot | |
[after] the mysterious transformation of the Tath & EUE WU OET UwUMinwUPBDOwWOUI |
accordance with this calculation, it was in 1083 BCE that the Buddha entered into
nirvana.

91T EOT w9 OO0T wlUI E w%nE R DEWE IUIwUE E WiUw QuiUbwux iDuD!x OB
1085 BCE, but the inscription donated by Shangguan Xiang differs from this by two
years 145 This difference led Zhang Zong to view the inscription as constituting a
Ul xEUEUT wOT 1 OUaOwkT DET wb U, a&disdussedeabo@elito@el wwE R DE O7
views UERDEOz UwU0T 1 OUA wOOwUT 1 wasbding soddwheteiwithin! UEET Ez U
10871083 BCE, there is no contradiction. Rather, the inscription may provide

confirmation that some of the late sixth century contemporariesfoOOOP 1 EwWw%ERPE Oz Uw

141Zhang Zong (2003b). 203.
142The inscription is recorded by Lu Xun (18811936) (1987)2, 2:325328. Lu Xun states that the Buddha
sculpture and colophon carved on the rock cliff are located in Ji County , which is located in the
northern part of Henan province. T he inscription identifies the sculpture as merely a ?stone sculpture?
. Lu Xun preserved the text by transcribing it by hand. The existence of any rubbings or of the current
state of preservation are unknown.

143 The inscription reads ? 2 Lu Xun (1987),2, 2:325328,
especially 325. For a transcription of the manuscripts, see Lizhou Han (2010), 59691.
1449 2 Lu Xun (1987), 2, 2:325.

145 Zhang Zong (2003b): 203.
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UOT 1 OUAWEQOEwWUT OUTT Ow! UEET Ez U wlhdughBng inselip® Owx OEET w
by Shangguan Xiang states nothing about its source.
Uwol EOT woOOT wxOPOUUwWOUUOWODPUUEOTI UwoODT T Uwi E

demise in medieval China. However, the inscriptions carved at Mt. Hongding clearly
mentioned the Buddhist calendar not just once, but three times, which seems to indicate
UT EOw2i OT zEOw#EOabwl EEwE wU O U GRowdh BEoch® rdight OU wi B U w!
argue that an altogether diff erent, undiscovered calendar system could have been used
we do not have any solid evidence for this. However, UT T wEE Ul UwOi wOT 1 w! UEET
into nirvana seem to have been a critical issue, especially in the late sixth century, when
the end of Dharma ideology was prevalent.46 A number of Buddhist scholar monks and
historians have addressed this issue in their writings, most of which have been
transmitted down to us. Thus, it is reasonable to assume that the theories which are
known today were likely the most renowned theories, one of which was adopted by the
late sixth century contemporaries at Mt. Hongding.

As discussed above, when the theories ofFaxian and Huisi are compali EOQw' UPUDPz U
Buddhist calendar theory fits better with the dates of the Mt. Hongdi ng inscriptions. In
fact, | believe that the creators of the inscriptonsEUw, U8 w' OO1T EPOT wEEOx Ul Ew

EEOCEUOEUDOOUOWOO0wWOOOawETI EEUUT w UBUDPZUwWOUOBEIT Uw

16 Belief in the end of Dharma ideology was not limited to the vicini ty of the capital, nor to eminent monks
or educated scholars. It was widespread to the lower strata of the literate minority and uneducated people
in the late sixth century. Erik Zlircher (1980), 403.
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Buddhist teachings, as wellasi DU wWE EUD O1 wO h,werdréldidd i zhe cotdnts U

of the inscriptions at Mt. Hongding. Particularly, it is noteworthy that  his writings on

meditation emphasize the six x & UE OB U & he Perfection of Wisdom

duplicated in Buddhist carvings at a number of sites in Shandong during the Northern

Qi period. These issues will be revisited in greater depth when the sutra selections for

EEUYDOT UWEQEwWxEUUOOUZz wi OEOHaida Ul wi BREODOI EwOEUI U
2001 wOPTT Uwi POEwWPUwxUOEOI OEUPEwWUOwWi 6000P w'

inscriptions on Mt. Hongding for the following reasons: It is known that Huisi took his

YOPwPOwk k Ww" $ OWEOE wx Ul U U OtheBuwE EEXwd Gafidwiaidaubl QupGiul w

311 WEOOOxT OOwEa w21 O1T zEOQOw#EOaPOwW' #2 wA OwbEUwWbPUDU

?3 UE E U wO O and ihd ins&igion@k u2 Ul O wOi w2 DUl w Okiggadd Ul OPUa A

59 and 60 was written in 553, five years before it. | believe that since Huisi was widely

revered during the Northern Qi Dynasty, his religious ideas and the dating of his birth

with respect to the eighty -second year of themofa(corresponding to 515) also was

widespread, 147 even before his?the 3 U E E U w O Owabtrittetn Bovk. 4t is worth

noting that Huisi was in Yanzhou in Shandong and Guangzhou in Henan during ca.

549552 CE8 This made it easier for his ideas to spread to Buddhists in Shandong.

“ZhE 6T w9 OOT Ow? , © UCHIAI" G BB bsded @Bl EE1 U
148 Stevenson and Kanno (2006), 24 and 344.
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(UwbUwUT PUWEPUUI UVUEUPOOzUwYDI bpwb BlisHed EVw21 O1
on the northern slope at Mt. Hongding in 550s (starting in 553 CE), and then Fahong
added several on the northern and southern slopes at a slightly later date, presumably in
the early 560s. Concerning the use of the Buddhist calendar and Buddhist deas for the
Uil O1l EUPOOwWOI wEEUYI EwUI RUOUOwW21 O1T ZzEOQwWw#EOabPwWExx1 E
priests. Although it is difficult to specify who these priests were, Huisi was most likely
one of them.

(OQwi EECOwWPUwPUwl YPEIT O ¥ aefthivibg Buditisbtéxis BnO w# E Oa b 7 L
mountain cliffs had already began before 564 CE, which was when Fahong carved his
Buddhist texts at Mt. Hongding. In the vicinity of Dongping, there are several
OOUOUEDPOUWET EUDPOT D&KohgwahyEa & .wiOE @itdint MwE g

displays a colophon below the Buddha name, noting four patrons znames,
including Sengznyi ,whichDUWEQWEEEUI YPEUI EwYT UUDPOOwWOT w?
(Figures 70 ard 71) 149 Significantly, the date of the inscription was recently discovere d,
revealing that the carving was made in the first year of the Hegingera, which
corresponds to 562 CEL*°

(Owl YYI OWEOOUT 1 UWEEUI EWEOOOXxT OOwUI OEUT EwUOU

Summit of the Five Blossoms (Wuhua Feng ) at Mt. Yi near Zoucheng

149Weiran Zhang (2006), 77.

1503 ] WEEUI EWEOOOXxT OOWPEUWEDUEOYI Ul EwEOwWOT 1T wOl I OwUPET woi wl
reported by Xiaolin Zhao. See Xiaolin Zhao, Jinan Daily, May 21, 2012: 8, requoted fromLedderose ed.
(2014) 344 and 358.
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(Figures72~74y513 T PUWE OO OxT OOwUT EOQUEUwWUT YT UEOMYEDWOOUZ
third year of the Hegingl UE O2 wbi PET wE OU UFigure I0EThewolphok t K w" $ wop
refers to the creation of the sutra passagecarved on the neighboring side of the same

boulder, the 98-character passage fromthe, Ee NUT U C wx UsEtfd Figuxed T5EMD U é w

At KGw OUT OUTT wOT 1T WEOGOOXxT OOWEOI UwOOUWPOEOUET w2l
resemblance of the selected passage, arrangement of the characters, and style of

calligraphy to those at Mt. Hongding indicates that t he sutra passage on Mt. Yi may

T EYlI wEl 1 SwbpUDPUOUI| BiBE A

411 W BE @li# E@auBtE OaDWEEUUE OC

11Xinli Hu (2003, 168176; Claudia Wenzel, ?Mount Yi -Inscriptions: Yi 2,7 Ledderose ed. (2015) 60.

1521t js the earliest of all the Zoucheng inscriptions. The names of donors in the colophon are severely
weathered, but legible enough so that at least eight lay donors could be identified, including Heneng from
Dongguan , Lu Jiufei from Dongping , [...Jchoul...] from Chenliu , and
Liu Guang from Hejian , as well as the name of a certainframaZa, Sengwan . No names from
colophons at any of the other inscription sites are known. The names of donors in the colophon were first
discovered in October 2001. The rubbing, taken initially in 2002, reads ?Sengan from Dongping ?
(Dongping Sengzan ) in the second column from the right. On the basis of this rubbing, the
adjacent sutra passage was thought to tave been written by the monk Sengzan Daoyi. However, further
research and new rubbings found this to be incorrect. Interestingly, several donorszplaces of origin were
given before their names. From this information, it is known that the donors came from considerably far
distances, about several hundred kilometers away. Why did they come from such distances to carve the
text at Mt. Yi, instead of choosing a mountain near their own homes? We cannot know the exact reason,
since the colophon is silent regarding this. One possibility is that the patrons chose the distant place for
carving because they considered it one of the most significant sites of the period. It should be noted that
Mt. Yi was considered the most significant historical site among the mountains around Zoucheng, ever
since the First Emperor of Qin (r. 221-210 BCE) erected a stone stele there in 219 BCE to commemorate his
reign. The imperial stele was lost long ago and its original location is unknown, but more than 400 rock
inscriptions from later periods remain on the mountain, among which this Buddhist inscription at Wuhua
Feng is the earliest. The placement of the carvingat Wuhua Feng, is especially remarkable, as itis situated
just beneath the peak of the summit. The creators were presumably aware of the cultural geography of Mt.
Yi,’52and by choosing the summit as the place for the carving, they likely wished to make their carving
resonate symbolically for eternity. Hu Xinli (2003), 167-168;Lai Fei (2003), 112* OEUEDE w61 O4ai O0w?, O U
Yi-IO U E U b x U b Odidernse 8db(@013) BQbedderose ed. (2015) 55 and 6974. Harrist (2008), 170.

158 The inscription is especially similar to the sutra passage of HDS 16.2. Both bear the identical sutra passage,
the identical arrangement of the characters, and the same calligraphic style.Kiriya (2002a), 13Lis Jung Lu
and Lu Dadong (2006-2007), 280.
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the fact that the same sutra carving in an identical calligraphic style was established in

564 at Mt. Yi, which is located some 120 km awayfrom Mt. Dongping, seems to suggest

"""" FEUYDOT OWEOOOT whpbUT w21 O

spread farther afield by this time.
Up to now, it has been thought that the idea of carving lengthy excerpts or

complete texts of sutras may have originated with the most celebrated monk of the time,

Sengchou (480 560), whose Xiaonanhai Central Cave has been discussed in chapter

two of this dissertation ( Figures 16~18)!54 Sengchou first proposed inscribing sutras in

555, but theactual sutra engraving was done by Sengchougs disciples, likely in 560, after

Sengchoug demise. Since earlier carvings with secured dates have not been found in

Shandong, it has been believed that the practice of carving sutras and names of deities

on natural stone surfaces began several decades earlier in Henan and Hebei, and slightly

later in Shandong.s* OP1 YT UOwUT T wEEUI w?ht | Ywal EVUwWET Ul UwC

inscription HDS 15 corresponds to 553 CE, which means the engravings at the Central

Cave at the Xiaonanhai caves were conceptualized two years later than, and actually

EEUYI EwUIl Y] Owal EUVUWOEUTI UwUT EOOwWDOUEUDXxUDPOOW' #2
Nonetheless, this does not indicate that the practice of carving Buddhist texts

began in Shandong, and then spreal in Henan and Hebei. In fact, it appears that the idea

154 Tsiang (1996a), 234235;Eileen Hsiang-ling Hsu (1999), 14-17; Sunkyung Kim (2011), 90-95.
155 Harrist (2008), 167.
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of carving Buddhist text on natural cliffs in Henan had already begun in the early sixth

El OUUUaAOwWOUET wi EUOPT UwUT EOwUT EVWEOOT wEaw21 OT EI
three in this dissertation, in 508-509 CE, the sutra passage fronthe Chapter on the

Universal Gate (the Pumen pir) of the Lotus Sutrawas carved on a steep rock face at the

0PDOT UPEQwW1DYIl UwbOw! Oz E Bgure<BB~36)aAD this ditd)tHebeuare UOY DO E |
several additional examples from the 530s540s. The idea of carving sutra passages or

Buddha names appears to have been practiced since the early sixth century, by different

patrons in different regions, for different purposes, each displaying distinct features.

Although f urther research is needed on the early sixth century Buddhist rock carvings, it

is undeniable that it was in Shandong Province and by the late sixth century that

Buddhist carvings were established on a larger scale and in a more organized fashion

that allowed the creators to reveal their religious and cultural identities.
4.4 Monastic Goals for the Buddhist Carvings at Mt. Hongding: i
Meditation andtheMa §j uSr ¢ Pr affUp&r ami t U

61T EQwpPl Ul w21 O1 zEOW#EOAaPWEOEwWUT T wOUT T UwdOOOOU
Buddhist texts carved on cliffs at Mt. Hongding? What function were the carved

l UEET PUUWUUUUEwWxEUUET 1 UWEOQOEw! VEET E wupan®dtheU wubOUI O

OUT T UwOOO0O0OUY w# Ul wOOwWUT T wOEEOWOT wiOT 1T wOOOOwWwxEUUOD

156 For detailed information on the insc ription and the Guanyin figure, see Jingqun Wang (2007), 195;
Jinggun Wang ed. (2009), 392, Xuefen Zhang (2005) 89-95; +1 EE]1 UOUIl OQw?! UEET PUOw20060]
ShandongtU7 1 w" UOUUUEOQW%EEUREY4wWDOw+1 EET UOUI wi ES
177



EEUYI Ew! VEET PUOwWUI RUOUWEUT wiOT 1T woédOawUOBUUET wui

intentions can be explored. Accordingly, t his section investigates the teachings and

EOOOOUEUDPOOU WOl wOIl 1T wEEUYI Ew! UEET PUCwWUI ROUwWUIT

goals and hopes that impelled them to create the Buddhist carvings.

Before beginning the discussion of the analysis of the carved texts and the
x E U U O O Uaythe MO Hoddding site, it should be noted that Buddhist texts carved on
cliff surfaces in Shandong were unlikely established due to a single motivation, but
presumably are the result of a combination of motivations. Scholars have suggested two
major possible motivations for carving sutras on stone: the accumulation of religious
merits and the preservation of the sutra texts.’5” According to several popular Mahayana
texts of the time, making the an image of the Buddha or transcribing a sutra in any form
that enabled one to read, recite, or write the scripture would bring spiritual benefits to
the donors.158 The significance of sutra copying is emphasized in many Mahayana
Buddhist scriptures including the Great Perfection of Wisdotn (tbeH otus2 I () tbieE

Great Collectior2 I () &h& almost all Mahayana sutras . The Great Collectior2 I U U E

157 Harrist (2008), 182-185; Xudong Hou (2010a),11561160.In fact, the prime motivation for being a patron
for Buddhist monuments in medieval China was to acquire spiritual merits by making an offering, i .e.
making an image or duplicating a stura.

158 Copying scriptures as a means of devotion in order to garner merit originated with Mahayana Buddhism.
Kieschnick (2003), 164166.

1s9Bgama U § bfBrimitive Buddhism make no mention of the practice of copying sutras, while even the
earliest Mahayana sutras speak of the merit of copying them. The merits to be gained by copying the
sutras are emphasized not only in the older Mahayana sutras, such as thePerfection of Wisdord I 8, b
also in later sutras, such as theLotus2 I UabdEin fact, in almost all Mahayana sutras. For details, see
* A1 1 Gunp @982), 157165.Xudong Hou (2010a),11561160.
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someone chants and copies it, even as little as one verse, one line, or one word, the
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The practice of copying scriptures for purposes of accumulating spiritual merit
had initially appeared in China during the fourth century, and during the fifth and sixth
centuries, the practice developed even further.161 With the purpose of bringing merits
and benefits to the donors, copying sutras was carried out by emperors, officials,
members of the aristocracy, and common lay believers62 The creators of the Buddhist
carvings on mountain surfaces around Dongping must have been aware of the merits to
be earned by duplicating sutra passages and might have considered these rewards.
However, as far as the carvings in the Dongping area are concerned, this does not
appear to have been the most prominent motivation. Carving into rock was a
considerably more difficult way of copying a sutra than writing on paper or silk.
Moreover, the copied sutra passages were different from sutras, which were popularly

duplicated for such devotion al purpose at this time.163

180T, 397, 13:150a. The translation was adopted from Xuding Hou (2010a), 1154 157.

1610n Ikeda (1990), 8184.

162 Xudong Hou (2010a), 11571t is known that t he emperors of the Northern Qi period also copied out three
sets of the entire canon ? ,? in Guanghongming ji22, 257a.

163 The most popular scriptures for carving were the Lotus Sl tra, the Vimalakiti SI tra, the DalabH mika 3 tra,
and the Scripture of Golden LightJin guangming jing ). Xudong Hou (2010a), 11571159.
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Another main goal scholars have suggested as relevant to the Buddhist carvings
during the Northern Qi period, is the preservation of Buddhist texts. 1%4In the second half

of the sixth century, the mofa ideology, literally transl EUT E wEMIWR U OE~> wOU w

21 DPOEOwW#T1 EUOE? wPEUWEWET OPI | wbOwUT 1 wei 11 d

UEUDO

—_—

teaching or of Buddhism, and it was widespread throughout the northern China. 1%5As
details of the mofatheory are available for a variety of contemporary publications or
contemporary scholarship, it is unnecessary to repeat their specifics herel¢ Due to the

mofa thought, the concern for the survival of Buddhism prevailed, and thus the idea of

184 Hiroshi Sofukawa (1990), 202.

165 References to thePlatter times? of Buddhism, such as moshi or even mofg had existed in Chinese
Buddhism since the fifth century CE. Dedications carved on Northern Liang votive stupas from Gansu
Province dating from the 430s speak of moshiand mofa However, these terms do not correspond to the
concept of the ?final Dharma » articulated in the sixth century, but instead express the donorszmore
general sense of misfortune ?to have been born into an age without a living Buddha. ? Abe (2002a), 159
169. Atrue turning point in the history of mofaideology came during the second half of the sixth century
with the advent of major mofarelated texts. Primary among them were the Mahéméya g tra (Mohemoye jing

, T. 383) translated by Tanjing (ca. 479502) between 479502, theCandragarbhal tra
(Yuezang fen ) in the vast Mahésamnigta o tra (Da fangden daji jing , T.397) by
NarendrayaTas (490589) in 566, and the?Tract of the Vow by Huisi (514577) made in 558 Nanyue Si
daichanshi Lishi yuanwen , T.1933).According to the general mofascheme, after
Sakyamuniz parinirvana, the Dharma was supposed to undergo three distinct periods in succession. The
fir st one was called?True Dharma? (zhengfa ), a time during which the teachings of the Buddha
would be accessible to all. The second period was called?Semblance Dharma (xiangfa ), during
which only the outward forms of the religion would survive and a  semblance of the true teaching would
be retained. The last one was called?End of Dharma? (mofa ). For details about mofaor the end of
dharma, see Chappell (1980): 122154; Jan Nattier (1991); Jamie Hubbard2011).

16 The commencement and duration of these periods have been debated, but no consensus has been reached.
A systematization of Buddhist chronology proposed by the monk, Huisi (515 -577), appears in the?Tract of
the Vo wb U B U U559 uHbié deimfedlthat the age of mofahad actually arrived, and made his own
date of birth correspond to the eighty -second year of the era of decline. Using these dates, he calculated
that the mofabegan in the year 433 or 434Zhang Zong (2003b), 202203; Sunkyung Kim (2005), 232 and
250-255; Stevenson (2006), 3.
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carving Buddhist texts on stone was likely born out of a desire to ensure the survival of
Buddhist texts. 167
In fact, at several Northern Qi Buddhist sites, a few inscriptions accompanying
the texts in the indestructible mediu m of stone. The dedicatory inscription at the
Xiaonanhai Central Cave in Anyang, Henan Province, which was discussed in chapter
two, recounts the monk 2 1 &1 ET O U,480t86% CE) desireE UwUT EVOwOi w? EEVUYDOI
EUUEOT POT wUUUUEUWOOWUUOOT OwUOwUT T awbDOBGBWET wUUE
Tang Yong, the high court official patron, discussed in chapter two (Figures 27 and 28),
voiced a similar hope in his in scription accompanying the carved sutras at the South
"EYIl wOl wOi T w- 600711 UOwWw7PEOT UEOT UT EOOwWUEaDOT w?EU
documents do not last long, metal tablets are difficult to preserve, and parchment and
xEx] UwEUI wi EUP Ocnintektigating thé Buddhisutéxis Athe trace of the
silver chisel has been ordered. In agreement it was declared that the celebrated
mountain at the Gushan Gave (Xiangtangshan) be completely carved [with sutra
Ul R &ligedvise, inside Shandong Province, a dedicatory inscription at Mt. Tie in 579

CE, which will be discussed in chapter five, emphasizes the durability of the mountain

UOUI EETl wpDPUT wlOT 1 Ul wphOUEUOW?2DOOWEOEWEEOEOOQWEUI

187 For a brief summary of the argument, see Tsiang (1996a), 25354, Harrist (2008) 179-181; Lin (2014), 65
66.

188 Tsiang (1996a), 235; Harrist (2008)179; Lin (2014), 66.

169 Tsjang (1996a), 237; Harrist (2008)1.79-180.
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hard to destroy. Entrusting [the texts ] to a high mountain, [the writings] will last forever
PP UT OU TurheSeist@tements seem to confirm that donors were determined to
ensure the survival of the carved sutras into what they believed were the latter days
PT 1T OWEOOw! UEET EzUuostl EET DOT UwbPOUOE wE |
However, as Robert E. Harrist brilliantly observes in his recent book on stone
inscriptions in medieval China, the identical desire to keep words and memories alive
by engraving them on stone was by no means exclusive or unigue to Buddhist sutra
carvings, but was true for stone dedications and tomb epitaphs that had nothing to do
with Buddhism from the same period. 171 This shared language of the stone inscriptions
suggests that any text carved on stone was intended to endure forever’2and anxiety

over! UEET PUOZUwWET EOPOI woOPT T OwdOUwl EYT wEI T Qwdl ET U

170 For translation, see Harrist (2008, 180; Leddeorse ed. (2015), 162.

171 Harrist (2008), 181.In fact, the practice of engraving text on stone as a way to preserve it had already
occurred in ancient China. For instance, stone was chosen as a durable medium for writing by the First
Emperor of Qin (259-210BCE, r. 221210 BCE) One of the stone inscriptions, carved in 211 BCE on Mt.
Kuaiji in present day Shaoxingin Zhejiang Province speaks of the motivation behind the stone

adopted from Kern (2000), 49. Other inscriptions by the First Emperor show a similar desire. One

inscriptio n placed on Mt. Zhifu in218! " $ WUUEU]I UwUT ECw?UT 1T wOUOUPUUET woi woli
Ol UDPUUOWEOGEWEUOWUOWEEUYT wgUT PUwWUT RO¢ wbOUOwWUUOE OwlOwl R x
the gate of Jieshi POwl hk w! " $ wUBEY QOT Wl UGE®EDW wUT EPUT wlT 1T ws Ox1

accomplishments and ask to carve [the text into] this stone, to transmit and manifest the norm and
UUEOQOEEUE? OWEOEwWOOIT win 018 BJE Faitedhal() VBB EBRU wi Ul ECwx UDOED x O wt
identical motivation is observed in the Stele of Zheng Wengong (the Upper Stele of Zheng Wengongritten
on Mt. Tianzhu in 511. Composed by Zheng Daozhao,it UUE UT Uw? PT wEEUYT wUOTl 1 wUUOOT wEDE
OOwi OEUUI wE U w®érdst (088) wd. Thewstone Eabvimgs bythe First Emperor of Qin and
Zheng Daozhao have beendiscussed in chapter three of this dissertation.

172 Harrist (2008), 181.
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Buddhist texts in stone during the Northern Qi period. 13 OUT OUT T w21 OT ET OUz UwE
3EOT ws OO1T 7z UwEI EPEEUPOOUWUUEUT wUOT ECWEOUT woOi wlOT 1
ensure the preservation of the sutra texts, their prominent goal was not only at
preservation. Rather, the sutra carvings at the Xiaonanhai Central Cave by Sengchou
were designed for spreading and encouraging his Four Foundations of Mindfulness
meditation practice; and the sutra passages at the South Cave of the Northern
7PEOT UEOT UT EOWEA W3 EODT w8 60T wki1 Ul wEligio®T O1 Ewi OU wl
ideology and his personal social-political experiences in a direct and subtle way. 174

Many features of the carved Buddhist texts at Mt. Hongding argue against the
idea that preservation was a significant reason for carving Buddhist canons into stone.
The Buddhist texts carved at Mt. Hongding are short selected excerpts, not complete

texts,!7sand a few passages were duplicaed at multiple locations. In addition, the carved

texts were placed onto mountain surfaces, where they were exposed to natural hazards

173 Harrist (2008), 181. Sunkyung Kim observes thatin the process of preservation during the Northern Qi
period, many Buddhist priests made their own selections for carving, in order to contribute to the
hierarchical categorization of individual monks or to le gitimatize particular teachings and practices.
Sunkyung Kim (2005), 232 and 250255.

174For21 OT ET OUWEOQGE W3 EDT ws OOl zUwl OEOUwWI OUwWUOT T PUw! UEET PUOwWOIT R

175 Among the Buddhist texts carved during the Northern Qi per iod, there are only a few sutra texts that are
complete. These complete texts appear athe sites of Northern and Southern Xiangtangshan, and at Mt.
Zhonghuang in Hebei Province, but none are found in Shandong Province. In Shandong, the longest
carved passage is from the Diamond2 I J&hé& it encompasses about half of the complete scripture. The
carvings on Mt. Tie and Mt. Ge in Shandong Province are considerably long passages, but they each are
just a longer part of an entire sutra canon. The carvings at Mt. Hongding and those at other sites in
Shandong Province date from the 560s, and do not exceed one hundred characters in lengthHarrist
(2008), 182.
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and destined to be weathered 176 Most fundamentally, the Buddhist carvings at Mt.

w' 001 EPOT Owd

Qu

Hongding state nothing about the end of BUEET PUOS& w Uw, U
calculation of the death of the ¥ & O & E @uHénB, lout his Buddhist teachings and

practices appear to have been adopted for and shared with the local Buddhist

community during the 550s and 560s. This perspective will be developed further in the

next section on meditation. Nonetheless, some of the leading figures involved with the

EEUYDOT UOWUUET wEUw?21 01 zEQw# EOa Db wE on&fawiETl OO1T OwldE
which Huisi was the most well -known forebear.1”” This phenomenon suggests that the

mofaideology was not the most important impetus for carving the Buddhist sutras, at

least at Mt. Hongding and other Buddhist carving mountain sites in Shandong.

176 Harrist (2008), 182; Lin (2014), 66The undertaking to preserve the entire Buddhist canon was made after
the Sui Dynasty(581-617) when the monk, Jingwan (d. 639), began a project in which sutras were
systematically carved on stone slabs gathered in the rockcut caves at Yunjusi near Beijing. Until
then, the complete preservation of Buddhist canon was not the ultimate goal. To achieve this goal, neaty
five thousand stone slabs were housed in nine caves atop Shijing Mountain and ten thousand stone slabs
in a large underground structure at the southern pagoda at the Yunjisi. For studies on the sutra carvings
at the Yunjusi, Kegasawa Yasunori (1996), 710; Lancaster (989, 143144; Tiegang LU ed. (1999), three
vols; Ledderose (2003), 23665; Ledderose (2004a), 38809; Ledderose(2004b), 381454; Sonya S. Lee
(2010b) 43-78.
177 To date, Huisi is well -known as both a Tiantai patriarch and mofaforebear. He has been thought to have
been the first person to have systematically calculated the tripartite system of mofa,as explained in his
?Tractofthe Vow 2 w' OP1 Y1 UOwUT 1 Ul wEUI wUIl YI UEOwPOUI UGEOWPOEOOUDUU
with the tenor OT w' UPUDPz UwOUT 1 UwbUPUDOT UOWEOGEWUT T UT wi O6T1 OET UwWEOC
writing. For details on the controversies over the Tract of the Vowsee Stevenson (2006), 889. Concerning
these problems, Stevenson addresses that multiple voices vere likely at work in ' U B U Brgctbtulte Vow w
andin0T7T 1 wi ET POT UExT PEEOWEOOUUUUVUEUPOOUWUUUUOUOEDOT w UPUPJ W
Tract of the Vownto account, along with what the carvings explicitly refer to, it might be suggested tha t at
Ol 1 wOi weul EUDPOOWO! wUOT 1T w! UEET PUUWEEUYDPOT UOwWUT 1T wOUPXEUUDU
#1 EUOE> wk 1 Uknowd Gd bhat the) Been incorporated into the Tract of the VowHowever, the
EEOT woOl wlOT 1 w! UEET E z U wEd ofttikIChirfe e Odfetidddal @ystEnued datihEr ipracticEFot) B
Huisi were widespread.
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monk patrons carving Buddhist texts at Mt. Hongding? Given that th e carvings at Mt.
Hongding were created by monks, they were most likely intended to serve monastic
goals, especially for meditation, which was widely practiced throughout China in the
late sixth century.1’® Renowned Buddhist priests, including Sengchou (480-560),
Daoping (488-559), and Lingyu (518-605), taught several kinds of meditation
practices. Of all the forms of meditation techniques being practiced at that period,
visualization meditation gained the most popularity for Buddhists in the capital city of
Ye, and in the neighboring Henan and Hebei Provinces.'”? It has been suggested that
several cave temples and a number of Buddhist sculptures created during this period
might have served to assist visualization meditation. 180 Buddhist scriptures on
visualization meditation required practitioners to engage in a specific method of mental
concentration, relying on viewing various images of Buddhas or bodhisattvas. 18 The
Xiaonanhan Central Cave is one of the most well-known examples where Sengchou
likely pra cticed his Four Foundations of Mindfulness meditation and where he probably

encouraged Buddhist devotees to practice it as well (Figures 16~18)82

178 SeelJinhua Chen (2010), 99101.
179 Depending on doctrinal emphasis, different forms of meditation were practiced in early Chinese

Buddhism. For instance, Sengchou taught seweral meditation practices, but especially emphasized the

Four Foundations of Mindfulness meditation describedin U1 1T w? 2 ET 1 Oa w/ BBdhdgxibgpin> wET Ex U1 U

Yinthe - B U ¥ @2 I BlledrEHsiang-ling Hsu (1999), 45-71.
180 Jinhua Chen (2010)99-101; Eileen Hsiang-ling Hsu (2002), 9; 8nkyung Kim ( 2011), 87126.
B+ ] EET UOUIT O8t6nk SUEHS In Bhatdand3 T 1 w" U O U U U Eleddesése ad fBTP3UD O w
182 See the second section of chapter two.
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However, the visual heritage of the Buddhist text carving sites in southwest
Shandong during the Northern Qi p eriod suggest that a different type of meditation was
practiced at this region. Numerous sites, including Mt. Hongding, mainly display
Buddhist sutra passages or Buddha names, with no or almost no Buddha images. The
Mt. Hongding site features a small numbe r of Buddhist image shrines, but these are
modest in both number and scale, compared to those of the carved Buddhist texts at the
site (Figures 54~57.183 Nonetheless, the Buddhist texts carved at Mt. Hongding created
by the monk patrons are thought to have been intended for a certain kind of meditation.
So then, what type of meditation was practiced at these sutra sites?

It is worthwhile noting that the excerpts fromthe, Ee NUT UC w/ UEIN@@K & UE OE
were repetitively duplicated more than ten times at some of the engraving sites,

including at Mt. Hongding in Shandong (Table 4.3).184 At Mt. Hongding, six sutra text

3+ ] EET UOUT wEUT Ul UwOT EVwUT 1 wYDUUEODPAEUDOOWOEET wUOUIT woi w! UVE
in Shandong opened the aniconic dimension, choosing script instead of images.+ 1 EET UOUT OQw?! UEET PUU
Stone Sutras in Shandongt The CultU U E O w % E EetidBr&s® edu(P0M4)B82-33. For the emphasis on the
aniconic facet in Shandong during the late sixth century, see" OE U E B E w 6He riade 6f¢hesBuddha:
Buddha Icons and Aniconic Traditions in India and China O Framscultural Studiesho. 1 (2011),288-299.
O&Vi EQw! VEET Ew* DPOIWOE®ES 6wdPOT WHH we bldo was dusty@rtlyy D OT U U~ A
carved at Mt. Hongding and on other mountains near Mt. Hongding. The Buddha name, Da Kong Wang
Fo( O appears five times at Mt. Hongding (HDS 8, 19, 20, 21.1, 23.1)HDS 8 is the largest carving
of this Buddha name at Mt. Hongding, and it measures 9.2 meters in height and 3.4 meters in width. For
is especially valuable due to his focused study on the Buddha name of Da Kong Wang~o. See Tejima
(2003a) and Tejima(2003b).1 believe that the Buddha name, Kong Wong Fohas a double meaning: The
name itself may refer back to a previous Buddha named Kong Wong Fowhile at the same time, the words
OEODPOT wUxwOT 1 wOEOT wi BT T OPT T OwlT 1 w? &dubletrganiagd,the D O1 UU~2» woOi w!
carvings of the Buddha name likely | UOEUDOOT EWEUWEwWUa OEOOWO!l wUT 1 wxEUOQw! UEE'
talisman to eliminate any hindrances for Buddhist practices. The analysis of Buddha names and their
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passages were carved, among which three are fromthe, Ee NUUB e & x22I/UEWD U é w

(HDS 1, HDS 16.2, and HDS 22)ssWhat doesthe, Ee NUT U C w/ UZEINUMeuadU EODP U é w
on and what are the themes of the carved excerpts from the sutra? Why were the sutra
excerpts carved so frequently and repetitively? What kind of medi tation practices do the

sutra excerpts support? In order to answer these questions, this chapter examines the

sutra canon and excerpted passages, and therexplores how they figured as important
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religious touchstones for the monk patrons. Given that the Mafijul UCw/ UEN2E ¥ 8 B
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meanings can be a complex one, ad this topic of study will be examined further in my next research
project.

185 There are six sutra carvings at Mt. Hongding and three of the six are from the MafijuirCPrajfiépéramité
Sl'tra (HDS 1, HDS 16.2, and HDS 22). To date, eight instances of the 98haracter passage are reported to
have been carved on mountain cliffs. Besides the two inscriptions at Mt. Hongding, this passage was
carved at the following sites i n Shandong: Wuhua Feng (564 CE) andYaojing Dong (570
572 CE)at Mt. Yi, Mt. Jian (575 CE), Mt. Yang, and Mt. Culai. It is even carved outside Shandong, at
Southern Xiangtangshan Cave 2. Of them all, the carvings on Mt. Jian and Mt. Yang are not exant, since
they were destroyed in the 1960s and in 1974, respectively. Besides mountain surfaces, the 98haracter
passage is carved on freestanding stone steles as well. Severflagments with part of the 98 -character
passage were excavated in the city & Yanzhou, so it has been confirmed that there were two steles carved
with the 98-character passage of the sutra. Furthermore, the passage was carved on another stele which is
said to have originally been located on Mt. Shuiniu. Unlike the other steles, th is stele bears a longer
passage with 297 characters from the sutra, arranged in 10 columns. The last column has 27 characters.
Ledderose ed. (2009), 52. The 98haracter passage appears at the end of th97-character passageFor the
98-character passagesee Lai Fei(2007), 3133, 3637, 4245, 7475, 7677, 7879, and 85;Lintang Zhang
(2007), vol. 1, fig. 2 at page 15. For the stelesee Lai Fei(2007), 165169.Regarding the 54 (or 52) character
passage from the sutra, three instances have been repodd to date. Of the two in Shandong, one is at Mt.
Hongding (HDS 1), and the other is at Mt. Shuiniu. The third one is found outside Shandong, on the
exterior wall of Southern Xiangtangshan Cave 4. Lai Fei (2007), 18 and 7671; Lintang Zhang (2007), vol. 1,
Figure 5 at the page 31.

186 Yixing sanmej . This is the Chinese translation of the Sanskritekavyl hasanédhi, which originally
O1 E Oamadhildi wE wU b O iStévensdn (LOBE)A5E.7» w
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this sutra passage functioned as an aid to help the meditator attain successfulone-
practice absorption meditation. 187
441TheMa Tj uSrd pRr aBri tt rUa

The, E e N Brajfiggéramité Sl tra (the Sutra on the Great Perfection of Wisdom
Spoken bylafjuirG Saptaatiké prajfiépéramité, Wenshushili suoshuo mohe bore boluomi

), also called thePerfection of Wisdom in 700 Linesas translated
into Chinese twice during the Liang Dynasty that ruled one of the southern states
between 502587 CE. One translation was doneby Mandra[sena] (Mantuoluoxian
, fl. 502-519) and the other was done by Sa gabhara (Senggiepoluo ,

460-524), loth of whom came from Funan (in present-day southern Vietham and
Cambodia).188 Which source was used for thecarvings in Shandong has been subject to
debate, but careful scrutiny of the text indicates that the carved passages were those

translated by Mandra[sena].18°

187 Many scholars, including Zhang Zong, Kiriya Seiichi, and Ledderose, agree with this point. SeeZhang
" U O U0 U U E OiukeddErose ¢t ((2014) 31-36.

188|n the current Taisthi EDUDOOOwW, EOEUE ZUI .23 z8R6ETIPE GhileikelranSiaion®dy) wE U w
SaHgabhara is at T. 233, 8: 732¢739c. The translation by Mandra[sena] occurred first in 503 CE. In
translating Buddhist sutras, Mandra [sena] worked with Sa'Hgabhara, who also translated the same sutra
after Mandrag Ul OE ¢ z UTheEtivaOrBobks Bave been studied as key figures who demonstrate the
maritime cultural exchanges that existed during the sixth century between South Asia and China. See Sen
Tansen (2014), 45 For the contents and translations of the sutra, seeGenmyh Ono ed. (1974),27-29; Kiriya

(2001c), 164n10. In addition to these two Liang period translations, Xuanzang ( , C. 602¢ 664) also
translated it, and this version is known as Manshu shili fen (Di qi hui ) in Da banruo
boluomiduo jing (T. 220, 7:964a22974b02).

189 The source of translation for the carved section has been problematic. Many scholars identify it as being
Sa gabharaz translation, while some argue it is M andra[sena]zs. Zhang Zong, Lai Fei, Paul Copp and
Claudia Wenzel identify the excerpts as being Sa gabharazgs translation. Zhang Zong (2000a),62; Lai Fei
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The most frequently carved sutra in Shandong generally, as well as at Mt.
Hongding specifically, was the text consisting of 98 charactersfromthe , Ee NUT U C w
/ UE N e é& x2el UBaFBxpainds on the nature of the Perfection of Wisdom (bore

boluoni ,x UE N e & y.& QsEhi3Pdssage was the one most frequently

(2007), 31Paul Copp and Claudia Wenzel, ?Mount Hongding ¢t Inscriptions: HDS 16.2 and HDS 222 in

Ledderose ed. (2014) 90. However, Kiriya and Zhao Luo identify it as being from the translation by

Mandra[sena]. Kiriya (2001c), 134;Zhao Luo (2013),307.In the current collated TaisH edition, the passage

on the nature of the Perfection of Wisdom appears oncein, EOEUEZ U] OE¢ z UWOUEQUOEUDODOB6 w(
identical to the carved passage on Mt. Hongding, differing by only three characters in the middle of the

passage.T. 232, 8: 731al®21. Thepassage inME O E U E gsitanéefigh is as follows: ?

.2 The three characters underlined and in bold are different from those fou nd in HDS 16.25
carved text. Except for these three characters, theTaist edition is nearly identical to the carved text. On
the other hand, the corresponding passage appears twice inSa gabharag translation, which has caused
considerable confusions to scholars. First it appears atT. 233, 8: 738a124,and then again at T. 233, 8:
739¢2328. Of the two sections, one is nearly identical with the carved text, differing only at the beginning.
This occurs atT. 233, 8: 738a124,?

.2 When the bodhisattva, MafijuirCis referred to, the
Sa gabhara version uses the shorter form, ?Wenshu ,? instead of PWenshu shili 2 Therestis
completely id entical. By contrast, the other passage with the same content, which appears again later, is
considerably different from the former version of the carved text. T.233, 8: 739c228,?

2 The
characters underlined and in bold mark the differences. Careful scrutiny of the transmission of the text
indicates that this passage, found in the carved text, as well as in the section T. 233, 8:738a1924)in
SaHl E E | Erdrslation, was originally a partof , EOEUEZUI OE¢ z UwOUEOUOEUDODOOWEDE wb
in SaHi E E i Erdrislation. Thus, the SaHgabhara translation included in the 3 E B &ditidn was an
amended version, rather than the original, and t he passage carved is fromMandra[senal].

190 As a part of longer dialogue between the Buddha and the bodhisattva,, E e N (iHe B8&l@racter passage
discusses the essence of Perfection of Wisdom®, E e N 6tarts iy explaining the incomprehensible
essence ofrue dharma and states that true dharma has no imaginable qualities, and the Perfection of
Wisdom has the same quality. He asks why the Perfection of Wisdom should be practiced. The Buddha
circumvents this question and proclaims that if one has achieved the knowledge of the unimaginability of
dharma, then one is already on the way to Perfection of Wisdom. The Buddha goes on to teach that this
knowledge is a preliminary step to attaining the Enlightenment -Sovereignty (puti zizai ) of
bodhisattvas, and that through this knowledge, one knows all dharmas, all Buddha names, and ultimately
all Buddha worlds ., E e N Hocet€the instruction and finally asks why it is called Perfection of Wisdom.
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carved at Mt. Hongding in Shandong, as well as at other Buddhist carving sites, it

k&) C O

A

deservescloser reading. In this section of the sutra, the bodhisattva,, E e N &

Buddhawhythe UUUUE WP UWEEOOI EwUT T w?/ 1T Ui TEUDPOOWO

answer the question directly, but ins tead gives a definition of the Perfection of Wisdom

that denies any conceivable imagination of it.

, E e N @ddresSead the Buddha, saying:

? 6 O UHbEored One, why isitnamed x UE N e & % & WE
The Buddha said:

2 UE Ne é xigwitifioG Pourélany without bourn; without name, without
attributes; inconceivable, without refuge, without sandbank; without sin,

without merit; without obscurity, without illuminatio  n.t°!Like the Realm of the
Law it is without demarcation and also limitless in number. This is named

x UE Ne é x [eig)dis@ratded the Site of BodhisattvaMahésattva Practice 192
Since it is neither a site of practice nor of non-practice  all [Sites of Bodhisattva-
Mahésattva Practice] belonging to the One Vehicle it is named the Site of Non-

pUe

(@}

woé b

U

/ UEEUPETl w61 awbUwUI PUyw! 1 EEVUTI P 0wbUwUOUT OUT T Ow

The 98-character passage was carvedwice at Mt. Hongding, once on the
northern slope (HDS 16.2,Figures 75 and 76) and once on the southern slope (HDS 22,

Figures 77 and 7§. The inscription, HDS 16.2, is located in between HDS 15 and 16.1,

The Buddha again does not answer the question directly, but gives a definition of the Perfection of
Wisdom which denies any conceivable imagination of it. The passage carved at Mt. Hongding centers on
this last question and answer. Regarding the explanation of the context of the excerpts, this dissertation
owes a great deal toLedderose ed. (2009), 48 and 14Q041.

191 Obscurity and illumination are common metaphors for ignorance and understanding, respectively.
Ledderose ed. (2014)258n613.

192t usually refers to a site or object of mental functioning, not a physical place. Ledderose ed. (2014),

258n614.
1939

(2014), 257258.
190



EOUT woOil whpT PET wEUI wU IFQids 75EandT§ Oaviedoh therighuehdE O a B w o

of the inscription HDS 16.huw® U w0 1 21 1ufd EzCH Gt E O A*Bvhich seems to be a
signature to the sutra text. While the inscription does not specify who wrote or

UxOOUOUI EwPUUwxOEET Ol OUOw21 O1T zEOQw#EOabwbUwUT OU

EwOTl T w?201

—_—

donor. 1% At the left end of the three inscriptions is HDS 15, oftl OQwWE E OO
O ~Figupes 59 and 60) there is another inscription bearing the identical passage (HDS

22) on the southern slope. This inscription covers the largest inscribed area at this

location (Figures 77 and 78.1% Inscription HDS 21.2, at the left side of the sutra passage,

reads? . I I 1T Ul EwZo¢d wEawUl | w#OO0OUwWOi w2U®YPEUOwWS1 O UE

indicating that the corresponding sutra passage (HDS 22) was created by Fahong.The

98-character passages of HDS 16.2 and HDS 22 parallel fully in content and wording; the

only difference is that HDS 16.2 has two characters in archaic or abbrevated form.19

The key difference between the two, lies in the distinct arrangement of their

4 7T Ul OwOT 1 wOEUUWET EUEEUT UwlOi wi U watkddIis diferdnufold BiddierO wp B UT wU T
DPOUEUDxUDPOOUwWPT T Ul wi PUWODEUVOwWOEOST wbUwbpUDPUUI OwWEUW? abuw
st QEUEDE w6 | O aHbngdingi , OANEAB UD OO U ¢ ddersse adh(P0A4y 6% wb Ow+ |
1% The area of the carving is389centimeters in height and 250 centimeters in width . Ledderose ed. (2014),
297.
197] edderose ed. (2014)289-291.
1% The only difference in wording is for the characters, and .HDS 16.2 uses the abbeviated character
throughout, while HDS 22 prefers  in all but one instance. According to Paul Copp and Claudia
Wenzel, this different wording appears at Mt. Yi (near Zoucheng) too. The passage also was carved twice
on Mt. Yi: once at Bewitching Fairy Cave (Yaojing Dong ), where the character is used; and the
other at Five Blossoms Peak (Wuhua Feng ), where the character is preferred. In addition, w hile
HDS 16.2 uses , HDS 22 uses the ancient form . What this connotes has not been explored.SeeLis
Jung Lu and Lu Dadong (2006-2007), 280; Paul Copp and Claudia Wenzel;?Mount Hongding
Inscriptions: HDS 16.2 and HDS 227 in Ledderose ed. (2014)91.
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characters®®In inscription HDS 16.2, the 98 characters are arranged in ten columns and
each column has about ten characters (Figure76). The passage reads from theupper
right section to the bottom left section, so that the last column (the left end column) has
only eight characters. On the other hand, in inscription HDS 22, the 98 characters are
arranged in seven columns and each column has 14 charactersKigure 78). Table 4.3

displays the location of the carvings of the 98-character passagerom the, Ee NUT UCw

~
c

= N e é x28l WELERBliEhéduduring the Northern Qi period, and classifies them into

horizontal or vertical types according to the composition of their char acters.

Interestingly, all the carved passages fromthe, Ee NUT U C w/ UXEINEdbdnene EODP Ué w
of the vertical or horizontal composition styles. Despite this differences in composition
styles, the carved passages display close resemblances in their brushork and

EEOOPT UExT PEwWUUAOI w( UwPUwUT T Ul wi EEVOU

c
1S
(@)
m
C
S
X

of these compositions 200

199] is Jung Lu and Lu Dadong (2006-2007), 280 and Figures 710 on pages 282283.
200 Another excerpt from the MafijuirCPrajfiépéramité S tra consists of 54characters expounding on the
nature of the Buddha and how to contemplate him (guanfo ). The passage comes from a conversation
728a2629), since the contents of S#dl EET EUEz Uwi EY 1 wO O wE Bdithd tldnsdfifiéghar®@] wUl EODP OO
translation, see/ EUOw" Ox x Ow?, GO0 &U OB O Olldddarose e u20»8wdE This
passagealso wasduplicated at two more sites, one inside and one outside of Shandong. One of these is at
Mt. Shuiniu in Shandong, and the other is over the entrance to Cave 4 at Southern Xiangtangshan in
Hebei. These two sites bear shorter texts with only 52 characters, and omit the il OwUp OwET E BERAWIT UUO w*
The arrangement of characters varies. The text of HDS 1 at Mt. Hongding is arranged into six columns of
ten characters each, with the last column (the left end) having just four characters. At Mt. Shuiniu, there
are five columns wi th nine characters each, with the last line having seven. Lastly, at Southern
Xiangtangshan, the text is carved in 13 columns, with has four characters in each.Lai Fei (2007), 7671;
Lintang Zhang (2007), vol. 1, Figure 5 on page31. The 52character passge isinthe, Ee NUT U C w
/| UENe é x étta fudnBtaigw 2 , but the book incorrectly states that it is from juan xia
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Table 4.3: Arrangement of the 98 -character passage fromthe, Ee NUT UCw/ UENe é x é U

21 UUE

Horizonta | type

Vertical type

Ten characters x Ten
columns (the last column
with 8 characters)

Seven characters x 14
columns

14 characters x seven
columns

HDS 16.2 at Mt. Hongding

Mt. Culai, Yinfo Yan

HDS 22 at Mt. Hongding

Wuhua Feng at Mt. Yaojing Dong at Mt.
Yi (564) Yi
Stele A in Yanzhou Mt. Jian

Southern Xiangtangshan
Cave 2

Stele B in Yanzhou

Mt. Yang*

*It is reported that the passage was carved at Mt. Yang, but it was destroyed, leaving no rubbings.
According to one report, the carving on Mt. Yang corresponds completely to the one on Yaojing Dong

at Mt. Yiin content and form, and so there has been speculation that it was of the vertical type. 20t

Mahayana sutras, which promotes the Perfection of Wisdom by means of realizing the

doctrine of T I O(koHg

, emptiness) in order to attain ultimate enlightenment. 202 The

x UE N e é &aadbi W 10 contemplate the Buddha, respectively. Just as true dharma

has no imaginable qualities, the Perfection of Wisdom denies any conceivable

imagination of it and this knowledge is a preliminary step to attaining Enlightenment.

Thus, the Perfection of Wisdom is the code of practice for those wishing to attain the

201 aj Fei (2007), 79.

202Kjriya (2001a),133;Zhang Zong (2003a), 2127.
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Buddhahood, 2?3 and the Buddha emphasizes that immersion in the attributes of the
Buddha cannot be the ultimate goal, but that the practitioner must realize the emptiness

of the Buddha natur e in the end. The creators of the carvings most likely chose the

passages fromthe, Ee NUT U C w/ UZEIN@addsdiéetiiis@rieddagelto practitioners.

Out of the large number of x U E N e & xsétrids-vhax (@ the creators to choosethe

regarding the goals of the patrons and the function of the carved texts, and will be

explored in the following section.

442TheMaTj uSr o Pr a$ f UamndOne-Rradtite Absorption
Meditation

Significantly, the, Ee NUT U C w/ UZEINUpldéssipattic @debdinphasis on a

Ol EPUEUDPOOwx UEk OB EU®ME E Q@§EiByaneé b O O - ,which is

the Chinese translation of the Sanskrit ekavyl hasanédhi,UT E0wOU DT b Gam&ida wdl E O
Ol wE wU b OrThisupEatiite Steongly recommends that practitio ners should stay in

a secluded place without any distractions, concentrating on one particular Buddha and

Ul EPUDOT wUT 1 wsSeveralisdagiats mddiesd thd? OKIUEEUDPET wEEUOUx UD

stressed inthe, Ee NUT U C w/ UZEINGniEt éxpldinOvbyd deusutra was repeatedly

203 Claudia Wenzel, ? , OUOUw' OO EBGD x U b O Olleddarosé e Paidysad O w
204 Stevenson (1986), 54.
205T, 232, 8:731bk O w?

Ou
~
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chosenfor the carvings.263 1 1 wUUDPODP 4 KUEGODET wEEWIOUx UDPOO? wi EU
back to the early Chan  (meditation) and Tiantai traditions in Chinese Buddhist
history.
held in high esteem by the Chan Masters2°” To date, the earliest known priest who was
aware of and made good use of? OKIUEEUDPE] wEBE OBe NDDOOC wpOmENe & x & |
2 I Udlthe priest, Daoxin ( , 580651), the fourth patriarch of the Chinese Chan
lineage 208 A meditation manual titted, Fundamental Expedient Teachings for Calming the
Mind Which Attains Enlightenmen{Rudao anxinyao fangbianfamen ) by
Daoxin is the earliest preserved text in the Chinese Chan tradition. This manual makes
OUT OUT-xwBBOPE] wEBIEOBe NHDOO € wbd UAENpESfagoks IyD U é w
several priests in the Chan tradition after the seventh century, there is no information on
the use of the sutra before Daoxin. Moreover, the Chinese Chan sect was not established

until the first part of the seventh century. Thus, asZhang Zong admits, # EOR DOz UWEE UI w

206 Zhang Zong (2000a), 65Kiriya (2001a),135136; Claudia Wenzel,? , OUO U0 w' @@dcriptorzD~> wd O w
Ledderose ed. (2014)88.
207 Zhang Zong notes that Daoxin and Shenxiu (606-706) favoredthe, Ee NUT UC w/ UEINGHEEx 6 UEODUE
also points out that the sutra is part of the Dunhuang manuscript, Pellio chinois 4646. This manuscript is a
collection of five texts that are related to the Chan meditations in the later period of the Chinese Chan
tradition. Zhang Zong (2000a), 6566.
208 This was first pointed out by Zhang Zong (2000a), 65.
209 Chappell (1983), 89hul NOw" OEUEPE w6 i Oa i £ AuwE UhkaNeidetorsdd @) 88.
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could not explain the popularity of the sutra i n the late sixth century.2:0

?. GIUEEUDPE] WEEUOUx Uan@® OF euH UwlU @ wOUEHGdERUE UEOD
also associated with Zhiyi (538597), a renownedTiantai master, as is noted by
Kiriya Seiichi. 211 |n his influential meditation manual, Mohe zhiguan (The Great
Calming and Contemplatigr#!2 Pone-practice absorption? was incorporated in ?Four
kinds of Samédhi (sizhong sanmei ),?23and referred to as Pconstant sitting
meditation (changzuo sanmei ).214 Similar to the situation with # EOR DOz UwUUET 1 O
the Mohe zhiguarcannot explain the popularity ofthe , Ee NUT U @ W/ECENg & i«
550sk t YUOWUDOET wUOT 1 wol PabzUwlOl EVUUUI wUOOOwWx OEE]T wE
91T EOT wo OOT wEOEwW* PUPaAaEwW21 PPET PwUpkatlicedO1 EPUEUD OO W
EEUOUxUDOO?» wuPUWEOwWDHOx OUUE OU wiubwhytey ud eONIE W QLO O Y B
/ UE N e é x2el UlaasBelkéted for numerous carving sites in Shandong. But, it is

relevant to the actual practices existing in the 550s and 560sas this would date the

210Zhang Zong (2000a), 6566.

21 Kiriya (2001a),135136.

2127, 1911, 46They b1 Ul wOUEQUEUDPE]! EWEOEwWI EPUI EwEa w9l Pabz UWEDUEDX O (
Zhiyi delivered in 594. Buswell and Lopez ed. (2014), 546For a discussion of Zhiyiz great meditation
manual, the Mohe zhiguan ), see Neal Donner and Daniel Stevenson (1993). For translation, see
Paul Swanson (2004).

213 Zhiyi s ?PFour kinds of Samédhi»? was systemized and elaborated in Mohe zhiguanlt consists of six
practices as follows: one-practice samédhi, pratyutpanna samédhi, Lotus samédhi, Suiziyi samédhi,
and two repentance technigues, one each from thefangdeng and ging-guanyin . This
dissertation follows Stevenson in terms of the definition and description of the four k inds of Samadhis
(1986), 5384; especially for references to those practices specifically identified as comingfrom Huisi .
Stevenson(1986), 5@51.

214Kiriya (2001a),135.
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practice to a time before Zhiyi and Daoxin.

Significantly, it has been observed that many of the Tiantai visualization
practices systematized by Zhiyi ( , 538597) in the late sixth century in southern
China were, in fact, largely conceived in the northeastern area by his teacher, Huisi (515
577)215 Zhiyi s PFour kinds of Samédhi, ? which were systemized and elaborated in Mohe
zhiguan are mentioned in Zhiyi z early works as well, including his Shichan boluomi cidi
famen (Elucidation of the Successive Dharma Gates of Perfection of

Dhy éna), indicating that the one-practice samédhi derived fromthe , Ee NUT U C w

~
c

= N e é x2el WRedamsiWerk dated from the earliest x T EUT wOl w9k déa Dz UWEEUI
years between 568 and 57317 Notewor thily, Zhiyi received all of the six practices from
his teacher, Huisi (515577).Even though the one-practice, pratyutpanna Lotus, Suiziyi

samédhi s, and thefangdengand ging-guanyin repentances were never explicitly
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systematized into an identifiable set x UD QU wU O wET DOT wb O
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kindsof SaméE T DO~> wUI 1 awli EEwWOODT wi UBEUDPODI EwE

communities of both Huisi and Zhiyi. 28 The works of Huisi, as well as various

215 Stevenson, (1986), 5&1; Williams (2005), 33-34.

216 T. 1916, 46538b2122. Shindai Sekiguchi (1986), 87n16For meditation manuals compiled by Zhiyi, see
Shindai Sekiguchi (1969); Stevenson (1986), 497.

217T. 1916, 46: 479bF, 481al114, 481b26c12, 485e487a, and 499al125. Additional references throughout
91 Pa bz Uwb OU Gighibgréphies brid deseudt his major disciples, demonstrate that these six
samédhis and repentance techniques continued to hold a major place in his practices.

288 T UOw UT 1 w Wihd® &F 8dmeeidi ({dizhong sanmei )2 itself is not found in any of H uisig
extant works, nor is it used in any of the materials dating from the earlier phases of Zhiyi z career, which
spanned from 568-585. It appears for the first time in Zhiyi s Fahua Xuanyi(Abstruse Meaning of the Lotus
Sl'tra ), which was compiled from lectures he delivered in Jingzhou in 593, only five years
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references that appear in the biographies of both Huisi and his immediate disciples,

El OOOUUUEUI wUOT ECWEOOwWUPRWXxUEEUDPEP UWEOUOwWPI Ul wU
The period when such practices were used by Huisi fits well with the period of

EUD OO WE U wentsduthe€e®ligt DOT d w31 1 wi E

UT1 wEeUuYDPOl Uz wEU

[—;

meditation practices are those composed by Huisi himself. He wrote manuals for two of
these practiced the Sanédhi of Freely Following O Thought(Suiziyi sanmei ,
XZJ 98) for the practice ofsuiziyi, and the Meaning of the Lotus Sutga Course of Ease and
Bliss,Fahua jing anle xingyi (T. 1926) for the Lotus sanédhi. Itis
suggested that the Samadii of Freely Following Org Thoughtwas composed in the years
near 548549 CE, or at the latest 560 CE, and that thdleaning of the Cowse of Ease and

Blisswas composed in approximately 560 CE22° The opening ofthe2 EOé ET PwOil wwnUI 1 O

before his death. Stevenson(1986),51.

219 For instance, Huisi z biography in the Continued Biographies of Eminent Monks , by Daoxuan
records that as his death approached, he gathered hisdisciples and explained his meditation practices
including one-practice samédhi. Further Biographies of Eminent MonkXu gaoseng zhugnT. 2060, 50:
563c1823. For the English translation, see Stevenson andanno (2006), 41. Huisis repertoire of samédhi
and repentance rites are repeated in Huisizs own writing, Samédhi of Freely Following Orge Thought(Suiziyi

sanmei ). Suiziyi sanmeiZ. 98, 344b37. The English translation is after Stevenson andKanno
(2006), 68.
220 According to Stevenson, the fag that' UDUD WP UWEOOT T 1 EwOOwT EY] wbOUUUUEUT Ew9l ¢

1 EUl uEOEWEODUU? wUT OUUOa wEI U1l Vw9l PaPWEUUDYI EwOOw, UBwW#EUU
Meaning of the Course of Ease and Bhiss in circulation by that tim e. In the Meaning of the Course of Ease
and Bliss Huisi specifically citesthe 2 EOEET PwOl wwnUI1 1T 0a wwditeOuibhiednfirmsti@di z Uw3 1 OUT
theSameE T DwOi wwnUi I 0a wwnOwad direatydn existebde atthaitBrie Auisl delidered the
lecture(s) that became the text of theCourse of Ease and Blissappears that the Samadhis of Freely Following
. 01 z U w3dokshbpd bBtween the time Huisi first began to actively preach in about 548-549 (and
the preserved works by Huisi, see Stevenson (2006), 96.
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%OOO0OP DB OT wtnikhtipnd ta®@é peattitek 221 which indicates that they already
had been practiced before the Manual was written.

Importantly, Huisi was in Shandong during the end of the 540s and the
beginning the 550s. He was born in Wudi in Henan in 515 CE, left home atage fourteen,
and obtained his formal ordination at age nineteen in ca. 534222 Through subsequent
trainings under various meditation masters in northern Henan, he became enlightened
under Huiwen 223 Huisi began to preach actively around the years 548549.1n his
early career, Huisi stayed in Henan Province, and it is unclear when he came to
Shandong or how long he stayed there. However, it is believed that he was in Yanzhou
in Shandong Province between 548552, and more certainly in 548549224when he
preached to the public in Yanzhou, and some rival monks attempted to poison him. 225

#U0UUDOT wOTl PUwx]1 UPOGEOwW' UPUPzZUwlOl EPUEUPOOwWXxUEEUDE

2211t mentions four practices from among the six: Buddha-mindfulness samédhi (one-practice samédhi), the
pratyuptannasamédhi, the Lotus samédhi, and Suiziyi samédhi. Suiziyi sanmeiXZJ 98, 344b37. Stevenson
and Kanno (2006), 68.

222|n 515 CE,Huisi was born in Wujin , which is modern -day Shangcai County, Henan Province. He
passed away on Mt. Nanyue in Hunan Province in 577 at the age of sixty-two. For his biography and
career, seePaul Magnin (1979), 2468; Stevenson (1986), 2444 and studies by Leon Hurvitz, Sath Tetsuei,
*EPEOEUUUWS OUI POOW( O E Fanist@ibEr) fini ik @208),000 w' PEI 00

23 JpUPWEEOxUT EwOEOa wdi w' Uppi Oz UwWE] 0PI i UOwxEUUPEUOEUOa W' U
Large Perfection of Wisdom Treat{8&zhidu lun). It is well-known that Huisi gave his attention to the Lotus
Sl tra, but the Large Perfection of Wisdonfi 8a also was important to Huisi, as the latter sutra was stressed
POw' UPUPZ UWEUUOEDOT UTkactiorbtiie &/ awatevarisdh i(26006)028.wuD O w0 T 1T w

224Magnin (1979), 15-17.

225 After this incidence, Huisi withdrew his  plan to meet with other meditation masters in the north and
went back to Xinzhou in central Henan, where he stayed three years, and then moved to Guangzhou
circa 552 to leave for southern China.Huisi related a total of four separate incidents of persecution. The
first episode centered in Yanzhou in 548. The remaining three episodes of persecution occurred in
Nanyingzhou, Guangzhou, and Nandingzhou between the Huai and Yangzi rivers, circa 553 to 568. It
was the last two of these attacks that prompted Huisi to produce illuminated copies of the Large Perfection
of Wisdonm2 I' (& Both the Large Perfection of Wisdoml Uabidghe Lotus2 I' (). GtEvenson (2006), 336.
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meditation practitioners in Shandong, a nd could have been a source of inspiration for
the creators of the rock carvings in Shandong.
While Huisi elaborated on the practices of Suiziyi samédhi and the Lotus
samédhi in the manuals he composed, the exact nature of his onepractice samédhi is
unknown. However, it most likely closely resembled whatthe , Ee NUT UCw/ UENeéxeé U
2 I Ustates and what Zhiyi recommends in his lectures, as Zhiyi incorporated most of
"UPUPzUwOl EPUEUDOOwx UE R¥YMESUtta itsBlOoblygivésB U wO P Owx UE E
general outline of the practice. It simply states that the meditator should stay at a
secluded place without any distractions, while concentrating on one particular Buddha
EOQEwUI EPUDOT wU 227 9ui ! BLAEDE T Uk BU uCERKER tidtisBri@dh v Moied O 1
zhiguanis more detailed. He states that the practice should be performed in a quiet room
or a secluded spot without any disturbance, with only a single rope bed for meditation.
He instructs the meditator to sit motionless in the traditional m editation posture and
completely absorb himself; directly experiencing all objects as identical to the Buddha
world, and contemplating that his own subjective mind is also uniform with the Buddha

world. 228|f the meditator becomes exhausted, or other forms of obstruction begin to

226 Scholars have pointed outthat9 | Pa Bz Uwi EUODT UWOEOUEOUwWwOOwWOI EPUEUDPOOwWXxUE
most of what Huisi taught. Stevenson (1986), 561;HD E1 U O w| O O urgphepMdti¢e @amedhid w
meditation, the UPOUDOT wx OU0UUT OWEOUOWEEOOI EwlT 1 w?0000U~>» wdOi1 EPUEU
"PDET 0Queyep #87: DEIT 0 queysPihi-137.

2217, 232, 8:731b15.

228 Zhiyi explains that when meditat ing, the meditator has to think that trying to realize the Dharmadh étu
by means of the Dharmadhétu is absurd. There is no realization, nor is there any attaining of anything.
One discerns that the characteristics of sentient beings are the same as the chacteristics of a Buddha.
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overwhelm his powers of contemplation, or if he is a novice who has not yet developed
the powers of meditative insight effectively, then he should turn to the second more
tangible approach: Selecting a Buddha of his own choosing, hefaces in the direction of
Ul EOwxEUUPEUOEUW! UVEED EEIVEDE EOBDOUEGE WwB®Il Bl w! UEE
generates a deep sense of shame [over his own inability to practice as he should],
Ul x1T OUUOWEOEwWI OU®UUUwl PUwi EUI wOOwWI D06 »
The Mt. Hongding site appears to have provided an ideal place to engage in one
practice samé ET PwWEUWE] UEBP®RNUE WE a luUXINEwszray) hépdd & w
wall, where the 98-character sutra carving is placed (HDS 16.2) on the northern slope, is
screened byE wi UT 1 wCPBI@IPA WOEUUUEOQWUOEOOwPT PET wOEOI UwUI
secluded by stone-walls in both the front and back (Figure 79).23°|n the neighboring cliff,
a group of Buddha names were carved, one of which the practitioner could choose to
invoke when he or she was exhausted (HDS 9.1~9.15 and 10~18jgures 50 and 53.231
Addition ally, as Zhiyi suggested, asingle rectangular stone bench for meditation was

made directly beneath the inscribed section of the cliff wall. The practitioner could have

Dwelling in the realm of sentient beings is like dwelling in empty space. Through this teaching of non -
abiding and no characteristics, one comes to dwell in x U E (sg\éerdson (1986), 56.
29O U W9 T Pabz UwET U prddice Eb&IID, unid Gissdithtibrucdnéults with Stevenson (1986), 54
58.The practice itself lasts for a fixed period of ninety days and may be performed alone or in a small
group.
230 For the environment of the HDS 16.2 spot, see Lothar Ledderse and Claudia Wenz OO w? , OUO Gw' 0081 EP DI
2xEEI O2 w+ 1. R261K)BEY0.Hend, fie secluded area iscalled the Peast gallery»
231 Claudia Wenzel, ?Mount Hongding ¢ Inscription: HDS 1,7 in Ledderose ed. (2014), 88For studies on the
Buddha names, seeZhang Zong (2003a), 1517; Tsai (2012), 12954.
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practiced one-practice samédhi while sitting on the seat, directly facing the carved sutra
passage Figure 80)232
Inthe, Ee NUT UC w/ UEIN®W@H B U &0 B ¥ & Bytidetideds@n@iuiod w@ O O
appears in the very next 98-character passage on the nature of the Perfection of Wisdom.
The, Ee NUY UC w/ UENEEEE & U Er@m Uhé&ndaia®ebter one-practice
samédhi, one should first learn about the Perfection of Wisdom, and then study and
practice it. After that he will be able to enter one -practice saméE | BfAecording to th is
explanation, the area where the 98character passage (HDS 16.2) is written at Mt.
Hongding provides an optimal place for one -practice Samadhi. Here, the practitioner
could first look at the 98-character passage on the Perfection of Wisdom, ruminate upon
it, and then enter one-practice samédhi.
It is worth noting that of the six sutra passages and the Buddha names carved at
The carving is located in between HDS 15 and 16.1, both of which are relatedto2 1 OT z EOw
Daoyi (Figures 75 and 76. Located at the center and covering the largest areathe sutra
carving appears to have been placed and carvedbefore the inscriptions on either of its
UPET UwepUOwhUUwWUPTT U0OwW' #2 wht 6 nODBIOE wODwbOUEOD % O

(HDS 15), the leftO O U U wOi wUT 1T wlT Ul T witd UyEwp! x FIPUOUORI Ol DW=l

232 othar Ledderse and Claudia Wenzel, ?Mount Hongding ¢ Space? Ledderose ed.(2014),70.

28T, 232, 8: 731a2°29,? 2
Kiriya (2001a), 135136. Although it is a translation from the Sanskrit version, Conze 3 translation is
instrumental for understanding the meaning of the passage. Conze (1973), 101.

202



calculation, this date is equivalent to the year 553 CE, and so this becomes théerminus
ad quenof the 98-character passage (HDS 16.2). Asuch, it was among the earliest of the
inscriptions at Mt. Hongding, and its presence indicates that the Mt. Hongding site was
launched using the 98-character passage to help create a place for meditation.

In addition to the one -practice samédhi, several other elements of Buddhist
far as Buddhist doctrines are concerned, the Buddhist texts carved in Shandong reveal
that the x U E N e é x(thelPErfed@idhé&flVisdom) teaching was popular in southwestern
Shandong during medieval China, which is different from previous academic
conclusions. Earlier scholarship from textual records states that the praje &eachings
flourished in the Southern states during the Liu -Song (420479) through Liang Dynasties
(502-557), while the Northern Dynasties centered mainly on the Avatal U E OE wihd U UE
closely related text Shidi jing lun (Skt.# EY EET I OB QB)dkgthe E
, ET & x EUD O D1 Mavéver il fatt that the Buddhist te xts most frequently
carved in Shandong belongtothex U E N e & xtradiliéh@&ridréstuates the popularity
of the praje &eachings in Shandong. This prevalence of thex U E N e & xtéathiegd @ U &
the Buddhist carvings in Shandong indicates that the creators of Buddhist carvings were

doctrinally associated with the x U E N e & xtéathifgd Bdhéselves, or were connected

23 Jinhua Chen (2010), 99.
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to a Buddhist priest who esteemed the x U E N e & xteéathiagd,Bttiéhus they borrowed
their religious ideals from him.

Noteworthily, one of Hu PUDz Uwi EYOUDUI w! Une EargPRedaction EET D OI
of Wisdom2 I UUE . It is well -known that he gave attention to the Lotus

2 I QJtwEhe Large Perfection of WisdoBitra also was important to Huisi, given that the

latter sutra was stressedin his autobiographical statement in the Tract on the Vow® The

Tract on the Vows principally a testimonial in which Huisi composed the ritual

dedication for the gold -lettered copy of the Large Perfection a/isdom2 I Uabid®he Lotus

2 I OttkBwvere produced in Guangzhou between 558559 CE2% |t was the Large

Perfection of Wisdord I (thaconstitutes the scriptural focus of the Tract on the Vow,

which expresses anemphasis on the acquisition of supernatural powers, the subduing of

enemies of the true dharma, and the vow to protect the Perfection of Wisdorand the true

Dharmaz23?

235 Steverson (2006), 26 w' U D U b 7 Uthehdbde Pddféctibt of Bidodn| (idré&lated to his teacher
Huiwen who focused on the Large Perfection aVisdom TreatiséDazhidu lun). It is said that Huisi attained
1 6OPT T Ul 601 OVWUGET Uw' UPpPI Oz UVwl UPEEOET &

236 |t js un clear whether Huisi copied only the single text of the Large Pefiection é Wisdom2 ' (Jdy froduced
copies of two sutras, the second beingthe Lotus2 I USiduénson (2006), 386 and 83.

237t is unclear whether Huisi copied only the single text of the Large Pefection é Wisdom2 ' (Jdy froduced
copies of two sutras, the second beingthe Lotus2 I UTh& axe the troubling inconsistencies surrounding
the references to the goldlettered copies of the Lotus2 ' Uadd&he Large Perfection of Wisdot UThE&
Large Perfection of Wisdotn! Udhientioned by title some thirty times in every section of the Tract on the
Vow. By contrast, the Lotus2 I Udhtentioned a total of three times, only two of which bear
instrumentally on the episode of the gold -lettered sutra(s). In both instances, theTract on the Vovepeaks
explicitly about two gold -lettered sutras, one being theLarge Perfection of WisdoznI UaticEthe other, the
Lotus2 I' UMoiever, this claim contrasts markedly with the large number of instances which explicitly
speak of the production of only one text, that being the Large Perfection of Wisdo8i tra. Toshio And h
(1955), 235Stevenson (2006), 36 and 89%oshio Kawakatsu suggests that for Huisi, the focus of
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Huisi emphasizes Six Perfections and the Perfection of Wisdom and similarly,
the engravings on Mt. Hongding and other sites in Shandong also focus on the Six
Perfections and the Rerfection of Wisdom. In hismanual,2 EOé ET DwOi wunUIl T 0a wwnOC
Ol z U w3Suidiy sahmeiw ), Huisi emphasizes the cultivationof UE O & ET D
and the Six Perfections amidst the six activities (walking, standing, sitting, sleeping or
reclining, eating, and speaking) or to any circumstance in which the mind is directed .238
The Six Perfections areGenerosity, Discipline, Patience, Vigorous Effort, Samadhi, and
Wisdom. Special stress is given to the realization of Wisdom, the sixth and most sublime
of the Perfections, as this is the Perfectionassociated with supernatural salvific
powers.23® The engravings on Mt. Hongding and other sites in Shandong often feature
the phrases from the Six Perfections and the Perfection of Wisdom. A sutra passage

expounding on the Six Perfections appears at inscription HDS 2 (Figures 68 and 69),

?Mahayana Buddhism (moheyan) shifted from the Large Perfection of Wisdo8f tra to the Lotus S/ tra.
Yoshio Kawakatsu (1982),513.

238 Stevenson (2006), 101. Th&arédhi of Freely Following Orge Thought(Suiziyi sanmei ) appears
to have been coined by Huisi himself, since the term has no ckar precedent in the Buddhist literature of
Huisi z day. The manual consists of six chapters, with each chapter dedicated to one of the six forms of
?noble deportment? or activity ( ): walking, standing, sitting, sleeping or reclining, eating and
speaking. Taking the six noble deportments as the ground of contemplation, Huisi describes how the
practitioner, at each and every moment, simultaneously fulfills the Six Perfections in the very midst of the
phenomenal activities. To this effect, each of the six tiapters demonstrates the respective qualities and
merits associated with the six individual perfections. Stevenson (2006), 651.

239 Huisi equates the omniscient wisdom of all modes with the Perfection of Wisdom as the most
important quality of B uddhahood. Stevenson (2006), 10108.
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which is drawn from the Great Collection 5 U #Etds identical passage about the nature

of the Six Perfections also appears on Mt. Tie in Zoucheng, carved in 579, but there, it is
found within a much longer and larger passa ge from the same sutra?*! There are two

more carvings on the Six Perfections in Shandong, although they are not drawn from the
&UI ECw" OO0 Oduthronbti@@ui 20/UEWR | @ U1 WwoSiyErariian @uo WE JDd w

242 0ne is carved at Mt. Jian in Zoucheng,?*®and the other on a

20 EJ e YEDEUBOOE S U B Badangdendaji jing (T. 397, 1350b1518). The Great
CollectionSI tra was translated by the Central Asian monk, Dharmak ema (385433 CE). The
translation is traditionally dated to 420, but Jinhua Chen suggests that the text dates to a period stretching
from 422 to 431.Jinhua Chen (2004): 258The carved passage was taken from the?Chapter on Bodhisattva
Oceanlike Wisdom » (T. 397, 1350b1618). For the transcription and translation, see
Ledderose ed. (2014),104105;Paul Copp and Claudia Wenzel, ?Mount Hongding ¢ Inscriptions: HDS 2,2
in Ledderose ed. (2014)88-89. A different excerpt from the same Great Collectiorsl tra was also carved at
Cave at Southern Xiangtangshan. Zhang Zong (2003a)12; Kiriya (2002a),11-12. Interestingly, the
passages carved at Mt. Hongding and Cave 2 at Southern Xiangtangshan are consecutive sections in the
scripture. In the sutra canon of the Great Collectior§l tra, after it describes the Six Perfections of the
bodhisattva (T. 397, 13:50b1518), it then goes on to the Four Immeasurable Stages of Mind §i wuliang xin

)¢ Loving Kindness (ci ), Compassion (bei ), Joy ki ), and Equanimity (she )t (T.397, 13:
50b1820). Significantly, before the passage from theGreat CollectiorS tra at Cave 2 of Southern
Xiangtangshan, the 98character passage of theMaiijuirCPrajfiépéramité S tra was carved. Its calligraphy is
very similar to Sengzan Daoyizg. These phenomena lead to the belief that the sutra carvings at Cave 2 in
Southern Xiangtangshan were made by Sengan Daoyi and indicate that Sengzan Daoyiz repertoire of
Buddhist carvings included the passages from the Great Collectior tra. The passage at Mt. Tie, which
was written by Sengzan Daoyi, is a longer passage of the samésreat Collectiors tra (T. 397, 13:50a16
50c13), and encompasses both of the passages carved at Mt. Hongdingnd Cave 2 at Southern
Xiangtangshan.

241 For the Mt. Tie carvings, see chapter five. According to Paul Copp and Claudia Wenzel, the text on the Six
Perfections at Mt. Tie is identical with the versions preserved in the stone-cut canon of Yunjusi in
Fangshan, and in the printed canon editions of the Song (11041148 and 1239), Yuan (1290) and Ming
(1601) dynasties.Paul Copp and Claudia Wenzel, ? , OUOU w' &®ddcriptdiidIHDS 202 ddddrose
ed. (2014),89.

22The 5 D& E biddbdaparipE E-H &a, T. 586, 15:46a2646b01.The 2 I UR@dtiested by Brahnimone of the
most important Mahayana sutras in India and China, along with the Lotus2 I Uabddhe 5 DPOEOEOCUUD w
- DUEIT 1 & do2dméntsEhé Buddha explanation to 5 D& E Bibdbrda and Jaliniprabha
Bodhisattva that the true nature of all dharmas is emptiness. The entire Buddhist canon of the
sutra belongstox U E N e & xtéathiad3.Iie &arved passaged was drawn from the translation by

679-704. It should be noted that the2 I (Réduiested by Brahmaas one of the most popular sutras for
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freestanding stele said to have been originally in Pingyin County, near Mt. Hongding. 244

371 wOT EET DOT UwoOi w2/ 1 Ui T EUDPOOWOl wePUEOO?2 wbi L

and at other sutra carving sites. It appears not only as themain theme of the 98-character
passage fromthe, Ee NUT U C w/ UZEINEbtaSolatpéad @taphrase of its own,
2/ 1 011 EUD OO hadiuabslmmiE O O~ w), which was one of the most
frequently carved texts in Shandong.24 An important indication of what the phrase of

2/ 1 01T EUDOOwO It ta théctbitddOsfautdliatoe of the Buddhist carvings at
Mt. Hongding (HDS 6, Figure81), which is distinct from other sutra carvings that usually

explicitly expound upon Buddhist teachings (HDS 6). The passage is drawn from the

2 I (Spdken by the Ridha on the Perfection of Wisdom for Humane Kings (Fa shuo renwang

recitation during the Six Dynasties (220-589). Other popular sutras to be recited include the Lotus2 I J U E
the 5 B O E O E O CtheGd®ipnad indrerEStages, andthe, ET & x E U D O b Ydénd How 22010) 18 6 w
243The carving at Mt. Jian was destroyed, and only rubbings from them were transmitted to us. For an
examination of the carved texts and their reconstruction, see Lai Fei (2007), 81101;Lai Fei (2014), 105118.
244 As for the stele, only the upper part survives, measuring about 30 centimeters in height. It was discovered
in 1998. The stelewas formerly in the collection of Liu Wenijin, but its current whereabouts is unknown.
Only a rubbing remains. Its provenance also is unclear, but Zhang Zong notes that it was likely from
Pingyin County. Significantly, the stele follows the traditional stele format with a pair  of intertwining
dragons enclosing a small Buddha shrine in the upper section. The composition of the characters appears
to have been identical to the rock inscription of the same passage at Mt. Jian. In both cases, the sutra
passages were arranged in six columns with 13 characters each. Based on the rubbings from the
inscription at Mt. Jian and the remaining characters, the destroyed section has been reconstructed.For the
detailed information about the stele, see Zhang Zong (2005): 2729; Zhang Zong (2003&), 4, 10 and 36;
Ledderose ed. (2014),453458. The same sutra canon was carved at Mt. Zhonghuang in Shexian, Hebei

PT PET whEUwbPUDPOUI OwEa w21 01T zEQW#EOAaPWEUUDOT wOT 1T w- OUUT 1T UbuU

the sutra was carved. See Zhang Zong(2010): 296300.
245t is carved at Yingfoyan on Mt. Culai in Xintai, on Mt. Tao in Tengzhou , and on Mt. Yin
in the west of Lake Dongping in southwest Shandong.
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bore bof uomi jing ; T. 245, 8: 825e834a)24¢ First examining the
Ul BRUzZ UwWEOOUTI OUwbPOQuwi EEPOPUEUT wOUUWEDPUEUUUDOO

The Buddha told King Prasenajit: 247 This Perfection of Wisdom is the spiritual
root of the consciousness of all Buddhas, bodhisattvas, and all beings It is the
father and mother of all kings. It is also named the Spiritual Talisman , the
Demon-Exorcising Pearl, the Wish-Fulfilling Pearl, the State-Protecting Pearl, the
Mi rror of Heaven and Earth, and the Dragon -Jewel Spirit King.248 (emphasis
mine)

The passage emphasizes the practical function of the Perfection of Wisdom,
invoking its magical qualities and likening it to a series of powerful talismans. 24°
Similarly, at the Mt. Sili site, located in the west of Lake Dongping, there exists a carved
| UEET PUUWEEOOOWXxEUUET T wi RAx0EPOBD0OD @0 rOhie0 EEDOEE

passageisonUT I w? & U1 EUw( OO U O b orevin Bl the 2Skokted Persion of the

246 According to Paul Copp and Claudia Wenzel, the sutra canon was traditionally known as a translation by
and was only given canonical status in 597 by Fei Changfang in hisRecord of the Three Jewels throughout
Successive Generatiofisdai sanbao ji ), T. 2034, 49: 22d.27c).Paul Copp and Claudia Wenzel,
2, OUO0 w' GBdcrptdnsiHDS 60 » wdddérase ed. (2014)89-90; Charles D. Orzech (1998),74-79.
247 The sutra passage does not include King Prasenajit(Posiniwang ), but simply states ? & U * D@ » w
(dawang ), sincethe O B O ham&was introduced before at T. 245, 8: 832b20. However, for the carving
Ul ECWEOl UwOOU0woOl 6UPOOwWUT T w* DOT wET | OUTI OwUOT 1T w* DOT zUWOEOI w

EDIi i1 UI GEIl UwbPbOwlOi 1 w*pOT zUwWOE O1 OwO i Thistteditiony(iT.246,8E UUET | wbUwbH
832¢2326). Paul Copp and Claudia Wenzel, ? , OUO 0 w' @@dcrptddiHDS 60 2 wdddrase ed.
(2014), 90.

248’?

6 English Translation is adopted from Ledderose ed.

(2014), 1330rzech (1998), 85For the transcription, see Lai Fei (2007), 284; Shandong Shike Yishu
Bowuguan (2006),81.

249t is suggested that this passage, chosen for Mt. Hongding, has a Daoist flavor, invoking the magical
qualities ascribed to the Perfection of Wisdom. Paul Copp and Claudia Wenzel, ? , O 000 w' &# 61T Ep O1
Inscriptions: HDS 60 2 letldérase ed. (2014)90.0n later Chinese talismanic objects, see Copp 2010)

250 The sutra carvings at this site appear to have been created before 561 CE, another sutra carving was
destroyed in order to make space for a Buddhist shrine to be carved at the same spot.Lai Fei (2007), 813;
Ledderose ed. (2014), 395107.
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Great Perfetion of Wisdom Sutra ALt presents a short dialogue
ET1 Upl 1 OQw* E U vh@i&the god ,Indra, and the Buddha. Together, they praise
Uil w/ T UiTEUDPOOWOT wePUEOOWEUWUT T w?&UI EQw( O0UODO
cause all Buddhas of thepast, present and future to attain supreme enlightenment.252In
this regard, the passage isquite similar to inscription HDS 6 at Mt. Hongding. Though
the inscription at Mt. Hongding likens the numinous Perfection of Wisdom to a series of
powerful talismanic objects, at Mt. Sili the focus lies on its magical power to ensure the
enlightenment of all Buddhas. 253

Passages explaining thatthe Perfection of Wisdom is superior to any other spell
also can be found in other sutra canons, such as thelreatise on the @at Perfection of
Wisdom(, ET & x UE N e é x gDd ghiddllthé 7 é U QU E509, 25: 57756), which
of Wisdom can eliminate all impediments to meditative concentration , the Buddha-way
and nirvana. Although the Treatise on the Great Perfection of Wisdeas not chosen for
rock carvings, it was quite an influential text, and likely fueled the spread of the

talismanic use of the Great Perfection in sixth century Buddhist communities. Given this

251 Nobuyuki Takuma ( 2003), 180 and 205.

252 The transcription and translation are adopted from Ledderose ed. (2014), 422423.

253 Claudia Wenzel, ?Mt. Silit 1O U E U B x U Pe@d@rdsd edu@0d4)s04.

254T, 1509, 25469b1521. For the English translation, see Claudia Wenzel,? , U 8tW2BEAED x UDOOUO~» wbOw
Ledderose ed. (2014)404. Zhang Zong also mentions that similar content is included in the Heart Sutra
( ), which was translated by Xuanzang during the Tang D ynasty. Zhang Zong (2003), 10,
37.
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overall environment, the Perfection of Wisdom carvings at the Mt. Hongding and Mt.
Sili sites were most likely regarded as talismans with magical powers that would ensure

the enlightenment of Buddhahood to its creators. 25°

Concerning the Large Perfection of Wisdotnl U U E , Huisi calls it
?Pmoheyan bore boluomi jingp? ' YOWUEUT I, Owlh EODI weOOUOC
jing ( )26& 1 O UBnoteya® w? 2 wUIl I 1 U0wUOOw?, ET EAEOEC

uses the term for the teachings of the Peréction of Wisdom. In the Tract of the Vow
?moheyan wU I [ 1 Wdlge Bebfectibh of Wisdonl (PUIRterestingly, at the Mt.

Hongding site, PMoheyarr WE OU QwWE OUUIT U x @&fEction of Visdd® 1 wOl wUOT 1T w

teachings, the Great Perfection of Wisdoth| (P®@he of the sutra texts at Mt. Hongding

eighteen aspects of emptiness $hi ba kong ) from the Great Perfection of Wisdom

2 I UEidtre 82)259

255 Robert Company has explored diverse ways in which Buddhist sutra texts were used for symbolic
purposes by lay practitioners, as well as Buddhist priests, in early medieval China. He observes that
Buddhist sutra canon functioned to extricate people from peril, provide relief from difficulty, and even
serve as amulets by being worn on the body. Company (191), 2872.

26T, tuNt + OwKt 6 wA WA EhuA Ow? 2 DiwNt + OwKt 60 wA WAEYt OQw?

62

257Yoshio Kawakatsu (1982), 512513.

258 Zhang Zong is the first scholar who relates the term,? , ET Ea E O E w2 U Ut HuisiwzZhang Zong
(2000a), 6668.

259 Significantly, t his inscription, HDS 5, display s a full-fledged stele form. A single frontally -depicted
tortoise supports the stele on its shell, and on top of the stele, a pair of intertwined dragons are visible at
either side. There is a squared field within the stele top, which carries the title of the stele, reading
?, ET E 28 G . The carving was seemingly never finished. Only a few characters were fully
carved, with some additional strokes in double outlines. Paul Copp and Claudia Wenzel, ? , O U O0uw
Hongding ¢ Inscriptions: HDS 20 7 wedd@rose ed. (2014)89; Kiriya (2002a), 3. Regarding contents on
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Due to lack of solid evidence, this dissertation neither intends to claim that Huisi
was responsible for the creation of the Mt. Hongding inscription, nor argue that the

EUI EOOUUWOI wlOT 1 w! UEET PUUWEEUYDOT UWEUwW, Udw' 00T E

Qu

the disciples of Huisi. 2°Nonetheless,UT 1 wEOOOUOPUaz UwxUEEUDPEI UWwEODE!
reflected in the Buddhist carvings at Mt. Hongding, significantly parallel and overlap
PPUI w UPUPzUwWUT OUTT UVUWEOEwWXxUEEUDPEI U w311 PUwxI U
similar. Accordingly, ' U D U b z U weathihgs] ab well as his calculation of the
Buddhist calendar, were likely widely known in Shandong. It is probable that some
Buddhists were likely inspired by Huisi, adopted his ideas and practices, and further
developed them in their own way.

Alternati vely, there might have been other sources from which Huisi and the
creators of the carvings around Mt. Hongding drew their inspiration. Infact, ' UPUBz UwE OE w
91 babz UuwE x meditatiortgraktides §Liguest a certain parallel with the Chan
tradition. This possible connection can be seen with the early Chan master, Daoxin (

580-651), who practiced the same onepractice Samadhi as Huisi and Zhiyi, and whose

eighteen aspects of emptiness §hi ba kong ), Kiriya (2003), 67; Ledderose ed. (2014), 127128.

Another passage regarding the eighteen aspects of emptiness appears at Mt. Culai close to Guanghua

Monastery b Ow3 E Dz EMThadd ZBrQ E2G03a),9-10 and 24;Lai Fei (2007), 4641; Paul Copp

EOQEw" OEUEPEwWGE]T 04l O U EQWDG WDl ODANoED &2 wk O2 wbOw+1 EET UOUIT wl E
260 EQa wOi w' UPUDz UwE B U E Bextdal rétonds.rhewdSalpdstayediviith ulgilat Mo, Dasu

and Mt. Nanyue in the southern part of China. For several famous disciples, see Stevenson (2006), 1-13.

The disciples of Huisi in Shandong and Henan, before he went down to the Southern states, are unknown.
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In additi on, other techniques, such asSuiziyi and the advanced approachesto the Lotus
Samadhisplay certain parallels with the later Chan sect traditions. 261 Theseparallels
also suggests the possibility of a third source that inspired Huisi, Zhiyi, and the early
Chan masters. However, there are no sources available at this time that can specifically
tell us about the circumstances surrounding the development of late sixth century
Buddhist meditation approaches. It is known that there were earlier meditation maste rs
than Daoxin in the Chan sect, such as Bodhidharma or Huike (ca. 485ca. after
574)262 put their meditation thoughts and practices are unclear. Accordingly, i tis
impossible to pinpoint any known priest at this stage who broadly inspired others or
was associated with the Buddhist community in Shandong at this period.

The Buddhist historian, Daoxuan, when surveying the sixth and the first half of
the seventh century, identified six different groups in separate regions who dedicated
themselves to mediation.23' Ob1 YI UOwW# EORUEOz UwWETI UEUDPxUDPOOwWPEL
in identifying the Buddhist practices associated with the sutra carvings in Shandong in
the sixth century CE.2%4 As Bruce Williams suggests, in order to recognize Buddhist

2UET O0O00U> wadkem@rds in ®@€gwaliChina and their varieties of doctrinal

261 Steveson (1986), 53.
220U w' U Btés] seelMaiae (1986), 278, fn. 30.
263|n his discoursdlun ) on Chan Practitioners (xichan ), Further Biograpies of Eminent MonksT. 2060,
50: 595¢26697b24. Jinhua Chen 2002a),345-367; Jinhua Chen (2002b)149-179.
264| edderoseO w? ! UE E T Butds in Bhakdbnigtdize Cultural %E E U D Fedderasd éiu(2014), 32.
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EPUEOQUUUI Owbi wthingto tidhquiatE pets@n§) ritdak and meditative
practices, and, where possible, archeological sites in order to try and characterize

discourse communities, EOO O U

PUPI UwlOi wxUEEUDEI Guwh@EWEDUEOU
hope to contribute to Chinese Buddhist history, as well as Buddhist art history, is to

shed new light on the distinct Buddhist community associated with the Buddhist

carvings around Mt. Hongdin g in southwestern Shandong during the second half of

sixth century. The leading figures of the carving project known from the inscriptions are

21 O1T ZEQW#EOaAaPOWET OOT OWEOEwWUI YT UEOQwWOUT 1 UUOWEEQ®
biographical information is a vailable. The community there focused on the

/ UE N e é xtéathiadg3 Babbésuessed meditation practices focusing on onepractice

absorption. They had a large number of Buddhist sutra passages and Buddha names

written with a characteristic calligraphy, carved directly on mountain cliffs, and utilized

them for religious practice. Among a diversity of meditative practices of the period, 266

the engravings voice the existence of a unigue community, about which art historians

and Buddhologists have only just begun to catch a glimpse.

265 Bruce C. Williams (2005),A Y 8 w' 1 wO G bwekkbunBr pasdiblertdbegin to characterize larger,

regional varieties of practice, this in turn might shed new light on the various r ecognized Buddhist

?schools> O wUT 1 Ul wEUT EVUWEQBEOWPOWXxEUUPEUOEUOWOOWUT 1 PUwWYEUDI UE
266 As Bruce Williams points out, in early medieval China, there was a diversity of meditation practices,

including the Tiantai tradition, the Ten Sta ges tradition, and the Pure Land visualization practice. Bruce C.

Williams (2005), 34
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5. Buddhist Text Carved at Mt. Tie in Zoucheng: Han
Patronage and Lay Goals

On the evenly ascending slope of Mt. Tie in Zoucheng, the grand scale of
Buddhist sutra carving reaches approximately 51.70 meters high and 4 meterswide.
These magnificent carvings were created in ca 579 CE (Figures 83 and 84)More
remarkably, the sutra carving was laid out as a full -fledged traditional Han stele, with
two dragons at the top and two tortoises below the sutra text (Figures 85~87R The
carving at Mt. Tie has several characteristicsdistinct from those at Mt. Hongding: First,

w hile the Buddhist carvings at Mt. Hongding were located in a deep mountain and
required an arduous climb up rough terrain to access them, the sutra carving at Mt. Tie
is located at the foothill of the mountain a nd is easily accessible to the public, who need
only walk up a gentle slope. Second, the scale of the carving at Mt. Tie was much more
ambitious and the passages excerpted from the Buddhist sutra canon were much longer
than those created at Mt. Hongding.3 Third, the carvings at Mt. Hongding were created
by monk patrons, while the carving at Mt. Tie was sponsored by several lay patrons.

These features suggest that the carving at Mt. Tie was created not so much to serve

1The area this sole sitra text covers is 347 meters in height and 13.8 meters in width. Ledderose ed. (2015),
96 and 139.
2 Ledderose ed. (2009), 56; Ledderose ed. (A®), 96.
3The Buddhiste®T UEYDOT UWEUOw, U8 w3 Pi Ow, Ud w&i wbOw9I OUEI 1 O1 OWEOEwW, U8
considerably lengthy sutra passages from the Buddhist canon. The longest passage is the carving placed
on Mt. Tai. This passage is from the Diamond Sutra, and it encompasses about half of the complete
scripture and uses approximately 3000 characters. The Mt. Tie carving consists of approximately 946
characters. Lai Fei (2007), 4@4arrist (2008), 162. By contrast, the Buddhist carvings in $iandong Province
in the 550s and 560s, do not exceed on hundred characters in length.
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religious goals, but rather to serve secular ones. Why did the lay patrons at Mt. Tie
create this colossal monument using a Buddhist sutra text and the form of the Han
traditional stele? How did the remarkable visual presentation of the Buddhist carving
serve the lay patrons intentions in the late sixth century during the Northern Qi period?

This chapter investigates the form and content of the texts carved at Mt. Tie as a
carving and the colophons there. It is fortunate that at the Mt. Tie site, the considerably
detailed dedicatory inscription titled, Stone Hymn(shisong ) (Figure 88), still remains.
The Stone Hymngives us precious information about the patrons, their cultural identity,
their social circumstances, and their aspirations for creating the carvings. Significantly,
the Stone Hymnx UOUE Oa wUIT YT EOUwWUT EVwUT T wxUDPOT wxEUUOOUzZ
Han Chinese, with illuminated ancestry tracing back to the Han Dynasty.

The visual aspects of theBuddhist carvings at Mt. Tie are very specific and
identifiable. The creators intentionally employed the use of the traditional Chinese stele
form; fine calligraphy for the text; and included in their writing, an aesthetic evaluation
of the calligraphy. 4 Because of these intentional design and content elements, this
chapter suggests that the Mt. Tie engraving was the visual rhetoric of the Han Chinese

x] OxO0l ZUWEUOUUUEOwWPEI OUPUaOwxUDPE]I OWEOEWET OPI I w

4In studying the text of the Stone Hymn Harrist observes that the text was intended to enhance the value of
the sutra inscription, by importing ? U1 1 wE B U E O thphy tonnbidseustiptatimésthetic
I YEOQOUEUDPOOS» w EVUUPUOwWp! YYWAOwWHNt 8
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investigates the Han Chinese patrons, as well as theHan Chinese artistic traditions they
imported. It t hen explores what the patrons hoped their creation would proclaim.
Northern Qi social and cultural circumstances will be discussed in order to better
understand the social and cultural atmosphere in which the Han Chinese patrons chose

the forms and content for their creations.

5.1 Patrons: The Han Chinese Kuang Family and Others at Mt.
Tie

The slope at Mt. Tie on which the sutra carving was carved is enclosed by a fence
built i n the 1980s and by narrow steps cut directly into the rock (Figures 84 and 89):
Within this fenced area, are the sutra passage and two historical inscriptions (Figure 89).
One additional colophon | the shortest inscription | was destroyed around 1960 CE.
Only epigraphical records and a rubbing taken from the carved colophon when it was
extant has been transmitted® The sutra itself was of prime importance, corresponding to
no. 1 at Figure 89, and covers an area of more than one thousand square meters (Figes

84 and 89).The individuals involved with the carving project on Mt. Tie are named in

s EUUDPUOwpl YYWAOwWh | OGw+i EET UOUI uSpded Toguigrgppy\aAdSpekidl Ow+1 EET UOUI
&UOUxDOT O» w+1 EET UOUIT wl E8d wepl Yk AOwN WS
6 The original location of the last colophon has been controversial. Xinli Hu records that the twenty -one
characters arranged in four columns, were located to the east of thelnscribed Recorihscription. His
reconstruction of the two colophons indicates that the destroyed inscription was engraved befor e the
Inscribed Recorinli Hu (1991), 250.Harrist agrees with this reconstruction. Harrist (2008), 163-164. In his
| YYt uxUEOPEEUDOOOW+EPwWW DWEOUOWET Ul ih Risu2b0B publicafich, @@ d w' Uz UwU
Fei changed his view, stating that the characters of the destroyed colophon were originally carved on the
rock face to the right of the sutra carving at Mt. Tie. Lai Fei (2003), 114] ai Fei (2007), 120. Ledderose
hypothesizes that the inscription was situated outside the modern wall to the east, on the basis of Xinli Hu
PRUNNRAOW! kY WEOEW+EDWW Dwpl Y YA ADEING B Q201 WE* EELBDOELDwR () B
in Ledderose ed. (2015), 99 and Figure 29 at pag87.
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the Stone Hymn which corresponds to no. 2 at Figure 89. They also are listed inthe
Inscribed Recoratorresponding to no. 3 on the same figure (Figures 90 and 91)and in
the other destroyed colophon (Figure 92).

The Stone Hymnis carved directly adjacent to the final column of the sutra and to
its lower left. It appears to have been planned and carved along with the sutra text. 7
Although the Stone Hymnlooks relatively small when compared to the huge adjacent
sutra carving, it is considerably large in scale, occupying about one quarter of the sutra
carving area. It is 17 meters in height and 4 meters in width.2 As the prominent colophon,
the Stone Hymnprovides impo rtant information about the creation of the engravings,
DOEOUEDOT wPUUWEOOOUUOWEUI EUPOOWEEUI OwlT 1 WEOOOU
calligraphy used for the sutra text (Figure 88). It describes the patrons as follows:

There were the devout disciples of the Buddha Kuang Zhe and his younger

brothers Xian, [ .. ], Zu, and Zhen, descendants of the Han Prime Minister

[Kuang] Heng endowed with the excellent virtue bestowed by Heaven,

OUUUUEGEDPOT whb OwUI Thérdupoh, blah@wmitk liké -misded O1 6

perU OOUOwW+DwWw3 EOOwW3 EOT €06 ¢ wilinWshed@atatpasdi@Haio wE OE wOUT 1 UU
lineages, fragrant orchids of their families ¢ they, swift as dragons soaring, sudden

as phoenixes taking flight, led the people of this lay society, and humbly wished

to entrust their resources to the Heavenly Pond, so as to draw together from the

Inexhaustible Reservoir, to dedicate their wealth to Dharma cloisters, so as to

7 Recent research through aerial photographs of the polished cliff inscriptions at Mt. Tie shows an
intentional allocation of space for the Stone Hymnand sutra text carvings, demonstrating that their
locations were planned before the carving ever started.Zhang Zong, ? , OU O BuBE 16 w# EUD OT 02 w
Ledderose ed. (2015) 102.
8 The Stone Hymnconsists of 616 characters, each roughly twentytwo centimeters high, arranged in twelve
columns. The measurement is from Ledderose ed. (2015), 16/ When discussing the carvings at Mt. Tie,
scholars usually pay great attention to th e Stone Hymn The text consists of an introduction in ornate prose
followed by a eulogy in rhymed, four -character lines. For studies on theStone Hymn seeMasayuki
Aikawa (2003), 135157;Masayuki Aikawa (2004): 117;Masayuki Aikawa ( 2007),33-51.
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jointly lay hold of a treasure of everlasting use. Accordingly, they have cut into
their family resources, casting them aside like frost-stricken leaves.® (emphasis
mine)

This Stone Hymnstates that the Kuang family members, along with several other
Stone Hymnproudly procl aims that the Kuang brothers were the descendants of the Han
Dynasty Great Minister, Kuang Heng (fl. 48-32 BCE), who is a genuine
historical figure. Kuang Heng made a number of contributions that influenced political
opinion and decisions during the reigns of Emperor Yuan (75-33 BCE, r. 49/4833
BCE) and Emperor Cheng (51-7 BCE, r. 33 7 BCE) of the Han Dynasty 10 Whether
the alleged relationship between Kuang Heng and the Kuang brothers was true or not is
another issue. Even though we might be tempted to accept the colophon as anaccurate
record, its genealogy could be fiction written by the Kuang family rather than fact
written by neutral historians. Nonetheless, the colophon does not appear to be
completely fictitious. Traditionally, official titles or positions were enumerated for
patrons, but the Stone Hymngives no official position or title for the Kuang brothers. 11
l'UUwDUWEOI UwPOEOUET wUT T wxUI UUDPT DOUUWUDLUOT woi w?

illustrious ancestor, KuangHeng. 31 1 wi EEVOwUT E0wUT 1 wEOOOxT 66z UwE U

97 e

.2 Zhang Guangcun (2003), 217218. The English translation is from Ledderose ed.
(2015), 160162; Harrist (2008), 166.
10%O U w* U E Olbrief biolddy,z¢e Michael Loewe (2000),213-215;Luo Wei ed. (1996), 141146.
111f the Kuang brothers had received any official rank or position, it certainly would have been recorded,
following the Chinese tradition of emphasizing rank and status. Dorot hy Wong (2003), 99.

218



x Ul UUPT POUUwWUDUOIT wdnédsiay But nouficor them@ould Bdic&x&that U U z
the author is conveying accurate information. On the other hand, it could be an attempt

EawUl 1l w* UEODOT w

UOUT T UUwUOWUOEUET WEWEDPUWOI wi 66Ua

mh

name. Either way, as the prime donors at Mt. Tie, the Kuang brothers appear to have
had nothing else to display, but this eminent ancestor.12

The colophon known as the Inscribed Recor(Tiji ) (no. 3 at Figure 89, Figures
90 and 91) and the destroyed colophon (Figure 91), names a list bfour participants,
including one sutra donor, Sun Qia OwUT 1T WEEOOPT UExT 1T UwoOi wUI 1T wuUu

Daoyi of the Eastern Range, and two great chief overseers da duweina ),

Li Changsong EOE w+ bw) URT&tle of the Great Chief Overseerrefers

12 The Stone Hymnthen notesU 1T Y1 UE O wé@® G EU ueuSB GO0 GUw E wOT T w* UEOT weUOOT |
PUwpOUUT PI POT wUOOwWx OPOUWOUOWUT T wxT UEUTI UwUUI EwOOwWET UEUDEI
their lineages, fragrant orchids of their families » (u ). 3T TR OOPUWEDBEWEEUEOXEU
Chengyu Cidian" Bianxiezu ed. (1985), 365. This section is located right next to the sentences that explain
OT T wxEOUOOUZz wil Ul E U wOBdhé Hymmdéesurdbi speaifiy Whatith® pauiCulanidadlsi were
that they shared with Kuang brothers, but it can be surmised that they were related to what was written
before this sentence. The men working with the Kuang brothers at Mt. Tie were most likely members of
Han Chinese elite society, even though they did not appear to have a renowned ancestor like the Kuang
family. The usage of Chinese metaphors such as?P D OO OP U w E & BRudE RUGPH OXEH UREUD O w OUET D E
2EUET OOU~» wEOEwW? x1 O1 O0BRIT U» wUT 1 OUwUOwWUUxxOU0wUT PUWUUTTI UU

13 The Inscribed Recor(Tiji AWwPUWEEUYT EWEEOU O wht woOi U1 UUWET OOPwUi 1T wUUUOUI
Ol wOT T w1l OET1 O w" OOOEOET Uad w21 O z E Caligampfe thédduwal T 1 w$s EU0IT U
Great Chief Overseer, LU Changsong, Qi Dynasty Recruiter of Good Men and General who Pacifies Yue;

POwWOT T w9l OUw#aOEUVawll EOQUET UwOl wOT 1T w1l OET 1 OT w" OOOEOEI Ua
). The Inscribed Reordcovers an area 3.3
meters in height and 3.30 meters in width. The transcription and translation are adopted from Ledderose
ed. (2015), 177178.The last colophon that is now no longer extant, names another Great Chief Overseer,
UEabOl w?&UI 0wl U@+ D u)olihe ZAo Commandery, the Qi Dynasty Officer on Duty
of the Rencheng Commandery; the Zhou Dynasty . | | PET UwOOw# U 0a woO{ w/ DOT aEOT w" 6UOU
). The transcription and English translation are from Ledderose ed.
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to an administrative position within lay societies of the Northern Dynasties, and also

points to the role of such an organization in producing the transcription. 14 Except for

21 01 zEQw#EOGaPOwWUI I wOT U1 wOUT 1 Uwi Bdthet QU wbi Ul wOE
period. Remarkably, Lii Changsong EOE w+ b w) UlkeH 6&ffices under both

the Northern Qi and the Northern Zhou. The relationship between the Kuang brothers

and the local officials mentioned in the two short colophons remains uncertain, 15 but

scholars have proposed that Kuang Zhe and his brothers led a lay society (yiren )

that included several other donors, and it was this society that offered the true financial

supporter for the sutra carving, as mentioned in the Stone Hymnt The three officials

named in the two colophons appear to have offered their support to ensure that the

project would proceed smoothly at a time when the Dynasty was changing. 7

(2015, 185-186. For the measurement of each inscription and the placements of the inscriptions, see
+1 EET UOUI Ow2x BEIOQw3®* 01 UExT a wEOEwW2 x EUDE Owé& b HarrdtO1 02 wb Ow-
(2008),162; Lai Fei (2007), 10220.
1“9l EOT w9 OO0t e A WAul il OEU]I Ew/ 1 UUOOUO» wierOw+1 EET UOUIT wl ES wopl Y
15\Wang Sili and Lai Fei (1991),25| A WEDUEUUUwWUOT 1T wOi 1 OUDPT UWEEOUUOWUOT T WwEOGOOXT O
dates were ascertained.
6 QUT OUTT wlOT 1T wx UEST WEUOUT 1 UUWBU WE wdHOO QU B 6 Siad&igtond & iwd & O EwE
identified them as the donors who paid for the production of the engraving. It is generally accepted that
O 1 w*UEOT wi EOPOawOl EWEwWOl EOwlOw] O3DHY owlil oW EQ WUIUB@IUW
Ledderose ed. (2015), 101.
17 Harrist (2008), 166.Lai Fei suggests thatSun Qia was the renowned official in the region, and so was
given the honorary position of being a sutra donor. Lai Fei (2004), 123.The three officials seem to have
been members of a Buddhist lay society, known as ayi or yiyi, which collectively donated funds for the
sutra. The Stone Hymnmentions this organization, but it is silent about these officials. Zhang Zong,
2, 0U0GBERGEITOo will OEUI Ew/ 1 UUOGAOU O» umdrammu kitf dsdodbtidnafyiyE 6 wopl Y huk £ Owh
or yiyi ) formed for the pursuit of Buddhist merit through the carving of sutras and Buddhist images,
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5.2 Employment of the Han Chinese Artistic Traditions

When the prominent patrons, the Kuang brothers, who proudly displayed their
eminent ancestry and Han Chinese lineage in theStone Hymn decided to create their
Buddhist sutra carving at Mt. Tie, which art form did they think would best fit their
creation? What kind of visual and non -visual artistic elements did the patrons employ to
achieve these goals? Most importantly, what did the patrons want to claim by creating
this monument at Mt. Tie and how did this choice serve their objectives?

The sutra carving at Mt. Tie generally belongs to a category of Buddhist
devotional art. The Stone H/mn states that the Kuang Zhe and his younger brothers were
devout disciples of Buddha, and that they dedicated their wealth to the creation of this
monument. Accordingly, the religious goals of the Buddhist text inscription at Mt. Tie
cannot be neglected.Drawn from the Great Collectior?2 I (}4iHe carved passagegives a

comprehensive description of the unfolding of the Buddhist path from the Mahayana

were popular during the Northern Dynasties. For yiyi societies of the Northern Dynasties, see Abe (2002a),
210-211; Dorothy Wong (2004), 5259; Gernet (1995), 25277.

18 The carved passage was taken from the?fifth Chapter on Bodhisattva Ocean-like Wisdom 2 (T.
397, 13:50a16c13).The text is identified by three faintly visible characters of Daiji jing at the top of
the slope (figure 86) and by a statement in the Stone Hymnthat identifies the carved text as an excerpt
from the ?Piercing the Bodhi Chapter? (Chuan puti pin ). However, the carved sutra passage
sponsored by the Kuang brothers is actually taken from the ?fifth Chapter on Bodhisattva Ocean-like
Wisdom > as it appearsin the current version of the Great Collectior?2 I Ullédiderose ed. (2009),
andHarriU0 wx OPO0wOUO0wUTl E0wUT | wEDUEUI xEOEawUIi I O1 ECUW?UT 1T wi OU
medieval period. Zhang Zong (2000), 79n21; Harrist (2008), 162163 and 328n13. Zhang Zong and Harrist
misleadingly state the chapter is the eighth chapter. Paul Copp corrects this mistake.
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bodhisattva perspective,'® which may have influenced patrons who wished to attain the

Bodhi mind of Buddhis 08 w21 01 z EQw# EOabPOwbkhi OwbpUOUT wli 1 wEE O

[—)

might have led the patrons to such Buddhist practices, since2 1 OT z EQw# EOabz UwUI x
of Buddhist carvings included the passages from the Great Collectior2 [ U E
However, although the maint] B UwbUwWEOI EUOa w! UEET PUUOWUT T wl
combined with the discourse of the non -religious text in the prime colophon, Stone
Hymn, makes it doubtful that the Mt. Tie sutra carving was created solely for Buddhist
religious goals. | suggest that the sutra carving at Mt. Tie functioned both as visual
rhetoric for the Han Chinese identity, as well as a Buddhist religious monument. The
Kuang brothers, who were members of the local Han Chinese elites, created the sutra
carving as a means to proclaim Han Chinese cultural and artistic magnificence, as well
as a statement of religious devotion. While the impetus to religious devotion seems
fairly clear, what social or cultural factors led the Kuang brothers to want to claim Han
Chinese cultural supremacy through the monument? Those social and cultural factors

will be examined further in a later section of this chapter. This section focuses on what

kind of visualandnon -YDUUEOQwWEI] YPEI Uwbl Ul wbOxOUUI EwWUOWEET E

19To more fully explore the analysis of the carved text at Mt. Tie, | have consulted Ledderose ed. (2009), 56
Ledderose ed. (2015), 12838.

20 At Mt. Hongding, a sutra passage expounding on the Six Perfections (HDS 2, Figures 68 and 69) was
drawn from the Great Collection 5 U W Bifierent excerpt from the same Great Collectior?2 I Calsd&Ewas
carved at Cave 2 in Southen Xiangtangshan. Zhang Zong (2003a),12; Kiriya (2002a),11-12. Interestingly,
passages carved at Mt. Hongding (HDS 2) and Cave 2 in Southern Xiangtangshan are consecutive sections
in the Great Collectior2 I UThé& passage at Mt. Tie, which was written ba w2 1 O1 7z Edhcommpagsésb
both of the passages carved at Mt. Hongding and Cave 2 of Southern Xiangtangshan.
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When designing the sutra carving at Mt. Tie, the patrons employed several Han Chinese
artistic traditions, including the Chinese traditional stele form, high quality calligraphy,
and a discourse on calligraphy connoisseurship. These three artistic traditions will be
examined in this sequence.

First of all, the most noteworthy aspect of the Mt. Tie site is that the sutra carving
is laid out as a gigantic stele (Figure 85). The anonymous author of the Stone Hymnlauds

this formal trait as follows.

Consequently, they (the donors) then painted the rock, picturing a stele,

rendering incandescent its mundane material. Six dragons encircle it above, their

mouths glowing with five -E OO OUI EwgZd ¢ WEOOUEUOwWURRuOUOUUODPUIT UwWE
shells supporting the path of three steps. Even the jade daques from Mount

Kunlun, the golden slips in the Eastern Pavilion [Library], the recorded merits of

[King] Mu of Zhou, and the inscribed achievements of the Emperor of Qin; [ 6 ]

the present surpassing [carving], compared with it, they are trivial! 2! (emphasis

mine)

According to the author, what renders ?incandescent its mundane material of the
surface of the slope» is the two -dimensional representation of the stele form.22 The
author boldly states that the achievement made by using the gigantic stele form
surpassed other major ancient, pre-Buddhist accomplishments in China, such as the
imagined formats of Daoist scripturesin 2NEET wx OE@UI U? wE frésared i® OET OwU

heavenly storehouses and stone inscriptions placed at several mountains by the First

21 The translation is adopted from Ledderose ed. (2015), 164.

22 Harrist (2008), 206.

23 Mt. Kunlun was believed to be a source of excellent jade ard the location of inscriptions carved by King
Mu of Zhou during his mythic visit to this mountain. Ledderose ed. (2015), 161n636.

223



Emperor of Qin. This high praise for the stele form in the Stone Hymnindicates that the
stele form was intentionally chosen for this monument by the creators, who presumably
thought it would best serve their goals. Why did the creators believe the stele form best
suited for their purposes? What kind of connotations or virtues did they hope to
communicate by using it?

The design of a stele resting on the back of a tortoise and capped by intertwined
dragons was a product of Chinese culture that predated the spread of Buddhism, and it
developed as a type of symbolic monument to the prestige and authority of elite
members of society in the Han Dynasty. From its inception, the main body of the stele
was used for script, and when steles were erected for shrines or tombs, their shape
signified the importance of the carved text on the ir surfaces. Using highly stylized
language on steles was one way thatelite members of society emphasized their elevated
status during the Han period. 24 The texts on these preBuddhist steles usually contain
biographical information on particular individua Is, extol their virtues, or describe
historic and religious events.

In the late fifth century and early sixth century, the stele form was adapted for
new uses within the visual culture of the imported religion, Buddhism. 25When Chinese

Buddhists appropriate d the stele form, Buddhist icons were given the principle place of

24 Patricia Ebrey (1980), 331332;6 OOT wpl YYKAOwhA k Qw+ 1 ESuirad i BHar@on@ TREEET DU O w2 00
" UOUUUE O w%Ederosd é&Q200448040+ 1 E
25 Harrist (2008), 207; Wong (2004)43-60.
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importance, while written texts appear to have been considered supplemental. The texts
that were written were mainly dedicatory inscriptions. It was not until the late 6th
century that the stele format was applied solely to Buddhist sutra texts. Several such
steles, made in the 560s, are extant, and they primarily served to present Buddhist sutra
texts ¢ any depiction of Buddhist images was supplemental or dispensable. Interestingly,
this kind of development, which occurred in Shandong Province, as well as in a few
other regions, appears to have been a reversion to the traditional Chinese stele types
created during the Han period, when the main body of steles was used to inscribe highly
stylized language.

One of the most noteworthy sutra carvings in Shandong during the Northern Qi
period is the full -fledged two dimensional stele form of the sutra carving at Mt.
Hongding from the 550s and 560s (HDS 5, Figure 82). This stele bears dragons orhe
top and a tortoise on the base, and displays a carved passage on the eighteen aspects of
emptiness (Shi ba kong ) from the Great Perfection of Wisdoth I Utiildsl @he
inscription (HDS 5), the stele form was just one of the varieties of formats used when the

Buddhist texts carvings were made at Mt. Hongding. 2” Formats there included

%/ EQOW" Ox x WEOEw" OEUEDE wei( BUEA® D PODBHG W GATUKBG WD Ow+1 EET UO
27 Kiriya Seiichi claims that the stele form at inscription HDS 5 stands in the traditio n of the Chinese stone
U011 Ol UwOEET wEUUDOT wlT 1T w EOQOw#aOEUUVUAOWEDEwWUT EQw2i1 O1 zEQW#E
mind. Kiriya Seiichi (2002a), 43 Ob1 Y1 UOw( wETl OP1 Y1 w0l EVw21 61T zEQw#EOaPwE Uw
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horizontal or vertical rectangular panels, the tomb epitaph, a single vertical column, and
the stele format28 In 579 CE, the creators at Mt. Tie chose steles from among other
diverse formats, not only to enhance the value of the sutra inscription, but also to confer
on their creation an aura of prestige and authority that had come to be associated with
the stele form from the Han Dynasty.

Although the main ideas expressed in the carved text of the steles shifted from
Confucianism to Buddhism over time, the visual codes of the traditional and elite Han
elite stele employed in gigantic scale at Mt. Tie remained constant. This suggests that
the Han Chinese Kuang brothers most likely were well -aware of the Chinese scholar
culture, belonged to the well -educated scholar class, and wished to resurrect the original
cultural language of the Han Chinese by using the stele form. Just as the stele was
closely associated with the elite scholar class as a means of seliepresentation during the
Han Dynasty, the Han patrons of Mt. Tie wished to use it as a way to represent their

own cultural identity and prestig e.

carvings from established formats already existing in early medieval China that easily could be
O 1T wUOIl O wi OUCEUBW3T UUOWPUwWPUwWUOOPOI Oawli E0w21 OT ZEQwW#EO
at Mt. Hongding. In fact, numerous other inscriptions at Mt. Hongding and at other Buddhist rock
carving sites were not laid out in the stele format.
28 For more on these diverse formats employed at Mt. Hongding, see+1 EET UOUI OQw?! UEET DPUOwW2 00601
Shandongt3 T 1 w" U 00 U Uik L ddesesE dd IO T4
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In terms of the stele form itself, as the Stone Hymnstates, the stele wa originally
designed to be borne by two tortoises. Unfortunately, at this time only the one on the
right corner remains (Figure 87)2° Although the Stone Hymnstates that there were six
dragons,® only two dragons exist: On the top of the stele and in shallow lines, one
dragon is carved on each side (Figure 86)! It is possible that this conflict regarding the
number of dragons is because the stele is a twedimensional representation of a three-
dimensional stele. Numerous steles erected during the Northern Qi period were
crowned by three pairs of entwined dragons. For instance, a votive stele dated 557
which is now in the collection of Museum Rietberg, has three dragons carved on each
side, revealing six dragons in all when viewed from the side (Figures 93 and 94) .32

However, on the front of the Stone Hymnstele, there appears to be only two dragons on

29 Ledderose ed. (2009), 56Harrist (2008), 205210.

30 Zhang Guangcun notes that the characterliu ( , six) may be the characterjiao( , connected).Zhang
Guangcun (2003), 226. However, through more recentresearch and the examination of clearer rubbings,
agreement has now been reached that the character is undobtedly liu ( , six). For information about the
more recent and clearer rubbings, see Ledderose ed. (2015), 159. Masayuki Aikawa mentions that while
the Stone Hymnstates that the number of dragonsiis six, there are, in fact, only two. Masayuki Aikawa
(2003, 142.

31 Despite the statement in the Stone Hymn the images of dragons at the top of the sutra text and tortoises
below were not discovered until 1986. The discovery was made by researchers from the Shandong Stone
Carving Art Museum, when they conducted an on-site inspection. Harrist (2008), 206.

32 The front side of the stele is divided horizontally into three sections. In the central section of the stele,
Buddha¥ @ OAEOUOPwWPUwWUI EVUI EwOOWEWUEDUT EwOOUUUwWUT UHADT w3 i 1 w!
each side: two disciples, Ananda and Mahakasyapa; two Pratyeka Buddhas or King Brahma; and two
bodhisattvas. On the head of the stele, there is a niche in the middle, in which a bodhisattva is depicted in
contemplative seated pose.All four sides of t he stele contain inscriptions, from which it is known that 124
donors participated in the creation of the stele, and that most of them were members of the Yan  clan.
The donors included thirteen officials who were active in the Quliang district or its imm ediate
surroundings at the time the stele was erected. Thus, the origin of the stele has beerlocated to the area
northeast of the modern district of Mi, near the town of Zhengzhou in Henan Province. For details about
the stele and the inscriptions, see Séfan Balazs (1934), 2429, 8096; Siren (1959), 749; Ledderose ed.
(2009), 114117. In Ledderose ed. (2009)the plate on page 115 is a mirror image of the original.
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top of the stele (Figure 93). The author of the Stone Hymnwas most likely well -aware of
this popular form of stele design used at the period, and so described a three
dimensional stele in his writing.
Another Han Chinese artistic tradition e mployed at Mt. Tie was the use of
excellent high-quality calligraphy. As a number of scholars point out, calligraphy is
fundamentally Chinese and has been at the core of Chinese culture throughout dynastic
history. 33 In studying the process in which fine writing evolved from a practice of
21T UBEUDOBOEOWET EVUUaAO?2 wUOOwW? E U UG thedatddHastetniHAW - a OEO wO
Dynasty (251 | Yw" $ AOwi DOIl wpUBPUDOT wUI UYI Ew? UOwWEDT OPI a
OENIT EQwUTT wUI ROUwPBUaARPEGEEEQ@OVDQUDP wW&d®UU8OUI wdOI
EIl EOUUAO0? wuPOWOUET UwU O wE b U@ Qi bl B8 T w3 EuE UIU0J38 uBrubadlLe
Calligraphy began to be regarded as the premier art form in the late Eastern Han
Dynasty, when fine calligraphy became connected with the special abilities and qualities
of the writer, and grew to be the preferred form of public expression by certain elite
members of society intent upon claiming high status and authority. 3%

Calligraphy was an integral part of the sutra engravings on mountain cliffs in

Shandong. Monks and lay believers who created the Buddhist engravings in Shandong

B+] EET UOUT Ow? ! UEET Shindang DO0L'wl OO0 & B Qub DEUE dd BT, 37BKDiva+ 1| EET UOU
Seiichi points out that since ancient times in China, there has been respect for the Chinese characters
071 O0U1I OYl UBw' 1 WEEOOUWUT b Kinmisaidiyioewpi®missl pO1 Ul wET EUEEUI UUB
34 Michael Nylan (1999), 17-19.
35 Mich ael Nylan (1999),22-23.
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in the late sixth century stood on the tradition of fine calligraphy. The creators of
Buddhist inscriptions at Mt. Hongding in the 550s and 560s appear to have been very

cognizant of the value of the calligraphy they used. One colophon clearly i dentifies
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location and enhance their Buddhist practices through the aesthetic appeal of these

writings. 3¢

The Stone Hymnx UOY D ET UWEwOOUI pOUUT awUOUPEUUT wOOw21
then later in verse, it acclaims the unique calligraphic style he used to write the sutra

text:

There was the Great Renunciant { U EZ8),[/bharma Master An of the [Northern]
Qi, whose way has illuminated non -duality, whose virtue has awakened to the
one origin. Not only does he grasp all the mysteries, his calligraphic skill is of the
very highest order. Therefore, [the donors] have requestedthat this Divine Br ush
[here] amidst the Four Eminences, inscribe with veneration the 930 characters of
OT T w?/ DIl BbéED OTEw Wil 1UuBredd Callebtion Sutra

00

21 1 OPOT wlOT 1 wOEUUI Uz UwOUI EV0OUI EWEUUUT POUOOW
(OWEOOwWUI 1 pOOUwgogzogl PTT O

Its refinement surpasses [Wang] Xi[zhi] and [Wei] Dan,

Its marvels exceed [Zhang Bo]ying and [Zhong] you,

as dragons coiling in the mist, like phoenixes soaring in the sky.3?

(emphasis mine)

36 Zhao Luo (2013), 315. A similar observation is made by Ledderose+ 1 EET UOUT OQw?! UEET PUUwW2 00O OI
Shandong-3T 1 w” UOUUUE QOW%EEUDEO? wpOwdi BEWOOUE WE 6 @O Kk & OWE &
served to enrich the content of the Buddhist text and to further dignify the mountain surfaces the text was
x OEEl EwOOOwWUI UYDOT WEUwW? I UOE UDB O Gvichael Rylas U1099)17-100 OWEOUUOb w- a

37 The transcription and English translation are primarily adopted from Le dderose ed. (2015) 155166.

" EUUPUOZ Uwx EUOUDE 6w (Hardsi(@obe), 293 £96: Bai theztidrBdiiption| seed ai Fall(@0D7),
112118.
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The author of the Stone Hymnhighly praises Sengzan Daoyi, asserting that his
calligraphy surpasses that of four revered masters of the Han, Wei, and Eastern Jin
periods: Zhang Boying (Zhang zhi , d. ca. 192), Zhong You (151-230),
Wei Dan (179-253), and even the undisputed master of calligraphy, Wang Xizhi

(303-361). This statement appears to place Sergn Daoyi on the same stage as the
consummate masters of calligraphy, and by doing so, sets forth his calligraphy as ?art.?
This statement offers a remarkable indication of how the author of the Stone Hymnand

w3 Dl wl VO O Ew21 OT zEQw#EOabPz Uwk O

Qu

xEOUOOUWE Ouw, U
In modern times, Ledderose provides us with a present-day and in-depth
analysis of Sengan Daoyiz calligraphic style. 3 Whereas other Buddhist scribes in
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engravings.®( OU U1 E E Ow?2 ilafpbagsEodave delbarately chosen the ancient

38 | edderose ed. (2015),1142 1 O1 z EQw# EOa Pz UwWwOE T wk EUwpk U BDrsdibe®Re&rd WEOOUT 1 U
31T PUWPOEPEEUTI UwUT EVWEOWUT T w, O w3 Pl wUDUT Qw21 01 zEQw#EOaDy
Kuang brothers, who are recorded in the Stone Hymn and the officials who are recorded in Inscribed
Recordwanted to have their names and colophO O U wb UPUUT OwEa w21 01 zEOQOW#EOAaDOWEOUT (
relationship between the persons mentioned in the Stone Hymnand the Inscribed Recordemains unclear.

39 For analysis of the calligraphy of the Buddhist sutra carvings in Shandong, see+1 EET UOUI Ow?! UEET PUU
Stone Sutras in Shandong3 T 1 w" UOUUUEOQW%EEUDPEO? whbDHETI BEUUOW? woO E 6 Waps § hu
(OUEUDPxUDPOOUO wW2U0a0l woOi w" E OO D{115H edieiote(20£88) 1658; HalEidt UOUT wi ES wp
(2008), 196205.

40 Liu Jung Lu and Lu Dadong hold that Owi DY1T Owl PUwUI x UUEUPOOWEUWE WEEOODT UEXT I
sutras both on paper and on stone tablets. Unfortunately, any small-scale writing by him has yet to be
discovered. Liu Jung Lu and Lu Dadong suggest that parts of the inscriptions at Xian gtangshan and Mt.

Zhonghuang in Hebei, near the Northern Qi capital, Ye, as well as sutra steles and a dedicatory

DOUEUDxUDPOOwWI OUwEwW! UEET EWUUPEEW®?$EVUUI UOw2T EgPUw- UOOI Ua

Yanzhou, Shandong, were writenina U0 a Ol wYi UAawUDPOPOEUVUWUOWEEUYDOT UwbETI O0UDI
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clerical script (lishu ) of the pre-Wang Xizhi period. Taking the irregularities of the
stone into account, the calligraphers allowed themselves bold and inventive character
compositions, and freely explored the aesthetic potential and strength inherent in the
ancient clerical script.4
In addition to the use of fine calligraphy and the traditional stele form, the
creators at Mt. Tie also imported the practice of offering formal discourse on the
connoisseurship of the calligraphy and its aesthetic evaluation. 42 This practice can be
clearly seen in theStone Hymn( QwUT 1 wOEUUwUT Ul 1T wOPOI Uwdi wyYl UUI
#EOabz UwWEE O%ddé Hymank Y EOWEUT Ww2i OT zEOw# EOabz UWEEOC
text, in these words:

Its refinement surpasses [Wang] Xi[zhi] and [Wei] Dan,

Its marvels exceed [Zhang Bolying and [Zhong] you,

as dragons coiling in the mist, like phoenixes soaring in the sky. 43 (emphasis
mine).

As Harrist insightfully observes, the terms used in the Stone Hymntext would

According to Liu Jung Lu and Lu Dadong, these writings share some common characteristics, revealed in
habits of brushwork, although sometimes different script types or styles were used. If this suggestion
I OOEUwlUUUT OwbPUwOl EOQUwWOT ECw21 OT kesk)a#dEudiing scipOWidgeng)U O U1 wd OwU
but adopted a type of clerical script (lishu) for mountain engravings. Lis Jung Lu and Lu Dadong (2006 -
2007), 271 and 27€80.
41 Ledderose ed. (2015), 115.
42 Harrist (2008), 196.
4379 6 The transcription and English translation are mainly adopted
from Ledderose ed. (2015) 155166; Ledderose ed. (2009), 14446. Harrist (2008), 192196. For the
transcription, see Lai Fei (2007),112118.
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have been perfectly familiar to connoisseurs of calligraphy of the time. 44 First of all,
assessment of the relative merits of calligraphers was a wellestablished form of art

criticism in the sixth century CE. 45 The author of the Stone Hymnclearly followed this

Ol U1 OEwOi wEUDPUPGUI OWEOOEOawEI EOCEUDOT w21 01 zEOQw#

achievement, and asserting his calligraphy surpassed that of four respected calligraphers
of the Han, Wei, and Eastern Jin periods#¢ In addition , as Harrist also observes, he

metaphoric language used to describe the visual effects of the sutra text calligraphy by

21 O1T ZEOQOW#EOAPWEOUOWEOUUOPUwWI UOOWUT 1 wyOEEEUOEUaA

during the Northern and Southern Dynasties (420589 CE)d w31 | wOBD Ol Uw? EVUWEUET

PUUOWODPOI wxT OI 6PRT UWUOEUDOT wbdOwUT 1 wuoda

O

POwWOT T w

7PDal bz UWEEOODIT UE x HavingEEh e oD (r (5D2E540CE pobithel Liarg U U

Dynasty (502-k WA w" $ A0 w? OB Olg ai heugate & he@v@ny iixé stigebcrouching

EQwOT 1 wxT OOPRwWUOPT UUB 2

44 Harrist (2008), 195196; BiFei? 31T 1 w2 0001 w' a OOwWEOEw UOw" UPUDPBBUOO?» wbOw+1 E
45 Harrist refers to two major works in this tradition. One is the Capable Calligraphers from Antiquity Onward

(Cai gulai nengshuenming) by Yang Xin (370-442), and the other is theEssay on CalligraphgShulun) by

Wang Senggian (426485). Both of the authors were natives of the Shandong. Harrist (2008), 195. Bi Fei

also explains that the idea of grading works of art was popularin UT 1T wi OUUU0T wEOEwI DI U7 wEl 6OU

StoneHymMNE OEw UO0w" UPUPEDPUOO?» wpDw+1 EETI UOUT wi ES wopl Yk AOwt k
46 Bi Fei warns us that we must not take the high praise in the Stone Hymntoo literally. According to Bi Fei,

O1T 1T wEUUT OUz Uwx UE b tf theuduté lengiavink isi& rief el Totthbiekpaession that can

include exaggeration. BiFei,? 31 1 w2 0001 w' aOOwWEOEwW U0w" UPUPEDPUOO? wbOuw+1 EI
47 According to Harrist, this phrase was first used by Yuan Ang (461 -540) in his Gujin shuping(Evaluation of

Ancient and Modern Calligraphy to describe the calligraphy of Xiao Sihua. Many passages from this short

work of calligraphy criticism, which Yuan Ang presented to Emperor Wu of the Liang Dynasty (one of the

Southern Dynasties), reappear in Gujin shuren youlue pindEvaluation of the Strengths and Weaknesses of

Ancient and Modern Calligraphers), attributed to the emperor himself. Harrist (2008), 195 -196 and

bt kOt t w! Pwwl PWEOUOWOEUI UYI UwUT ECwOT 1 rioite Grd 0fedEtty Ewx T UEUT U
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calligraphy masters, was already widespread in southern China during the fourth and
fifth centuries.? 11 I PO1 O1 OU> wEI OOUI UwUIT 1 wkemcdt®®ithaJE xT 1 Uz U
EUUUT OWEOEW?OEUYI QU2 wUIT I T UUwWOOwUT T whOUOWOI WEEO
Bi Fei traces the two terms in early medieval Chinese history, and finds that the terms,
2UI T PO EwOUwWUI | O1T 01 002 wE OE wHdpdsromohlyu€ed id uOU wOEUY
EEOOPT UExT awEUDPUDEDUOwWE-HBA BB, JandeEeddaly, ey | Dz UwUD Ol
become part of the basic language of calligraphy theory.*°

As discussed so far, the patrons most likely believed that the aesthetic, cultural
and religiou s value of their creation was enhanced by incorporating into it the
traditional stele format, refined calligraphy, and the discourse on calligraphy
connoisseurship and artistic evaluation. Who then, was responsible for the design of the

sutra carving with all of these visual and non-visual features? Based on the information

describe calligraphic styles. BiFei,? 317 1 w2 0001 w' aOOwEOEwWw U0w" UPUPEDPUOO? wbOuw+
39.
48 The process by which critical terminology was established still awaits investigation. So far, it is clear that
in the Six Dynasties period, critical terminology was current in southern China. | n the late Tang Dynasty
(mid -ninth century), Zhang Yanyuan reorganizedit. BiFei,? 31T 1T w2 0001 w' a OOwWEBOEw UOw" UDPUP
Ledderose ed. (2015), 37.
4 Thereafter, Gu Kaizhi (ca. 348409 CE took these terms from calligraphy theory and introduced them into
the realm of painting theory. Two terms of critical terminology, refinement ( jing ) and marvels (miao ),
are also found four times in On Painting by Gu Kaizhi. BiFei,? 31T 1 w2 0O 0IEw AWAWBE® OPEDPUOO? wE
Ledderose ed. (2015), 3738.
233



the Stone Hymnprovides, it is safe to assume that the patrons and the anonymous
composer of the Stone Hymnwere most likely working together to develop the design
and texts used to crede the entire monument.
Nonetheless, although we know the author of the Stone Hymnpossessed
considerable knowledge about the important features integral to ancient Chinese artistic
OO0O0UOI OUUOwWPT WUUDPOOWI EYI wOOWEDUI Hitgrady & OUOEUD OO
artistic tastes. Even so, it can be surmised that the prime donors, the Kuang brothers,
must have had a high-level of knowledge about Chinese writing and artistic traditions,
since they took great pride in being descendants of a renowned Han Chinese Prime
Minister. We are able to obtain some insight into this area from Yan Zhitui ( 531
595), who was one of a small number of elite Han Chinese officials during the Northern
Qi period, and who gives us a crucial clue regarding the kind of educatio n the Kuang
brothers likely received. | n his Family Instructions of the Yan Claf Yan shi
jilaxun), Yan stresses that good education for children is of the utmost importance: self-
improvement is sanctioned in the Confucian tradition; and good education preserves a
i EOPOazUwWUUEEDPUDPOOWOI woOl EUODOT OQwbT PET wOT 1T Owil O
security.5° Such ideas on the importance of education were most likely shared in the

circle of elite Han Chinese society members. Other Chinese artistic motives ncorporated

50 Yan further elaborates the ways in which study of the ancients could teach children to fulfill duty toward
their parents, the cruel to be humble, and the proud to be respectful. Dien (1962),46-47. For the translation
of the Family Instructions of the Yan ClarseeSsuyu Teng trans. (1968).

234



in the sutra carving at Mt. Tie, such as inviting a renown calligrapher to the site in order
1 OU0UI wEwl DT T w@UEODPUa wOi whpUDUDOT wi @kwbi 1 PUWEUI
knowledge about elite Chinese culture.
While earlier Buddhis t engravings at Mt. Hongding created in the 550s-560s were
primarily made by monks, in the 570s, several lay practitioners financially supported the
sutra carvings at several sites, including Mt. Tie. Who was attracted by the beautiful
writing in the Buddh ist carvings, and to whom did t he aesthetic potential of the
calligraphy appeal? We may be tempted to claim that the lay patrons of the Buddhist
text carvings in Shandong were well -educated members of elite society who had the
ability to read and comprehen d the inscriptions, and appreciate their beautiful writing.
We might even further claim that most of them were probably elite members of Han
Chinese society. In some locations, this proves to be truest However, despite the
EOOOxT 00z Uwil Ox T B gRuuEGOWILI B QusxuBIIEAA) UOwh Uwb U wb O x ¢
ethnicity or level of literacy. 52 It cannot be argued that most Buddhist carvings in

Shandong were created by literate people or by Han Chinese elites, even though they

were executed with fine Chinese character calligraphy in the traditional stele form. This

51 For example, it is known that the patrons at Mt. Tie were elite members of Han Chinese society. This
pattern also is seen at Mt. Jian, where the elite Wei family anda Han Chinese official named Tang Yong
UUxxOUUI Ew! UEET PUCWEEUYDPOT UG w3i 1T awlUUOawUIl 1, nie@Owi EYT wE x
the same time, they also displayed Buddhist devotion.
52|n early medieval China, there were relatively few peopl e who could read and comprehend the writings.
And, a number of people were patrons of Buddhist art and had their support recorded in colophons, even
though their ethnicity was non -Chinese.Abe (2011),196t 198 McNair (2009), 231). It is said that there
were some illiterate descendants of Han Chinese elitesSsuyl Teng trans. (1968), 25.
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is due to the fact that during the fifth and sixth centuries, the non -Chinese who settled in
China accepted and appropriated Chinse visual styles of representation, as well as
Chinese customs, language, administrative structure. 53

In fact, well -known visual elements of Chinese artistic traditions were employed
1Yl OWEA WPOOOI » wxl OxO1l weUUDOT wOT 1T wi OEwOl wlOT 1 wi E
instance, a number of stele forms adapted for inscriptions in a Buddhist shrine in the
Guyang Cave at Longmen were donated by Yang Dayan in ca. 504 CE (Figures
95 and 96)3* As a prominent Northern Wei military leader, Yang came from Qiuchi in
Ganxu Province and was of non-Han ethnicity. 558 E O1 z U w E linEcBpfids, d&vedh
on the wall next to the image, is written in fine Chinese calligraphy, is laid out as a
beautifully engraved Chinese stele, and includes a literary composition (Figure 96).56
Although the voice sounds like it was clearly his own, Yang c ould not have written the
inscription himself since he was illiterate. 5 The dedication was therefore likely
composed and written by a literate employee. The Yang stele is a good example of

traditional Chinese artistic visual representaitons being used by a non-Han Chinese

illiterate patron.

53Wong (2003), 107108.
54 For the Buddha shrine and the inscription, see Abe (2002a), 24&48; Wong (2003), 98McNair (2007), 26-27.
5 Yang Dayan was the grandson of YangNandang, a chief of the Di nationality. He was from Qiuchi. The
Yang clan of Qiuchi was prominent among the Tibetan Di people, who had been settled in Gansu since
the Han Dynasty and had adopted many aspects of Chinese culture, including Chinese surnames. For
8 EOT z Uwd whng R@8),9E8MWdiyuan Yao (1962), 342346;McNair (2007), 27 and 184n64.
56 For the inscription, McNair (2007), 27; Abe (2002a), 246248. The inscription includes a defense of image
making, a biography of the donor, and U1 1 w Estofaiiyiqthe state and the emperor.
57 Weishy ch. 73, 1636; Requoted from McNair (2007), 27.

236



Someone may suggest that the sutra carving at Mt. Tie might also have been
made by non-Han Chinese illiterate people, if it were not for the Stone Hymnthat
proudly asserts the esteemed Han Chinese genealogy of its primepatrons, the Kuang
brothers. It is worth noting that there is a huge difference between the carvings designed
by non-Chinese people who were imitating Chinese visual representations at Mt. Tie,
and those designed by the local Han Chinese Kuang brothers. The Han Chinese patrons
at Mt. Tie not only followed the visual elements of Chinese traditional stele form, but
also exhibited their knowledge of non -visual Chinese traditions, such as Chinese
calligraphy connoisseurship and Chinese ancient, pre-Buddhist accomplishments.

Significantly, it should be noted that the cultural and political circumstances in
which Yang Dayan and the Kuang brothers were living were quite different. At the end
Of wOT 1T wi BT UT wEl OUUUa O uwiszae9l rindmaan)obtNsrthern Mg U w g
issued an edict that instituted a series of Sinicizing reforms, which included the
mandated adoption of Chinese attire, language, rituals, and institutions. 58 In 494 CE, he
relocated the Northern Wei capital from Pi ngcheng to Luoyang in central China. Shortly
after Emperor Xiaowen relocated the Northern Wei capital to Luoyang, the excavation of

cave-temples began at the Longmen site, south of the new capital. At the Guyang cave,

58 For sinicization, see Abe (2002a), 174.85.Because the Xianbei Northern Wei emperors thought Han
Chinese culture was superior to their own, they formally a dopted Han Chinese cultural elements to
strengthen and enhance their rule. For non-Han people, displaying aspects of Han Chinese culture was a
sign of high culture, prestige, and value. But during Northern Qi period, this pattern was reversed, and
was replaced by a renaissance of noAHan and multi -cultural hegemony.
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where the earliest images are concentated, a number of detailed inscriptions are

beautifully engraved on traditional Chinese stele forms, which were craved in relief on

Uil wphPEOOz UwUUUI EET dw, ECawOi wUOI | OQwki Ul wel EPEEUI
imperial house or high officials. Employing v isual elements of Chinese representation
PEUwWOOUUwWODPOI OAWEOWPOEPEEUDPOOWO! wli 1 wxEUVUOOUZ w
the sinicization protocol, borrowing Chinese traditional forms into their Buddhist shrine

or other creations were most likely w hat the non-Chinese patrons wanted to proudly

display. However, the social and cultural circumstances of the Northern Qi people were

nearly opposite. For a better appreciation of the Mt. Tie sutra engravings and their

x EOUOOUZ wi OE OU O wb Iheydlitical sGcialywdd dchliural Sirdum&dhce s of

the Northern Qi, which will be discussed in next section.

5.3 The Social and Cultural Circumstances the Kuang Family
Confronted During the Northern Qi Period

As previously noted, the Stone Hymnat Mt. Tie boastfully proclaims that the
Kuang brothers with the great Han Chinese genealogy were the prime patrons for the
monument there. For their creation, the brothers imported the artistic and cultural
traditions of Han Chinese elite society, including the use of the stele form, high-quality
calligraphy, and the discourse of calligraphy connoisseurship. What drove the local Han
Chinese Kuang brothers to create the sutra carving with such special visual and non-
visual devices? Significantly, the Stone Hymnnarrative provides some key information

about these patrons and their circumstances. Though the previous citation had omitted
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several sentences from the middle of the text, the full citation on the main patrons of the

Kuang family is provided below:

There were the devout disciples of the Buddha Kuang Zhe and his younger

brothers Xian, [ .. ], Zu, and Zhen, descendants of the Han Prime Minister

[Kuang] Heng, endowed with the excellent virtue bestowed by Heaven,

outstanding in their heroic bearing. Knowing that the vast hawsers of heaven

TEYT wOOOT weEl 1 OwET i PEDPI OUWEOEWEDUET UODPOT wUT EV0wUOT
and they sighed that yet the great blue sea also changes, and bemoaned that even

Mount Tai falls . Consequently, they have embraced within their hearts the

Ul OUGEPEUDPOOWOT wUOT 1T wETl OPUT EwxEUT UWEOEwWUT 1T awl EYI
acceptance of the pure body [of Buddhism].5® (emphasis mine)

At this point in the exploration of the Northern Qi engravings, our focus must
now turn to the political and cul tural circumstances that surrounded the Kuang brothers
at the time they were designing and making their creation. The Stone Hymn after
naming them as the prominent patrons, identifies them as descendants of the Han Prime
Minister Kuang Heng (fl. 48 -32 BCB. It further asserts that the Kuang brothers were
born into an excellent lineage with greatness flowing in their very blood, by stating they
were? 1 OEOPT EwbPBUT wi REI 001 OUwYPUUUI wEl UUOPIT EwEa w'

ITUOPEWET EUDPOIT draws 8dmBhd eathi ChitieBedeélié than the king or

' EUUPUUWUOUEOQUOEUT Uwll T wOEUUwWUI 601 OET wOil wUT PUWEDUEUDOOO W
O7 1 wel OPUI EwxEUT wEOEWEOOOI EUwWwDOUOWOT 1 O&). Bafrist@20aBY) ¢ wUT 1 wx U
166.The original text is ?

6 pl Ox 1 E UD Uhe &ripilh ténslation is from Led derose ed. (2015), 160.62.
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heaven granted surnames to those who possessed merits and virtues as a way of
honoring their spiritual power. €

371 wUl OUI OETl wUT EVwi 60006PUWUT PUWUOUPEUUT wUOwL
lineage, desciibes their grief and lament: ?Knowing that the vast hawsers of heaven
TEY]l wOOOT wEl | OwEl | PEPI OUWEOCEWEDPUET UOPOT wUT E0wU
sighed that yet the great blue sea also changes, and bemoaned that even Mount Tai
I E OWhhbisthis grief and lament about? To what do these grim concerns refer?
Previous studies of the Stone Hymnreither interpret this in the context of a Buddhist
reference to religious persecution or the decline of dharma,t or simply provide a
translation but no explanation.® However, considering that the phrase describing the
*UEOT WEUOUT T UUzwli O EOOT awbUwWEDUI EVUOCawi 6OOOPI E
most likely related to certain life circumstances that the Kuang family, with their great
Han linage, had experienced. TheStone Hymnis silent about the exact difficulty the
Kuang brothers confronted during the Northern Qi period. However, given that the
*UEOT wEUOUT T UUWI T OEwOOwOi | PEPEOQwxOUDPUDOOUOWUI |
long beendel PEDPI OUO?» wOP Ol Oawdl EOVUwWUT EQwUT T PUwT Ul EVw

POw- OUUT T UOWOPWUOEDT Uad w3l 1 wxT UEUT Ow?2U0UT 1 wi EVUUIT

60 Xudong Hou (2010), 52-53.

61 Harrist (2008), 166.
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maintained in the larger dominant society.

During the Northern Qi period, there appears to have been friction be tween the
non-Chinese and Chinese members of society?? and the favorable position was given to
those who were non-Chinese. This is in part due to the Xianbei ethnicity of the royal Gao

w3l 1T Ul wbUwUOO1T WEOBOHUU

I EOPOA WOl wOT 1 w- OUUTT UOwWoO P

Qu

family, but scholars agree that the Gao family was of a Sinicized, non-Han lineage, most
likely Xianbei. 8 Historical documents indicate that ethnic tension between the non-Han
Chinese, the majority of whom were Xianbei, and the Han Chinese began in the first half
of the sixth century, % as the Northern Wei Dynasty gave way to the Eastern Wei,
resulting in political and personal problems on a significant scale % Gao Huan, the de
factoruler of the Eastern Wei,%” dedicated himself to consolidating the Eastern Wei state

and instituted a number of policies to alleviate the suffering stemming from ongoing

63 Numerous scholars, including Dien, Park Hanje, and some renowned Chinese historians, have indicated
that ethnic frictions between the Xianbei and the Chinese ran through the Eastern Wei and Northern Qi
periods, and finally led to the fall of the Northern Qi.
64 While the traditional account states that the Gao family was of Han-Chinese ethnic lineage from the Gaos
of Xiu , Bohai , Jennifer Holmgren demonstrates that the Gao family was not part of the well -
known Gao lineage in Bohai, but rather intentionally concocted a fictitious connection to the Gao Family
in order to pro vide themselves with a respectable, Chinesestyle genealogy to match those of the great
clans of the northeastern aristocracy.Jennifer Holmgren (1981), 8; Jennifer Holmgren (1982), 2; Dien (2010),
90n1; Hanje Park (1998), 147Yiliang Zhou (1963),135.FoU wOOUT wbOi OUOEUDPOOWEEOU O wWOT 1 w&
lineage falsification, see Shigekuni Hamaguchi (1966, 726 727.For more information about the lineage
falsification among families of Chinese origin, see Holmgren (1980), 1-16.
65 These instances are too numerous ¢ list in full in this dissertation. For more examples, see Holmgren,
2211 EVwOIi w, 801 UUO» whihl
' 0001 Ul OOwW? %EOPOaOw, EUUDPET | wEOEwW/ OOPUDPEEOW/ OPI UO?» wKYd
87 The Northern Qi state was established by GaoYang in 550, although his father Gao Huan was
the real founder of Northern Qi as the de factauler of Eastern Wei. Dien (2010), 8682.
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wars.%8 His efforts to reduce the friction between the Chinese and the nonHan clan are
well documented. 8 Despite such efforts, mutual antipathy and distrust was present
throughout the period of the Eastern Wei| Northern Qi. 7

During the Northern Qi period, non -Chinese officials dominated the court,
although a small number of Han Chinese court officials were present there. While the
opportunity to obtain official posts was very limited for the Han Chinese, they were
given some official court positions, mainly because Han Chinese courtiers were ableto
help the non-Han Chinese rulers construct and run a standard Chinese-style imperial
court. At the time, this style of organization and administration was considered the
optimal way to run an imperial court, regardless of whether or not the rulers were
Chinese.”* However, even when present at court, most of the Han court officials held
insecure positions. They might abruptly be sent out to provincial areas or even executed

at the will of the throne or non -Chinese court officials.’2 As Dien puts it, the Chineseat

68 Zizhi tongjian (Beijing: Guji chubanshe, 1956),158.490910.

69 Communicating in Xianbei with the Xianbei people and in Chinese with the Chinese people, Gao Huan
tried to persuade the Xianbei and Chinese to respect each otherZizhi tongjian 157.4882Requoted from
Dien (2000), 82 and Dien (1991), 54.

70 Dien (2000), 82. This antipathy was partly because Gao Huan and his successors were virtually powerless
to deal with the friction and respected the Xianbei.

7t Northern Qi emperors were consciously engaged in the construction of ?a standard Sind/East Asian
imperial court structure 2 W% O U wU T TheuChese sty ithpeBauditucture had become an ethnically
fcumenicalzimperial model. Eisenberg (2008), 106L10.

72 There were aseries of frightful executions of Han Chinese officials by Northern Qi emperors and non -Han
Chinese courtiers in the Northern Qi court. During the 550s and the beginning of the 560s, executions of

Han-Chinese officials, including Du Bi (d. 559),Gao Dezheng , and Yang Yin , took place
most likely due to ethnic antipathy. They were all close advisor of Emperors and crucial figures that were
O 1 EI EwOOwl i 11 E0DPYI Oa istakion ek @e62a)60-61:08ryE0i0), 84)HakEramk O

(1998), 128129 and 137;Holmgren (1981), 120123.
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the court attained positions of high office and important responsibilities ?at the
sufferance of the XianbeiO and ?any perceived threat to the preeminence of the Xianbei
was dealt with in a ruthless fashion 6 % In an instruction to his family, one o f the Han
Chinese contemporaries of the Xianbei court, Yan Zhitui (531:591), wrote about
the anxiety and insecurity he experienced due to his status as a literate and elite Han
Chinese member of Northern Qi society.” Yan Zhitui urged his descendants not to make
sinecures of their posts. At the same time, he advised them not to aspire to the highest
x OUOUOwWI OUwWUT 1T UT whpl Ul wUOUUET UwoOil wEEOSTT UwlOwOHOI
most sensible given the dangers and uncertainties that lurked in the Northern Qi court
for the Han Chinese people.’s

The insecure official lives of court officials who were Han Chinese was due to the
cultural changes of Northern Qi society. While sixth century Northern Qi society viewed
the Han Chinese people and culture with some suspicion, the opposite was true at the

end of the Northern Wei (386-534 CE), when Chinese customs and language were highly

respected under the sinicization protocol, promulgated by the Xianbei Emperor Xiaowen

73 Dien (1991), 59n83; Dien (2010), 82.

74Yan Zhitui, a Chinese scholar, was a descendant of Yan Han, a native of Linyi in modern-day Shandong
Province, who had come south in 317 CE. Yan Zhitui served four different Chinese states including the
Liang Dynasty in southern China, the Northern Qi and Northern Zhou Dynasties of northern China, and
their successor state that reunified China, the Sui Dynasty. Yan Zhitui wrote house instructions for the
heirs and descendants of his own family. Yan Zhutui wrote the book, The Yanshiidxun (Family Instructions
of the Yan Clapi OUwi PUwi EOPOawEOEwWETI UETI OEEOUU WE OE wdnstantes.i O1 E0UwU]
The translation by Teng Ssut yi (1968) has been consulted

75 Dien (1962a),63. Dien indicates that Yan, one of the founding fathers of the Academy, may well have felt
the collapse of Qi and the dissolution of the Academy in 577 to be one of thedeepest disappointments of
his career.
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(r. 471-99). The sinicization protocol resulted in the prevalence of Chinese cultural

elements in Northern Wei society, and many members of the Xianbei nobility became

fully proficient in Chinese cultural traditions, and were at home among the leading

Chinese families, without entirely abandon ing their own customs. However, in 523 CE, a

rebellion broke out among the specialized military populations of the frontier regions,

called the Rebellion of the Six Garrisons’¢ Most of the soldiers were non-Han Chinese,

and they complained about disparitie s of status and opportunity between the non-Han

Chinese who remained in the frontier regions versus those who moved to the capital city

Luoyang, and the disparities which the sinicization policy brought to the state’”

Founded on the non-Han Chinese rebelli0 0z UwOPOPUEUVUa wx ObP1 UOwWUT 1 w- OU
high court officials, who also were predominantly non -Han Chinese, stopped showing

overt respect for Han Chinese culture. The display of outward pride for the Chinese

culture was no longer regarded as a sign of prestige as it had been before. Ratherthe

PEQUBDOI Ul wEUOUUUI 2 wOUI OEWET EEOI wiHanEChitkgseUl EE wb O
society.”® Holmgren observes thatti 1 w- OUUT T UOwo Pz Uwi PUUDwW$ Oxi UOU:
maintained a mental balance between the Xianbeiand the Chinese, which could have

extended to all social strata until the end of the state.” To non-Han Chinese elites, most

76 Dien (2010), 80.

77 Scott Pearce et al. (2001),-8.

78 Tsiang (2010), 49; Su Bai (200255-k 8 w3 1-1 WP ODUD» wlUi OUPOT OUwWPEUWI Uxi EPEOCOA w
the use of the Chinese language. Hanje Park (1998), 1B

7 Holmgren (1981), 120.
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of whom were warriors, Han Chinese culture seems to have connoted refinement and
civilization, but because it gave prominence to li terary pursuits, it also was deemed
feminine, timid and weak.
Northern Qi culture has been characterized asthe Xianbei culturez Uw U1 OBDUUE OE |
as well as the establishment of a foundation for multiculturalism. 8 During the Northern
Qi period, the Xianbei culture reached its peak, and at the same time, a variety of outside
cultures brought by foreigners appear to have been enjoyed by people from diverse

ethnicities living together in Northern Qi society. In outlining Northern Qi culture,

Katherine Tsiang claims the following:

The Northern Qi nobility largely abandoned the rules of Chinesestyle courtly
protocol set in the late Northern Wei and reasserted their non-Han-Chinese
identity and a pride in their martial, horse -riding skills, mostly dressing in knee -
length tunics with narrow sleeves over trousers and boots. 82 (emphasis mine)

However, this is not entirely accurate, since Northern Qi rulers continued to use
Chinese-style political structures during their reigns. Although the Xianbei culture
clearly seemsto have flourished in this period, and affected the lives of contemporaries
in various fields, Han Chinese culture still played an important role in society. The

elements of Han Chinese culture that were maintained during the Northern Qi period

80 Dien (1991), 4849. The events leading to the fall of the Northern Wei are described by Jenner (1981)63
102

81 Katherine Tsiang observes that many of the artistic developments of this period laid the foundations for
the flour ishing international visual culture of succeeding centuries experienced during the Sui (581 -618
CE) and Tang (618907 CE) periods. Tsiang (2010), 4&1; Lingley (2014): 112.

82 Tsiang (2010), 49.
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included the move of Han-Wei stone Confucian classics to the Northern Qi capital city
of Ye, the establishment ofa number of Chinese-style formal court institutions, and the
founding of a Chinese-style literary college.® These series of actions indicate that the
non-Han Northern Qi rulers and courtiers still upheld some of the rules of Chinese -style
courtly protocol. However, the Xianbei rulers and high officials intended neither to act
culturally Chinese, nor follow Confucian principles. The Northern Qi rulers and  court
officials retained limited Chinese organizational and cultural traditions only for the
maintenance of the social order, and for displaying the political authority of the state. 8
During the Northern Qi period, the anxiety of the Han Chinese elites ov er the
insecurity of their official status appears to have been substantial for those who were
EEUDPYI wWEVDWEOUUUwWPOwWUT I WEEXxPDUEOQwWEDUaOwWSIT 6w OPI Y
circumstances at Ye cannot be a reason why the local Han Chinese patroa in Shandong
created the gigantic stele embellished with the elements of the Han Chinese artistic
traditions of high elites, since none of the patrons at Mt. Tie were associated with the
difficulties Han Chinese faced at court. Nonetheless, the language d the Stone Hymn
1 YPDEI OUOGawi BT PEPUUWUT 1T w*x UEOT WEUOUT T UUzZ WETI UXEDU
prestige, which seems similar to the anxiety of Han Chinese elites at Ye.

Significantly, there is an important connection between the court and the

83 This college was called the Wenlin Academy, and it was established in early 573. A number of Chinese
officials, such asYan Zhitui , Wei Shou , Xiao Fang , and Yang Xiuzhi , participated in the
activities of the Academy. Dien (1962b), 6263.

84 Tsiang (1996a), 25253.
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regional circumstances in Shandong. The high-ranking official, Tang Yong (d. 581),
sponsored a sutra carving at Mt. Jian, which is located inside the city of Zoucheng, very
close to Mt. Tie (Figure 83). At Mt. Jian, Tang Yong worked with another local Han
family, and together they had several Buddhist sutra texts and a Buddha name carved
on its mountain surfaces. Notably, the Wei family members also proudly displayed that
they were the descendants of the renowned Han Prime Minister , Wei Xian

(147-66 BCE) (Figure 64)8 Wei Xian was a real historical person, who came from
Zou (modern Zoucheng , Shandong), and was a learned scholar who rose to the
position of Han Prime Minister ( chengxiang ) during the reign of Emperor Xuan
( , . 7348 BCE)#¢ Interestingly, the main patrons of the Wei family at Mt. Jian had
no official titles.

(OwbUwpkPOUUT PT DPOT wOOwWxOPOUWOUUWUT EVw21 01 zEOU

this Mt. Jian site. He took on a variety of roles there, including that of the sutra donor ,
calligrapher, and sutra carving organizer. At this Mt. Jian site, Tang Yong (d. 581)
LadyZzZhao 8 w3 EOT w8 OOT wEOEwWI PUwbbPi 1 zUwWOEODI wEx xI EUWE
below the most detailed colophon to the lower right of the 98 -character pasage from the

~

Mafjusri PUE N e é x 2 U BThedléphon refers to them as sutra donors who were the

85 Takuma (2003), 187.
86 For Wei Xian, seeMichael Loewe (2000), 577578;David R. Knechtges and Taiping Chang eds. (2010),
1304; Luo Wei ed. (1996), 13840.
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While the carvings at Mt. Jian were co-sponsored by Tang Yong, the local Han
"T POl Ul weil bwi EODPOa wdI O EHe exddbnatir® & tnrélafidnghip O w# E O0a b O
between the Wei family and Tang Yong is unknown. It is known that in 568 -572 CE,
before his patronage at Mt. Jian, Tang Yong had commissioned lengtty sutra texts to be
carved at the South Cave in Northern Xiangtangshan (Figures 26~28). As discussed in
chapter two, the selection of the Bojing as the sutra text can be interpreted asindication
Of w3 EOT w8 60T ZUWE OO x OE B OU wpk b Uthneek &nd cvinp@titidhU E U a wx OO
with his political non -Han Chinese rivals.8 With his previous experience of being
suddenly impeached by censorial officials and having his name removed from the
EOQUUUDPI UUzwUI THUUI UwUOOI UDPOI wE UxohyicouldieaSilE wOi wOT 1
have empathized with a local Han family, who held a great linage, but held no official
posts during the Northern Qi period. It is possible to imagine that they likely had similar

social and cultural opinions, and shared some mutual socio-political, cultural, and

religious perspectives. Also, with the act of sutra carving itself, T ang Yong likely

87 The colophon with the names of Tang Yong and Lady Zhao also names two more couples that it identifies
as donors: Chen Demao and his wife Fan , and Chen Dexin and his wife, Dong
Takuma (2003), 187; Tsai, 2012, 148Vhile the inscription does not provide the specific details of their
sponsorship, the location indicates that they sponsored the Mafijusri S tra. Currently the c olophon reads,
? () / (¢ G ¢ [N 2 Sili Wang and Lai Fei (1991), 13;
Xinli Hu (1991), 254; Lai Fei (2003), 11314; Lai Fei (2004), 137; Lai Fei (2007), &®. In addition, the
names of six nuns are listed: Famen, Fali, Huiming, Faxi, Jha, Shanzhu.? ?

,? Lai Fei (2007), 8839; Takuma (2003), 187. Whathey contributed to the site is uncertain.
88 Zhenfa Xie (2006), 377380; Haijuan Chen makes a similar observation. Haijuan Chen (2006), 53.
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provided the local renowned Han Chinese at Xiangtangshan with a way to express their

cultural, social, and religious ideas. Being of same Han ethnicity and living in Northern

Qi society, in which the social and cultural atmosphere was not favorable to the Han

Chinese, likely resulted in some level of cooperation and mutual support. Four years

later, in 579 CE, Tang Yong was absent, but another renowed local Han Chinese Kuang

i EOPOawbOUOI EwPPUT w2l O1 ZEOQOw#EOaPWEUwW, UG w3 Pl OwE
more ambitious scale. Although Tang Yong and the Kuang brothers were not connected

EPUI EUOaAOwWOUT T UwUT EOQwUT U O UlligrapherBoutbed fespectiv®1 z EOw# E
projects, the local Han Chinese Kuang family and Tang Yong could have similar views

of the circumstances at court or the use of sutra carving as a means of displaying their

social, cultural, and religious ideas.

5.4 Visual Rhetoric of Han Chinese ldentity and Cultural Pride

At this point, we now get to the most important question: What did the patrons
hope to claim through their creation at Mt. Tie? My suggestion is that the elite patrons
wished to declare the cultural magnif icence and superiority of the Han Chinese. They
did it by intentionally employing very Han Chinese traditions, such as using beautiful
and elegant Chinese calligraphy, appropriating the traditional stele form, and
developing calligraphy connoisseurship. Du ring the Northern Qi period, Han Chinese
customs and artistic traditions were utilized by non -Han Chinese rulers and court
Ol il PEPEOUWEUWEWXUEEUPEEOWOEUUI UWEOEwWx OUUPEOa wU
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these cultural elements were not respected inand of themselves, nor were they enjoyed
or appreciated on a purely aesthetic level.
The patrons did not, and probably could not, express themselves directly at the
time of the carving, as this would be dangerous for them and their families. Instead, the
HEOw" T POI Ul wi 6BDUT wxEUUOOUWUUT Ewdl UExT OUUwUOwYO
circumstances, expressed through the symbolic and formal visual codes of the Han
Chinese tradition. The intent of this monument, which provided a mode of self -
representation for a member of an elite Han family, was likely to serve as a special
OO0O0UOI OUWOI w?2" 1T POl Ul Ol UUO?» WEUUDOT wEwWx1 UDOEwPT I
visual culture in particular were prevalent. Even for many contemporaries, most of
whom were likely illiterate and could not have comprehended and appreciated the
entire meaning of the sutra or the Stone Hymntexts, the blatant and flamboyant use of
the traditional Chinese practice of representation, and the commemoration of illustrious
virtues and merits in a spectacular and gigantic stele form on Mt. Tie, made their
message clear.
SOWEEUI OwOEOawUET OOEUUWI EYT wUOUTT1T UUI EwOT EQU
directly related to Buddhism. They believe that the x E U U O O Utp waBsmida@dl |
preserve the sutra text on arved stone was connected to the decline of Buddhism (mofg.

The bemoaning of the dire state of the world by the 2 U O O 1 w audhbr Bas been
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interpreted as a commentary on the decline of Buddhism. 8 Additionally, Ledderose
attends to the fact that the Mt. Tie Buddhist engravings were completed in 579 when the
persecution of Buddhism by Emperor Wu of Northern Zhou had come to an end, %
stating that the monument at Mt. Tie heralded the triumph of Buddhism over its
persecution.®!
However, this dissertation sugge sts that the message theStone Hymnis trying to
Ul OOWEUWEEOUUwWPUUwWwxEUUOOUZzZwbPUT 1 Uwi OUwPUUWEUI E
PPUT POwWUT T wEOOUI ROwWOT wOT T w- OUUT 1T UOwWwoPz UwWwUOEDPI U
author bemoaned in the StoneHymn was likely the Northern Qi society in which Han
Chinese culture, customs and virtues were not respected, and in which Han Chinese
elites could not feel secure about their social and political circumstances. The year of 579
CE, when the carving at Mt. Tie was completed, was also the year whenthe Northern Qi
Dynasty was defeated by Northern Zhou. Thus the monument represents a symbol of
the triumph for traditional Han Chinese culture over the non -Han culture, which was at
its peak during the Northern Qi period.
The city of Zoucheng, where Mt. Tie is located, has been honored as being the

hometown of Mencius (372289 BCE), one of the founding fathers of Confucianism.

©+] EET UOUIT O wrseripiiondXbws EHUUOUPEEOwW( OUEUDxUPOOUWREIT wl O2 wbOw+ I
9% The persecution was promulgated in Northern Zhou on June 21, 574, and it was extended to the Northern
Qi in the spring of 577 when the Northern Zhou conquered the Northern Qi territory. The persecution
1 OETl EwWUOOOQWET Ul UwOT 1T wEl OPUT woOil w$Ox1 UOUwW6 UwbOw) UOT wl hOwk
Shandongt3 1T 1T w" UOUUUEQWWEEUDPEO? wmOw+1 EET UOUIT wil Ed wpl YRKAOw! N
o+ ] EET UOUI Ow?! UEET B UU w2 théeCutwap % BEDEu®-Ouse 8l E0IREORT U O
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Only 20 kilometers to the north lies Qufu , the cradle of Confucianism in China,
where Confucius lived and is buried. 2+ 1 EET UOUIT wOOUI UwlUT EQw? 0T T w!
symbolically invaded the Confucia n heartland with their cliff writings and made a
YDUDPEOI wEOEDPOwWUT ECwUT | DUWEUI | EwPEUwWOOPwWOYI UUEO
around Zoucheng.®3 T PUWDUWEwWUUT TT UUDY! wOxPOPOOOWEUUwWhUw
intention was involved with the co mpetition between Buddhism and Confucianism. My
observation is quite the contrary to that of Ledderose. At the center of Confucianism,
Buddhist engravings came to lose their original traits. It appears that during the Han
Dynasty, Confucian art was, in fact, overtaking Buddhist art, and transforming it into a
traditional Confucian artistic style. T he traditions of Confucianism and the Han Chinese
culture both seem to have greatly impacted the Buddhist engravings at Mt. Tie. The
patrons for the Mt. Tie carvi ng, as descendants of an eminent ancestor, were most likely
well -educated and well-versed in Chinese tradition and Confucian teachings.
Similarly, investigating the calligraphy connoisseurship at the Stone Hymn
Harrist brilliantly argues that the Stone H/mn text was intended to enhance the value of
the sutra inscription, and it did so by importing the discourse of calligraphy
EOOOOPUUI UUUT PxwEOEWET UUT 1T UPEwl YEOQUEUD®HBOWDPOUOW

However, from a different perspective, my su ggestion is that the discourse of

92 Harrist (2008), 162
B+ EET UOUIT Ow? ! SuitEEih Shdridang DOIOW'WU OUUUEOW%EEUPEO? wbOw+1 EET UOUI
94 Harrist (2008), 196.
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calligraphy connoisseurship and aesthetic evaluation were not imported into the domain
of Buddhist devotional art. Rather, the Buddhist sutra texts were imported into the
domain of Chinese or Confucian traditional art, as a way to illuminate both the text and
the formal visual artistic elements. What was represented at Mt. Tie was the very
Chinese traditional stele form, elegant calligraphy, and the discourse of calligraphy
connoisseurship and aesthetic evaluation, all of which belong to Chinese artistic
traditions.
This is not to say that Buddhism was not as important as Chinese Confucian
cultural traditions at the time of the creation of the Mt. Tie carving. At Mt. Tie, the
patrons do not clarify their actual wishes, but i t was likely a combination of both their
hope to attain the Bodhi mind of Buddhism, and a declaration of their Han Chinese
authority and cultural pride. While the patrons were immersed in the Chinese
traditional culture and Confucian teachings, they at the same time embraced
Buddhism. %5 Having wished to proclaim Han -Chinese culture and attain the Bodhi mind,
they appear to have set their minds on the Unsurpassed Correct Perfect Enlightenment.
%UOOwWUT PUOwWPUwPUWEOI EUwWUT E U wdt tidciples 0fdhes3 D1 wx EVUOOD
l UEET EO? WEOEWUT EQwUOT 1 a wi*dke$Era texEandddn fouchrdrig ET DU O wi

at Mt. Tie gives a comprehensive description of the unfolding of the Buddhist path

95 During the sixth century CE, there were a large number of Confucians who embraced Buddhi sm. See,
Dien (1962a) Tadao Yoshikawa (2000), 427455.
9% |edderose ed. (2015), 160.
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according to the practice set forth by the Mahayana bodhisattva.?” In the sutra, the

' UEET Ewx OUIl UwO00awObOl wgUl UUDPOOB w?6T E0wbUwWOEODI E
answering this question, the Buddha unfolds the path to awakening from beginning to

end for the reader. The text ends with the affirmation that this teaching of t he Buddha

has caused innumerable beings to embark on the bodhisattva path. TheStone Hymn

Ul xT EO0w0T 1T wOEUUwUI EUPOO WOl wUT T wOUUUUVUEWEEUYDOT O
mind, and sixteen thousand gods attained the Acceptance that Dharmas are Wthout

I B U®Thid may have been in part the hope and motivation of the donors who initiated

the grand carving project of this sutra passage.

106-109.
9% |_edderose ed. (2015), 161 and 165.
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Figures

CHAPTER 1: Introduction

Figure 1. Map of Buddhist stone inscript ion sites in Shandong Province (After Ledderose
ed. (2014): front page).
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Figure 2: Map of Mt. Sili and other sites around Lake Dongping .
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Figure 3: General View of the summit of Mt. Sili as seen from the south (Photo taken by
Jungmin Ha in 2012).
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Figure 4: The right lower corner on the south side of the eastern boulder (Photo taken by
Jungmin Ha in 2012).



Figure 5: The remaining portion of s utra carving at the upper center, and the votive
inscription and image added in 561 CE on the right (Photo taken by Jungmin Ha in 2012).

Figure 6: An ink and paper rubbing on the same spot as identified in Fgure 5. The
remainin g portion of the sutra text is in the middle, and a votive inscription and image
added in 561 CE can be seen on the right. To the left of the red rectangle is a votive
inscription from the 11th century (After Ledderose ed. (2014): p. 408, fig. 174).
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Figure 7: Detail of Figure 5. The right top corner of Figure 5. Votive image and its
inscription dated 561 CE (Photo taken by Jungmin Ha in 2012).



CHAPTER 2: Buddhist Artworks Designed for the Diverse Goals of

Northern Qi Patrons
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Figure 8: Territory held by the Northern Qi

Dynasty (550577 CE) (After Lin (2014): 58).
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Figure 9: Northern Xiangtangshan site at halfway up a mountainside. From the left to
right respectively, the N orth, Middle, and South Caves at the Northern Xiangtangshan
(Photo taken by Jungmin Ha in 2012).

Figure 10: The facade of the North Cave at the Northern Xiangtangshan (Photo taken by
Jungmin Ha in 2012).
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North Cave Middle Cave South Cave

Figure 12: Buddhas at the front (west) face and south side of the central pillar (from left
to right), North Cave at Northern Xiangtangsh an (Photo taken by Jungmin Ha in 2012).
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Figure 13: Stupafagade of the South Cave at the Northern Xiangtangshan (Photo taken
by Jungmin Ha in 2012).

Figure 14: Stupa-shaped niches on the north wall of North Cave. The original images in
the niches are missing and the 20th century Buddha images were placed in the stupa
shaped niches (Photo Taken by Jungmin Ha in 2012).
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Figure 15: Gigantic Buddha carved on Mt. Meng at the former Kaihua Monastery site,
Taiyuan, Shanxi Province. After 551 CE. The height of the body of the Buddha measures
approximately 30 meters. The head was replaced in 2008, 12 meters high (Photo taken by
Jungmin Ha in 2012).
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Figure 16: Front facade of Xiaonanhai Central Cave, Anyang, Henan. 550-560 CE (Photo
taken by Jungmin Ha in 2012).
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Figure 17: Diagram for the sutra engraving, Xiaonanhai Central Cave. The numbered
areas contain the following inscriptions: (A fter Sunkyung Kim (2011): 122, fig. 1A).
(1) Dedicatory inscription;
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Figure 18: Interior of Xiaonanhai Central Cave. All the heads of the statues have been
chiseled away (Photo taken by Jungmin Ha in 2012).
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Figure 19: Two Buddhist steles at the Baoshan Temple site. The right stele was the one
that was sponsored by Lou Rui (Photo taken by Jungmin Ha in 2012).



the sponsorship of Lou Rui. Limestone, 230centimeters in height, 98 centimeters in
width, and 28 centimeters in depth (Photo taken by Jungmin Ha in 2012).
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Figure 21: Detail of Figure 20, the Buddha triad shrine at the center of the upper part of
the stele. The shrine is 27.5 centimeter in height, and 21 centimeters in width(Photo
taken by Jungmin Ha in 2012).



Figure 22 View of exterior of Caves 1 through 6, Southern Xiangtangshan, near Handan,
Hebei. Cave 2 is to the left and Cave 1 to the right. The? %UUT EOQw" EVYI tbtw2 U1 Ol » wE
sides of the gate of Cave 2 (After Tsiang ed. (2010): 40, fig. 20).

Figure 23: Site plan of the Southern Xiangtangshan Caves. Caves 47 are arranged on
two levels: Caves 1 and 2 are on the lower level; Cave 3 above Cave 1; Caves 4, 5, and 6
above Cave 2. Cave 7 has no cave below it (After Lin (2014): 74, fig. 2.5).
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Figure 24: Buddhist shrines at the southeastern side of the Southern Xiangtangshan site,
560s (After Tejima Isshin (2013b): 29, pl. 4).

Figure 25: Line-drawing of F igure 24 (After Lintang Zhang and Peilan Xu (2005): 62, pl.
1).
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