On the Date of the Spread of Buddhism
to the East

By Sei Wapa

Buddhism’s journey to the East is one of the most important events in the
history of East Asia. For it is through it that the peoples of East Asia had
their first poignant religious experience, through it that, as a collectivity, the
mass of the population became heirs to the doctrines of Paradise and Hell,
the idea of rebirth, the concept of cause, effect and retribution, to say nothing
of the first contact with a recondite dogma. It is even said that the rise of
‘Taoism, the system that in China unified popular beliefs, took place under
Buddhist influence. It was not long before the Buddhism that had made its
way to China got, through Korea, as far even as Japan. In all of those coun-
tries, the influence it exerted was enormous.

Nonetheless, as to the time and manner of the transmission of Buddhism
to China, there is a conflict of theories that has yet to be resolved. The tradi-
tion among the Buddhists themselves is, generally, to place the event well
back in time, identifying, for example, Lieh-tzu's 3|7 ‘Western Sage’ ¥EJ5
B as a reference or supposing that even Confucius knew of it, or that Bud-
dhism was brought into China during the reign of the First Emperor of Ch‘in
=I5B by a Central Asian monk known to the Chinese as ‘Shih-li-fang’ &
.

Another example is the Fo-tsu-t‘ung-chi {#iHi#ic. (the Compendious Cata-
logue of Buddhist Patriarchs), chiian 34, the most systematically detailed of
the traditional histories of Chinese Buddhism, compiled under the Chao Sung
#5R by Chih-p‘an %#%, in which one reads as follows:

In the fourth year (of the reign of the First Emperor of Ch'in, ie. 243
B.C.), a company of eighteen, headed by Shih-li-fang, a $ramana from the
Western regions, bringing Buddhist scriptures with them, came to make
converts. The Emperor, in view of their outlandish manners, gaoled
them, but at night there was a golden demon, a rod and six (feet in
height), that, breaking down the door, let them out. The Emperor, bow-
ing his head in alarm, expressed his contrition, then, lavishing them
with gifts in an elaborate ceremonial, had them escorted out of the
domains.  [#42] MWE, FEESFIENEETAA, BHQAME, FUERBN
Z, WEXAREW, WRHZ, #E, BEHH, DEmEHE.
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However, it is not until the late thirteenth century that the Fo-tsu t‘ung-
chi took shape, while it is noted that this particular entry is owed to Chu
Shih-hsing’s 44T ching-lu §E#% (scriptural catalogue). The latter, however,
is a late forgery, and in any case, if only on internal evidence, the notice is
simply not worthy of credence. In the Shih-chi H7. (Records of the His-
torian), in a notice under the thirty-third year of the same emperor (214 B.C.),
one sees the expression 25774, interpreted by some) to signify a prohibi-
tion of Buddhism, but it is difficult to accept this without grave reservations.
There are two reasons for this. First, Confucius predates Gautama Buddha,
it should go without saying. Second, during the reign of the abovementioned
First Emperor, Buddhism had not spread even throughout India, to say noth-
ing of the possibility of its reaching China.

Next to consider are the ‘golden men’ £ A, that is, the gold-bronze
statues, alleged to have been erected by the First Emperor of Ch'in, or to have
been worshipped by Emperor Wu ##% of the Han. The former, being twelve
golden men enclosed in a bell casement, made by melting down all of the
weapons in the realm at the time of unification, figures that he then placed
around the palace of Hsien-yang §lf%, are hence without question no Buddha-
figures. Where the latter is concerned, one reads the following in the Notice
on Buddhism and Taoism %% in the Wei-shu $E, chian 114:

One notes that the Han Wu (-ti), during the Yiian-shou Jikf period
(i.e., in 121 B.C.), dispatched Huo Ch‘i-ping EZJ% to chastise the
Hsiungnu 4. He reached Kaolan EF and passed Chi-yen FIE,
cutting off heasd and taking much booty. King Hun-yeh BFE killed
King Hsiu-ch‘u {kEB¥E and, at the head of a multitude fifty thousand
strong, came to Ch‘l-ping and capitulated to him. Ch'i-ping acquired
a golden man from him. The Emperor, considering him a great god,
installed him in his own quarters in the Kan-chian-kung H&E (Sweet
Spring Palace). The golden man was somewhat more than a rod in
height. They did not sacrifice to him, but merely burnt incense and did
obeisance before him. This, then, was the modest beginning of the influx
of the Way of the Buddha. ~ EMRTHKF, BELRNEN, BAW, BE
IE, HEAE BRERKEE, KHHREBERE, BEEA, WURXM FIR
HRE, @ARELEH, T, ERERAMS, HAMEREZEh. KA
B, ERBEAE, B, HEFHEE —4XE, BHREZE

Since, however, as Dr. K. Shiratori tells us,(® the golden man was the ‘august

(1) Toyohashi Fujita [/, Shina ni okeru Kokuseki no Yurai fu Futokushi to wa
nanzo ya FENT AT B LA O BB ARER & 13E=e (The Origin of Stone Carving in
China, specially, the appendix entitled what is pu-te-ssu?), in Toyd Gakuho FIPLEESR,
Vol. 16, No. 2.

(2) Kurakichi SmRATORI & EF, Bukkyd Toden no Densetsu fZEREDEF (Traditions
concerning the Eastward Move of Buddhism), in his Seiiki-shi Kenkyu P 51 5% (Studies
in the History of Central Asia), Vol. l.
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spirit of Grand Unity’ k—2Zz g, with protruding dragon scales, he too was
certainly no Buddha-figure. This is all the truer in that in China, the land
of Buddhism’s origin, there was still no practice of worshipping Buddha-
images. The construction placed on this event by the Wei-shu must be
labelled an anachronism, one has no other choice. Furthermore, to allege that
Chang Chfien #E#E brought back to China rumours he had heard of the
‘Buddha’s teaching’ 2 >%¢ is all the more obviously a wild fabrication in
that there is no talk of it either in the Shik-chi or in the Han-shu EE,

I1

In spite of the above, the generally accepted story is the one that alleges
that Emperor Ming Bi#% of the Latter Han #£2%, in response to a numinous
dream, sent an embassy in quest of the Buddha’s teachings. As early as the
Hou Han-shu #%#%3, chiian 118, one reads as follows at the end of the Notice
on India KZEE, which constituted one part of the Notlce on the ‘Western
Regions’ FHig{E

In the world it is reported that the Emperor Ming saw in a dream a
golden man, tall and large, the top of his head aglow. When he ques-
tioned his assembled ministers about this, one of them said, ‘The Western
Regions have a god, whose name is called “Buddha”, his height being
arod and six feet, his colour that of pure gold.’ The Emperor thereupon
dispatched an embassy to India to inquire into the Way and law of the
Buddha. Eventually, in this way his likeness was reproduced in the
Middle Realm. 1§, BHEREA, BX, EHAKN, DEBE, R0, 65
A, AR, WPRIORMESE, FRBEERS, MibEE, 2REEE

The above account is filled out by the abovementioned Fo-tsu t‘ung-chi. At
the end of a detailed account of the abovementioned golden man and related
sub]ects, chiian 35 has Lhe followmg to say:

In the seventh year (of Yungp'ing. j<3i2,.1e, 64 A.D.), . the Emperor
dreamed of a golden man, a rod and six (feet in height), the nape of his
- neck bathed in sunlight, flying about the palace courtyard. ‘Though he
questioned his assembled ministers, none was able to answer him. The
grand astronomer X, Fu Yi {§3%, stepped forward to say, “Your subject
has heard that, in the time of (King) Chao of Chou &EME (1052—-1002
B.C.), there emerged in the West a wise man whose name was “Buddha”.’
The Emperor accordingly dispatched eighteen persons, headed by the
chung-lang-chiang Bl Tsai Yin 245, Ch'in Ching #&& and the po-
shih fH+ Wang Tsun I;L_, whom he ordered into the Western Reglons,,
" there to seek out the Way of the Buddha. [XF] L4, FE&AL,
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ERBE, RTRE BRIBE, HEl hEgEs, EHEREZE, FEIE
AEH, HAEMH, HhEESEEERRETETAA, FEE HREE.
In the tenth year (67 AD.), Tsai Yin and his companions, meeting
Kasyapamrdanga n#EpEfé Chu Fa-lan 23 (Dharmaratna?) among the
Great Yiieh-chih in Middle India #R%x4 F 5, obtained an embroidered
image of the Buddha and scriptures in Brahmanical writing to the extent
of six hundred thousand words, which they transported on a white horse
to Lo-yang. (Kaéyapamr)dan(ga) and (Chu Fa-)lan, having been granted
an audience in their $ramana garb, were lodged in the Hall of the Great
Transmission (sc. of imperial decrees, Hung-lu-ssu ¥RIEF). J4E, g
&, WEReA AR, BUEERLSER, BSHEERFEATES, RUBEE
55, WRILWPIRER R, SIRIEST.

In the eleventh year (68 A.D.), it was decreed that in Lo-yang, outside the
barring gate (yung-men FEF9), to the west of the city wall, a White Horse
Monastery (po-ma-ssu [B3) be built, where (Kasyapa)mrdan(ga) first
translated the Ssu-shih-érh-chang-ching PA+—%#8 (the Scripture in Forty-
Two Chapters), the text of which was then stored in the stone vault on
Orchid Terrace (lan-t‘ai HZ). A Buddha figure was then fashioned by
the gate of the Hsi-yang wall and atop the Mausoleum of the Manifest
Mean (hsien-chich-ling HE#fkE, which was to be the tomb of Emperor
Ming). The Emperor questioned (Kasyapa)mrdan(ga), saying, ‘Once the
Buddha had emerged into the world, how is it that his converting effect
did not reach this place (immediately)? (Ka$yapamr)dan(ga) said, ‘Kapila-
vastu in India is the place in which all Buddhas of the three ages in the
trischiliomegachiliocosm make their appearance in the course of ten
thousand myriads of days and months. When there are gods and men,
dragons and ghosts, who desire it, thither They come to be born and to
confer the Way of transforming enlightenment. Elsewhither, though the
Buddhas do not go, yet Their glowing marks do reach. In a thousand
years and five hundred, all (those places shall) have Sages, who, trans-
mitting the Buddha’s vocal teachings, shall go to convert” The Emperor
was greatly pleased. —+—4F, BAEBREIEFIS, LEBY, EREREETZ
EY, BRANHELS, BHERELRMREGE RS WIERS, Ml
%, WIMERRS, BH, Remh@ERs, =TATERAERRAAZS, =i
ORI, RAERAERE DS, ERE), ZOEE REHETE AKXH
ki, FHELEE, FEEA, EfEBmAELZ, FAN.

These statements constitute a rather haphazard combination of already
existing works, such as the preface to the Ssu-shih-érh-chang-ching, recorded
in Seng-yu's &k Chu-san-tsang-chi-chi M=% (Collected Colophones to
Translations of Buddhist Writings), compiled under the Liang % ; Fei Ch'ang-
fang’s ®ER Litai san-pao-chi BR=E (Account of the Three Jewels
throughout the Ages), compiled under the Sui f§; Tao-hsian’s JHE Ta Tang
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nei-tien-lu KEPIHE% (Record of the Esoteric Canon of the Great T‘ang),
compiled under the T‘ang J; and the abovementioned Notice on Buddhism
and Taoism in the Wei-shu. In the first place, the Buddha’s dates do not
extend that far back. In the second, the Great Yiieh-chih are not situated
in Central India. The emissaries, for their part, are stated in the preface to
the Ssu-shih-érh-chang-ching to have numbered twelve, chief among them be-
ing Chang Ch'ien, Ch‘in Ching and Wang Tsun. The second of these names
is, in all likelihood, an abbreviation of the po-shik’s disciple Ch‘in Ching-
hsien %57, who, as shall also be seen later, is alleged to have received, at
the end of the Former Han, oral instruction in the Buddhist scriptures. As
for such names as the grand astronomer Fu Yi and the chung-lang-chiang
Ts'ai Yin, these do not occur in the earliest version. Even the account of
Ka$yapamrdanga and Dharmaratna vary enormously from one version to the
text. While in this one the two came to China together, according to such
sources as the Li-tai san-pao-chi and the Kao-seng-chuan Hfefi (Lives of
Eminent Monks), Dharmaratna was the second to come, alone and by
stealth.® Also, according to this account, the Ssu-shih-érh-chang-ching and
other writings were translated by Kas$yapamrdanga, while other sources have
it that it was the work of Dharmaratna. There are still other theories that
hold that the said scripture is, if anything, a late forgery. (4

The following notice in the Kao-seng-ch‘uan shows that the name ‘White
Horse Monastery’ need not necessarily be owed to the tradition that the
Scriptures were first transported to China on the back of a white horse:

Une tradition rapporte: ‘Un roi d’un pays étranger détruisit les mona-
stéres: Il m’y eut que le Tchao-t'i-sseu iR qu'il n’arriva pas & détruire.
Une nuit, un cheval blanc, tournant autour du stitpa, hennit tristement.
On en avertit immédiatement le roi et celui-ci cessa aussitét de détruire
les monasteres. Alors il changea le nom de Tchao-ti en celui de Po-ma.
Dés lors, des monastéres privent souvent ce nom. IFEZ, SR TFE
URHSE, MERRTFAREREE, WE—HB, SRS, QUEE, EEIEEEESy,
HYBRUBEE, BHESEL, SHUE.

There is, at the very least, room for supposing that the first White Horse

(3) According to Bunzaburd MATSUMO’s AL =K} Shina Bukkyd Iseki AR HECE R (Chi-
nese Buddhist Remains), there are absolutely no remains, whether of Kagyapamrdanga
or of Dharmaratna in the White Horse Monastery now situated just beyond the eastern
outer wall of Lo-yang. This is no more than an oversight on his part, for there is a
gigantic tomb to both of them outside the monastery’s western gate. This, however,
does not by any means constitute proof of the two men’s historical existence.

(4) Daijo Toxiwa E#2Hs5E, Shijuni-sho-kys ni tsukite PI-—ZRiz> % (On the Scrip-
‘ture in Forty-Two Chapters), contained in Volume 1 of his Shina Buhkyo Kenkyi %P
HZSC (Studies in Chinese Buddhism).



32 The Memoirs of the Toyo Bunko, 36, 1978

Monastery dates not to the Latter Han, but to Tsin & at the earliest.(5)

Quite apart from the above, there are inconsistencies and mutual con-
tradictions at every turn, totally depriving the story of credibility. It is for
these reasons that, in France, M. Maspero was the first to deny the authen-
ticity of this dream tale,(® while later, in our own country, Mr. Daijo Tokiwa
R AE also repudiated it.(" Then, in general, other scholars have accepted
their view, so that now there is no one who regards the said account as fact.

Yet, in the Notice on the Western Regions in the Hou Han-shu, the
passage quoted at the beginning of the present section is followed by a state-
ment to the effect that, once Prince Ying of Ch'u BE3E had acquired faith
in the magical arts (sc. of the Buddhists), the number of the worshippers- of
the said way increased somewhat in the Middle Realm (i.e., in China proper)
BT aE A, PRRMEAELEE. Elsewhere, in chian 72, one will find
the biography of the said Prince Ying, beloved younger brother of Emperor
Ming, whose faith in Buddhism is described in the following terms:

Ying, in his youth, loved to play the gallant, constantly entertaining
guests. As age advanced, he took ever greater delight in the study of the
Yellow (Emperor) and Lao(-tzu), also fasting and sacrificing to the Bud-
dha. When, in the eighth year (65 A.D.), it was decreed that all under
Heaven guilty of capital offenses could atone with presents of cloth, Ying
dispatched a lang-chung-ling K§sh4y to present thirty bolts of yellow and
white cloth. Reporting to (the appropriate) minister of state, (the envoy
relayed a message, which) said, ‘Entrusted (with the charge) of aiding
(imperial rule in the) provinces, I am guilty of a positive heap of trans-
gressions and of evil deeds. Overjoyed by this great (act of) grace, 1
humbly offer this cloth, therewith to atone for my offenses.” When the
envoy reported this, there was an imperial reply, saying, “The Prince of
Ch‘u recites the recondite words of the Yellow (Emperor) and of Lao
" (-tzu), he reveres the Buddha’s temples of virtue. Fasting and purifying
himself for three months, he has made a vow to his god. What can be
his doubts, what his uncertainties, that he should have such regrets, such
remorse? Let the cloth be returned, therewith to supplement the feasts
of the i-p‘u-sai {7 and sang-men 3. I-pu-sai is the same as yu-p‘o-sai

(5) Shdshin OraNI k3BE/E, Shina ni okeru Butsuji Zoryd no Kigen ni tsuite FHITHRIT 5
s DRRIEICER N T (On the First Construction of Buddhist Edifices in China), in
Toyo Gakuho, Vol. 11, No. 1.

(6) H. Maspero, ‘Le songe et 'ambassade de I'empereur Ming des Han postérieurs—étude
critique des sources’, in Bulletin de I'Ecole Francaise d’Extréme-Orient, X. 1 (1910);
Shoshin  OTANI, Meitei Reimu Kenshi-setsu K6 Birs@REsiE{Esi% (Reflections on the
Miraculous Dream and Mission of Emperor Ming), in Toyo Gakuho, Vol.1, No.2.

(7) Daijo Tokiwa, Kan Mei Guhd-setsu no Kenkyi BERAREH O (A Study of the Quest
for the Dharma on the Part of Emperor Ming of the Latter Han), contained in his Shina
Bukkyd no Kenkyi, Vol. 1. ‘
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B¥E (updsaka), translated into Chinese as chin-chu Jfe (dwelling close
by). It means that, undertaking ascetic behaviour, he is allowed to ap-
-proach the dwellings of the Samgha. Sang-men is the same as sha-men ¥WFq
(Sramana). The decree was distributed and displayed throughout the
realm.  ZEDIFIEEK, TBEE, ROEELEER, BREERSH. AE B4
RTIESR, BAMR. CEE4S, BEMEN=TE, SEEE, Hegs, B
RE, BEXE, FamE, DEGE BHELE. B9E, BSEHEEIME,
HMEPRZOW, RE=A, BWRYE, FHEAE EhE% LEE s
Rz, SIEREER SRR, Wi,

Since this is quoted from a biography (i.e., Biography of Prince Ying of
Ch'u) in a dynastic history (i.e., Hou Han-shu), it has generally been regarded
as factual. It has also been thought that, since the Prince of Ch‘u was a firm
believer by the eighth year of Yungp‘ing, Buddhism must have entered the
Han territories well before that.

Now, a look back at the conditions of communication of the time in
question will reveal that China, under the Former Han, opened up con-
siderable communication with the outside world, and that even Wang Mang
EZF went to great lengths to conciliate the outlying regions. In his conceit,
however, Wang Mang made the mistake of enacting policies that earned him
only the resentment of foreign peoples. Emperor Kuang-wu Y%## of the
Latter Han, on the other hand, occupied as he was with internal order, was
extremely wary of foreign contacts, so much so that, when, for instance, the
king of Yarkand came with presents and an offer of trade, he was rebuffed,
the gate was shut in his face and there was no contact. Thus it was only
after the reign of Emperor Ming, during the reigns of his successors, Emperors
Chang ZE# and Ho 17, that the gates were reopened, for China had no
contact with Central Asia from the reign of the abovementioned Emperor
Kuang-wu until the end of that of Emperor Ming, his successor. Hence the
entry of Buddhism into China in the early years of the Latter Han is quite
impossible. If the event is to be dated to that time at all, it belongs at the
borderline between the two Han. As it happens, a bit of written evidence in
perfect accord with this assumption has been discovered.

It is the following statement, quoted by the Account of the Eastern
Barbarians ¥## in the San-kuo-chih =FxE (Record of the Three Kingdoms)
from the Account of the Western Barbarians #g(& in the Wei-liieh BRI |

India also had a divine man whose name was Sha-lii #%. In former
times, under Emperor Ai 7% of the Han, in the first year of Yiian-shou,
the doctor’s disciple, Ching Lu &, received oral instruction in the
scriptures of the Buddha from I-ts‘un {##£, envoy of the King of the
Great Yiieh-chih. The one called fu-li 7837 (alt. -tou ) means that
‘personage (the Buddha) himself. K&&YXETA, AE, SERFTETE,
BLETREIXAKEEFEOZEES, H, #xr (5) HHAd.
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The above is contained within a passage that relates a tradition concern-
ing Buddhist scriptures that allegedly include the story of Lao-tzu’s conver-
sion of barbarians, and that also describes Lumbini, the Buddha’s native land.
Presumed textual lacunae make the text very hard to understand,® but, at
any rate, if read as we propose, it leads to the possible conclusion that Bud-
dhism came into China in the first year of Yiian-shou during the reign of
Emperor Ai of the Former Han. Thus, the Notice on Buddhism and Taoism
in the Wei-shu, adopting this tradition, says, ‘In the first year of Yiian-shou,
under Emperor Ai, the doctor’s disciple Ch‘in Ching-hsien received oral in-
struction in the Buddhist scriptures from I-ts‘un, envoy of the King of the
Great Yiieh-chih, but, while the Middle Land (i.e., China) had heard of the
scriptures, they were not yet believed in’ EHFTELF, BLBTFRREZKAA
EEFDEEEE, bhE2, k2ETH. It is thus that M. Chavannes, the
eminent French scholar, on this basis, determined the first year of Yiian-shou,
during the reign of Emperor Ai of the Han (2 B.C), to have been the year
of the introduction of Buddhism into China.® Our own countryman, Dr.
K. Shiratori, himself a specialist in the history of Central Asia, emended this
by saying that, while the first year of Yiian-shou was perfectly all right, still
it predated the belief in Buddhism on the part of the Great Yiieh-chih, which
means that the source of the missionary activity was rather, in all likelihood,
the Gandhira area, known to the Chinese of the time as Chi-pin % ."Y This,
the latest theory as to the time of the introduction of Buddhism into China,
is now the commonly accepted one.(V

III

Regretfully, however, and for more than one reason, I for my part find
this view unacceptable. The first problem is Prince Ying of Ch'u himself.
Shortly after the alleged event, the Prince was put to death for treason. In-
dependently of this, Ch‘u, the land of his enfeoffment, refers to P‘eng-ch’eng
%%, the modern Hsii-chou %M. If it is true that Buddhism had taken effect
in China as far to the east as this seacoast area, then it would have had to

(8) According to Ch'en Tzu-liang [FFH, as quoted in Fa-lin’s ¥k Pien-cheng-lun PETFEH
(Treatise on the Discernment of the Right), Sha-lii was aged and white-haired, constantly
instructing men to construct Buddha (stiipas) WEEZER, HHASFE. Sha-li
appears to be Sariputra, one of the Buddha’s most renowned disciples. While the Lao-
tau hua-hu-ching 7 {VE%E (the Scripture of Lao-tzu’s Conversion of the Barbarians)
is said to be the work of the Taoist practitioner Wang Fu F#§, composed during the
reign of Emperor Ch'eng of the Eastern Chin JRE 75, its origins can be detected as
early as in Hsiang K‘ai’s 3gj# memorial; in sum, it is a work of considerable age.

(9) Ed. CHavanngs, Les pays d'Occident d’aprés le Wei lio, in T‘oung Pao {F#, Vol. VI
(1905), pp. 539-551.

(10) K. SHiraTORI, Bukkyd Téden no Densetsu, in his Seitki-shi Kenkyd, Vol. 1.

(11) An example is Hakuju Urs 523:{188 Shina Bukkyo-shi %7k (History of Chinese
Buddhism).
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be in an even more flourishing state at Ch‘ang-an and Lo-yang, which lay
between India and the China Sea. However, there is not the least evidence
of this, as anyone, surely, must admit. As a means of accounting for the
introduction of Buddhism into China, it is surely no less strange to declare
that the Prince of Ch‘u, though guiltless, felt such remorse as to make offer-
ings of cloth, that Emperor Ming was then motivated by the Prince’s Bud-
dhist faith to excuse his (non-existent) guilt and then, over and above that,
to encourage him in the faith. This is, after all, just anothter one of the
pious old-wives’ tales of which several examples have already been cited. The
only difference between this one and the others, surely, is that it has crept
into one of the dynastic histories. Dynastic history and all, there was nothing
to keep the latter, under the influence of the times, from incorporating such
traditions as mattetrs of fact, as not infrequently happened. To cite two
cases not quite apposite to this one, in the San-kuo-chih is the story that
Ch'ung #, the pitiful price of Teng %} in Wei, weighed an elephant (by put-
ting it in a boat, then measuring the distance that the boat had sunk), while
in the same source and in the Hou-Han-shu is the story of the operation per-
formed by the miracle-working physician Hua T‘o #f#, both retold tales of
Indian origin, or reputed as such.(1® It is all the more likely that, the time
being one in which Buddhism was already flourishing, Fan Yeh Jii#, governor
of Hsiian-ch‘eng & K5F under the Liu Sung 2[R and compiler of the Hou
Han-shu, should have incorporated into the latter work Buddhist tales cur-
rent at his time, mistaking them for matters of fact, or so it would seem.
Besides, if one takes the account of this prince’s Buddhist faith as a ground-
less tale, then all proof of the introduction of Buddhism into China at the
beginning of the Latter Han vanishes.

The second problem is the attitude of the Chinese people towards the
introduction of Buddhism. Even if the Chinese nation were dull-witted, how-
ever dull-witted it might be, if one were to assume that Buddhism entered its
land under the Former Han, one would surely be entitled to expect a reaction
commensurate with the event. Yet, from the Former Han to the Latter Han,
no such reaction is to be seen. On the contrary, the influence of Buddhism
on the Chinese becomes evident only at the time bestriding the end of the
Latter Han and the Three Kingdoms. By the time of the Three Kingdoms,
one is confronted by countless stories such as the one that portrays Sun Ch‘iian
¥, founder of the Kingdom of Wu &, and his lady as fervent believers, or
Chai Jung % gk and K‘an Tse B2 as temple builders. Similar statements
may be made in the realm of scriptural translation, for, if the abovementioned
Ssu-shih-érh-chang-ching is in fact a late forgery, then not a single scriptural
translation can be dated to the Han. For, after all, such forerunners of scrip-
tural translation into Chinese as An Shih-kao %t (148-171) and Chih Lou-

(12) This is the view of Ch'en Yin-k'o B .
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chia-ch‘ien &z (Lokaksema? 178-189) are men bestriding the period be-
tween the end of the Latter Han and era of the Three Kingdom, are they not?
It is possible, in spite of this, that Buddhism was already present in China
under the Former Han? Granted the gradual penetration of Buddhism among
the Chinese themselves, even so there is no way to dispose of the empty gap
of over a hundred years beginning with the end of the Former Han.

1Y

The first solid proof of the presence of Buddhism in China is, to my
knowledge, to be found in Chang Heng's B Hsi-ching-fu BEEER (Prose
Poem on the Western Capital). In that poem, which is included in the Wen-
hsiian 3% (Anthology), speaking of persons able to remain emotionally
unaffected by the sight of lovely women, the poet says:

Sie bewegen ihre roten Schuhe auf beschranktem Platze zwischen Schiis-
seln und Kelchen, sie lassen ihre langen Armel hin- und her-flattern.
Ihre Schlankheit und Koketterie kommen durch die herrlichen Gewdnder
besonders zur Geltung. Sie lassen Brauen und Wimpern spielen und
werfen verliebte Blicke, von denen einer geniigt, den Kommandanten
einer Stadt seine Pflichl vergessen zu lassen. Selbst Chan Chi oder ein
Asket (Sramana) miissen von ihnen bezaubert werden.(13) IEZEEHRIRHE,

EEMZ S, ERER, MR, IBERm, —BEm BRERM, HEETE

Chan Chi EZ, also known as Chan Ch‘in B#&, is none other than Liu-
hsia Hui #/F#, a disciple of Confucius whose dislike of women was such as
to make even the Master comment in amazement. The word Sramana appears
here in the guise of sang-men Y, encountered above in connection with
Prince Ying of Ch‘u. The poet’s reason for coupling them with Liu-hsia Hui
was no doubt their lifelong. vow of celibacy. At the time, Buddhists were
known to the general population as persons of rigid adherence to moral (i.e.,
ascetic) conduct. The poet Chang Heng, born in Chien-ch’'u E%)] 3 (78 A.D.),
during the reign of Emperor Chang, and deceased in Yung-ho #x#1 4 (139
A.D.), during the reign of Emperor Shun JE#, was thus a personality belong-
ing to the middle period of the Latter Han. That by this time Buddhism was
already in China is no longer a matter of doubt. :

In the Notice on the Western Regions in the Hou Han-shu, foIlowmg the
abovementioned references to the dream of Emperor Ming and to the religious
faith o‘f Prince Ying of Ch‘u, one reads, “Thereafter, Emperor Huan 3H7,

(13) This historical. source, hitherto not widely known, was brought to my attention by
Chéhachi Irano JREFE/\; professor at Hokkaidé University JrAEHEAER, to whom I
hereby express my gratitude. The above translanon is quoted from Erwin von Zach,
Die chinesische Anthologie, 1.16.
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being found of the spirits, frequently sacrificed to the Buddha and Lao-tzu.
Among the people there were some worshippers, who later became increas-
ingly important.” #EF T, BILEEET, BEMERE, REEE. Itis thus
an indisputable matter of fact. In the same source (chilan 60 b), in the Bio-
graphy of Hsiang K‘ai 3E}4{#, one reads of the memorial submitted by Hsiang
K'ai in Yen-hsi #EZE 9 (166 A.D.), wherein he remonstrated with Emperor
Huan to the following effect: '

I have also heard that in the Palace there have been erected shrines to
the Yellow (Emperor, to) Lao(-tzu and to the) Buddha. Their way is pure
and empty (of parti pris), holding asariskrita in high esteem, loving the
giving of life and abhorring the taking of it, reducing cupidity and
banishing extravangance. Now Your Majesty’s lust are not banished, the
death penalty and others are in excess of reason. Having thus violated
their way, can you possibly reap its good fortune? Some say that Lao-tzu
went into the barbarians’ midst, there to become the Buddha. The Bud-
dha would not spend three nights under the same mulberry bush, not
wishing to produce obligations or attachments (that might prove to be of)
long (duration) — the extreme of strict purity. The gods of heaven
presented him with lovely maidens, but the Buddha, saying ‘These are
but bags of flesh containing blood!’, would not even look at them. Such
being his adherence to the one, this is the way in which he was able to
achieve the way. Now Your Majesty’s attractive maidens and seductive
women are the extreme of all the loveliness under Heaven; Your sweet-
meats are rich and your beverages delicious, exhausting all the flavours
under Heaven. How, then, can You hope to be like the Yellow (Emperor
or) Lao(-tzu)? XEEHIHERE M. HWEFE, BENER, FEER 4K
RE. SHTERETE, REEHE, gRiE SEARR. ®E, ETARUE
BE. FRAEEERT, THRALRE, Brat. KMEDFL, FEE, HE
BERM, BTE5Z, HSF—Wt, TyREME. SEETELER BERXTZE H
MEgRSE, BRTZHR, SESRNEEF.

There is clear evidence of the flourishing state of Buddhism. Thus, the over-
whelming likelihood is that Buddhism spread to the east after the reigns of
Emperors Chang and Ho, about the time that Pan Ch'ao If# settled affairs
in Central Asia and there was vigorous East-West contact, certainly not that
it came into China about the time of Emperor Ai or the Former Han. The
notice quoted from the Wei-lileh is too vague, by no means an authority on
which to place any reliance.

It is said that Buddhism flourished among the Great Yiieh-chih after the
reign of King Kanigska. Where the years of his reign are concerned, the
dominant view used to be that he acceded to the throne in 78, but this view
has been overtaken more recently by two others, one that places the event in
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128, the other in 144.(4) Under the Yiieh-chih in the abovementioned Notice
on the Western Regions in the Hou Han-shu, one encounters Kujula Kad-
phises and his son, Vema Kadphises, under the respective names Ch‘iu-chiu-
chieh FEt4F and Yen-kao-chen ¥, but Kaniska is not there. This accords
well with the supposition that by this time China was at the end of the Han
or already into the Three Kingdoms. While the Buddhism of the Great Yiieh-
chih was, generally speaking, of the Mahayana, the very first scriptures trans-
lated on Chinese soil by An Shih-kao %{t:/&, such texts as the Anapanasmrti
and the Ta-hsiao shih-erh-men k/N=F5 (a work on the twelvefold chain)
and the A-pi-t‘an wu-fa WELZTEE (2 work on Abhidharma), exclusively to
the Hinayina. It is only when one comes to Lokaksema (3f) Ziig& that
Mahayana scriptures, such as the Prajfiagparamita, the Siramgamasamadhi and
Pratyutpannabuddhasammukhdvasthitasamadhi, are translated into Chinese—
scarcely a coincidence, in our opinion.

(14) Naoshird Tsuj1 s PUHE, Matorichéta-saku Ippyaku-gojussan no Shinshuppan ni tsuite
T= ) F o~ E—BARTHEOFHHIRIZ DT (On a New Publication of Matrceta's
Hymn in 150 Verses), in Téy6 Gakuhd, Vol. 33, Nos.3 & 4, p. 157.



