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Abstract

In this thesis, | examine an encomium written by Wang Wei in the Tang Dynasty (618

907 CE). | explain how the terbianxiang , Which was used to refer to a certain type of

Buddhist painting popular at the time, is treated by Wang Wei using refererpresBiaddhist

Chinese concepts. | argue that despite previous theories which loiafixe&ngusing

theological arguments, thermme arsigrail | ustration. o0 | discuss re
Wei in the enomium to earlytexts, and how the encomium rekate preBuddhist inscriptions

for the deceasedalsoprovide the first full translation of the encomium, and an art historical

examination of the type of painting for which it was made.
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Introduction

In the Tang Dynasty (63807), elites of society such as imperial officials participated in
Buddhist rituals and created vast amounts of Buddhist art, including sculptures and paintings of
various buddhas and other Buddhist figures. One especially ptypsanf painting created at

that time was callebianxiang . A large number of extant Tang Dynastgnxiang

paintings are located at the Mogao caves in Dunhuang, China. These are large murals which
cover the walls of the remote caves. These paintingsyof which have inscriptions that

identify them adianxiang can be categorized into types, and many of them are extremely
similar to one another in composition and contBranxiangpaintings illustrate compelling
scenes from Buddhist sutras such aseR.ands, Buddhist hells, and miraculous evénts.

Inscriptions for these paintings at Dunhuang also include the names of the sutras they illustrate.

One of the most common scenes illustratethibpxiangpaintings is an image of the
Western Pure Land @f Buddha called Amitabha, also called Amitayus. A Pure Land is a
paradisdike place created and ruled by a Buddha. People who purify their negative past deeds,
or impure karma, and amass enough merit through good deeds and Buddhist rituals can be reborn
there and eventually achieve freedom from the painful cycle of death and rebirth through

enlightenmentln his essay obianxiang the famous Tang Buddhist teacher Shandao

writes Alf t her e bianpictae ipaecordance with thesugmd i nt s a

contemplates its adornments, he wildi absol ve

I william Reynolds Acker, tr. and annoSpme T'angind PreT'ang Texts on Chinese Paintingol. |
(Leiden: E. J. Brill, 1954)264-274.

2Wu  H u Whpt isBidnxiang -On the Relationship Between Dunhuang Art and Dunhuang Literature
Harvard Journal of Asiatic Studigs?2, No.1 (Jun., 1992): 128.



In this thesis, | maintain that the tebilanme ans @A adaxyangptmeans 0 and

Apicture. o When a sut rbmnxiang it mesrts that thé soitra has beerr e f e r
adapted to a painted picture, or illustrated. Therefore, | believe it is both convenient and accurate
to translatedianxiangas fAi I l ustration. 0 As these i mages h

jingbian ,Ibeleve fisutra illustrationo is also appr

Amitayus bianxianfrom Dunhuang Cave 217 are almost always titled with the name of the

sutra followed by the worbian , the shortened form dfianxiang® This appellation is

doaumented in inscriptions at the Dunhuang cavést example, an illustration of the Amitabha

Sutra is called\mituo jing bian

Besides inscriptions which identified tb&anxiang accompanying inscriptions also
served as dedicatory texts. Thesdgavere important in Buddhist funerary belief and rituals
because of the belief in the importance of generating and dedicating merit to help the deceased
attain a good rebirth. Caéing Buddhist images wélieved to generate merit, and dedicatory
inscriptions assigned that merit to the spirit of the deceased, also called the delicidbest
images such asianxiangfunction as meritmaking machine8 After an initial dedicatory ritual,
anyone who sauhe painting or read the inscription would genematgemeritfor the dedicatee

The accompanying inscriptions are calgzoh  in Chinese, and translated into English as

ifeul ogi eso®or fiencomia. 0

SVictorMai r, fARecords of Tr &mr3s fad@aunpPadSecond Sarids|Velard, ( pdi en
Livr. 1/3 (1986): 4.

41bid., 116.

5 For a discussion of Buddhist images and their dedicatory inscriptions as mechanisms to generate and
dedicate merit, se&my McNair, Donors of Longmen: Faith, Politics, and Patronage in Medieval Chinese Buddhist
Sculpture(Honolulu: University of Hawaii Press, 2005, 19, 35, 155

5See al so Nei l Schmid, AEncomia on Paint

imgs: The B
Medi eval China, o forthcoming, www.academia. edu

/| DNei | Scl
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In the Tang Dynasty, famous poets wrote many encomiadiwatebianxiang These
encomia provide important information about the paintings. One such encomium by Wang Wei,

commissioned in the"8century by an imperial official named Dou Shao for his deceased

younger brotherlescribes the function dianxiangand plays on the meaning of the tdvran.
The specific painting for which the encomium was written is lost, but the inscription is preserved

in theComplete Works of the Taf@uan Tang wen ).” It is the aim of this thesis to

examine the Do%hao encomium, relate it to the functiorbainxiang and expl or e Wan

literary take on the genre of Buddhist dedicatory text.

This thesis explores the Dou Shao encomium in three chapters. First, | analyze the form
and function obianxiangby exanining their content, composition, and ritual use. Second, |
provide the first full translation of the tex
with annotations explaining references to early texts and Buddhist terminBloglly, | explore

WangWe i 6 €Buddhistreferences in the encomium.

Previous Scholarship on the Meaning of the Term Bianxiang and the Dou Shao Encomium

Despite years of research on sutra illustratidnsniiang) and many theories about their
function and the meaning of the term itself, scholars have not reached a general agreement about
the meaning obianxiang Scholarship on the Dou Shao encomium is sparse, and the text has so

far only been mentioned in pasgin wi t hout a ful | consideration o

7Wang Wei, AJishizhong Dou Shao wei wangdi gu fumad
z a n ,Qin DinghQuan Tangven: 1000 Juan, Zong Mu 3 Jyaed. Dong Gaqg(Shanghai: Shanghai gichu ban
she, 200  0325.



function and meaning dfianxiang In this section, | will discuss previous scholarship on the

meaning of the terrhianxiangand on the Dou Shao encomium by Wang Wei.

I n his artiTalaensif Raamartd 0 no fTab | ebdanxiangandi ct or
transl ates the term as fAtransf or matbiaxiangt abl e a
was to pictorially narrate stories of sisupern
referring to their ability to manifest in various forfblair refers to a brief mention of the Dou
Shao encomium in his bookang Transformation Textdn the book, Mair discusses a type of

popular literature from the Tang callbinwen ,Which e translatesa%t r ansf or mat i o

textso Bianwencan generally be defined as stories found at Dunhuang that contain Buddhist

el ements, although Mairodos definit¥®on includes
|l do not f ol |l owbiahkiaigpa  sitransf at mani oh tabl
reasons. The first is that the majoritybdfinxiangd o not deal with themes o

transformation of Buddhi shianveeado. mstead, mostd dei t i es
bianxiangdepict scenes of Pure Lan@anxiangscenes of Buddhist hells were also poptiar.
Somebianxiangdo depict a miraculous scene. For example, illustrations dfithalakirti Sutra
show Vimalakirti debating Manjusri. The suttascribes how Vimalakirti veamagically able to

summon and fithrones for thousands of bodhisattvas of colossal size into his'fdgumit is

debatabl e whether this is really a fAmiracul ou
8Mair, fARecords of Transformation Tableau, o 3, 43.
9 1bid., 20.

0 Victor Mair, Tang Transformation Tex{€ambridge: Harvard University Press, 1989) 27.

11 Acker, Some T'ang and Pi&'ang Texts 264274.

12 Vimalakirt Sutra , (Taisho475),The SAT Daizokyo Text Databadettp://21dzk.l.u
tokyo.ac.jp/SAT.



manifestation) performed by a Buddha or Bodhisattvafot he edi fi catildn of s
Furthermore, Vimalakirtbianxiangdo not seem to focus on this aspect of the scene. Instead,

they highlight the debate between Vimalakirti and Manjusri, and depict a relatively modest

entourage foreackt.Mairalsoar gues t hat Pur etrahsformdtenallyar e s ai d

manifestedy the Buddha .0'® However bianxiangwhich depict hells described in the

sutras certainly do not fit this criteria.

Thesecond reason | do not follow the translatiobiahxiangas @At r ansf or mat i or
tableaud is that Mair dbianeenpmicnad sl itnhgi st hterma nist Iraa
texts, 0 and t hen Eappahgt®Bu thetlimkibetweebiaaversridat i on t o
bianxiangis not well established, therefore it sitebnot be assumed thaian necessarily carries
the same meaning in the two terBsth Mair and Wu Hung have examined the connection
betweerbianxiangandbianwen Wu Hung claims that sutra illustrations came first and
eventually inspiredbianwen!’ Mair himself is ambivalent about the connection between
bianwenandbianxiang sometimes claiming they are related, and at other times stating that there

is no evidence for a connection between thém

| believe that sincbianwenare Buddhist stories, thermbianwenmi ght mean fAada
to literature. o This is similar to some theor
(bian) Afrom oral to written text, o orMaim O6chang

explains that the reason nothihnwenar e based on Buddhi st themes

B1bid., 49.

4 See figs. 17, 18, 19, and 20 for an example of a Vimaldkatixiang

51bid., 48.

¥Mair, fARecords of Transformation Tableau, o 3.
YHung, nBlhxeng® ,iccs 170.

8 Mair, Tang Transformation Text4l-4 2, and A Records of Transformati on
9 bid., 36-37.



anindeBBuddhi st phenomenon, b ut?This mag aisa belrefatethte c a me
the fact thabianwenwer e fAsi tuated i n t he bfaxibnigi vmenrde popul &
largelypr oduct s of the elite (including the eccl e
closely based on the sutras themsefyéksbianin bothbianwenandbianxiangme ans fadapt e
to, 0 then this similarity i n eeathecontegtsofitbees no't
two forms, but instead on the possibility that as Buddhist ideas were incorporated into popular

and elite literature and atijan, which was used to refer to bdilanwenandbianxiang was a

descriptive term for this process amsliesults?

Mair also discusses the Dou Shao encomium and claims that Wang Wei does not
understand the meaninglwfin, and spends the entire preface of the encomium struggling to
define it?® In my view, Wang Wei is not struggling to defib@n, but regating religious beliefs
which were commonly held at the time. These beliefs are centered around the goal of causing the
person to whom the image is dedicated to be reborn in the Pure\Wand.Wei also alludes to
classical texts which would have been fiZanto the highly educated imperial official, Dou

Shao, who commissioned the painting and encomium.

Mair only translates a few snippets of the encomium, and does not discuss it at length.
But | believe that since the encomium is intimately relatdalanxiang it provides an important
textual source in examining and understanding the significance biaimgangimages This is
especially the case when considered in light of the fact that Wang Wei was a practicing Buddhist

and an accomplished literatwgith a thorough understanding of the religious concepts in

20 |pid., 58.

2lMair, fiRecords of Transformation Tableau, 06 43.
22 |bid., 42.

23 Mair, Tang Transformation Text46-48.



guestion, and full command of the linguistic and literary faculties necessary to describe those
concepts. Wang Wei 6s official status also al/l
beliefsof his time, and participate in the Buddhist rituals which were popular at the highest

levels of Tang society.

Il n hi s ar tBiaxiang?,, o WNua tHuinsg r e f ebiasxiangbut Mai r 6 s
does not translate the tebiranxianginto English. He, ke Mair, believes thatianxiangwere
narrative, but that they were used for devotional purposes, not for storytéhogg also
enumerates and classifies extai@nxiangat Dunhuang according to their content and
composition. He argues that sofvianxiangar e @i coni c0 i n composition
narrative?® However, Hung goes on to analyze the narrative composition of one specific type of

sutra illustration without mentioning the Dou Shao enconftim.

Eugene Wang does mention the encomium in the introduction to his&loaping the
Lotus Sutra: Buddhist Visual Culture in Medieval Chthslvang, like Mair, does not consider
the encomium in depth, but only translates a few lines, and gives a generakguhtha textz®
He then mentions Wabiaga Wefitbtsamsfomomatihend eirm t |
concludes that nHeven 1 f we grant \wamage Wei som
merely a fl i s t?EadgeneWwang enlymépasthe entamaum in passing and
does not seek to define the teomnxiangin hiswork b or r owi ng Mairés tran:¢

Atransformation tableau. o0 | agree that the Do

2Wu Hung,sBianwang’t, oi 16 9.

25 1bid., 129.

26 |bid., 169170.

27 Eugene WangShaping the Lotus Sutra: Buddhist Visual Culture in Medieval C{Seattle: University
of Washington Press, 2005).

28 |bid., xvii.

29 |bid.



poetic flair,butthisd oes not suggest t h abtanavéaneapingWeswards def i
play. Rather, they are carefully chosen references to early texts familiar to Tang literati and

relevant to the function of the sutra illustratidior does the aesthetic charadgthe writing

detract from its usefulness as a contemporary source \alictes to the belief system behind

bianxiang

Wang Wei, the Buddhist

I n the introduction to his book of transl a
describes how duringtt@h i nese Cul tur al Revolution of the
exiled from existenced because he was Aa Budd

in the dominant Marxist ideology of the tirff&Erom the biographical information available
abaut Wang Wei, including his own poems, it is obvious that he was indeed a devout Buddhist,
but the misconception of him as a mos®bly secu

fii mpassi ve bnytonaeraed with sugcess in bis careecasmnally persistd

This is important because Wang Wei 6s under
been included in theneomium which he wrote, and it provide@€ontemporary explanation of
the function obianxiang Based on his intimate familiy with Buddhist belief and practice, it
is extremely unlikely, as Victor Mair and Eugene Wang have suggested, that Wang Wei would

havebeenunclear about the concepts he himself expressed in his writing. In fact, his clarification

30 Tony Barnstone, Willis Barnstone, and Xu Haixiaughing Lost in the Mountaints: Poems of Wang
Wei(Hanover: University Press of New England, 1991), Ixiv.
31 Barnstonelaughing Lost in the Mountaingxvi.



of terms such alian provides an important way to from a mah®roughrealization of the

meaning and function dfianxiangin the Tang.

An example of the problematic characterization of Wang Wei is found in Yang
JingqlihnegéCshan I nterpretati orcalReview’WangoWei 6s Po
thorough and meticulous study is full of historical information and sources about Wang Wei and
his | ife, including discussion of other schol
evidence presged in the book seems sapporta Buddhist interpretation, not only of Wang

We i

(@)}

s poetry, but also of the core beliefs wh
Wei 6s poetry is not Buddhist and does not sug
runs contrarytothe ver whel mi ng evidence of Wang Wei 6s p
Yangds work may or may not have been politica

schol arship which contributes to the oamnnfounde

Another obstacle to a welbunded understanding of Wang Wei, not only as a nature poet
and a scholaofficial, but as a seriously religious man, lies in the tendency by some scholars to
view important Buddhist ritual practices as irrelevant to eacalites. Robert Sharf describes

this tendency as it relates to the worship of Buddhist icons:

AThe tendency to overl ook or misconstrue B
by a number of popular misconceptions. Among them, | would highlight the

following: (1) the notion that the veneration of images of buddhas, bodhisattvas,
guardian dei ties, and saints is a degener a
was tolerated, but not encouraged, by the clerical elite; (2) the notion that the

doctrinally normate function of Buddhist icons is didactic, that is, that the canon

sanctions icons only as symbolic expressions of the virtues of buddhahood, or as

Askil | ful meanso intended to nurture a sen
hi s t eachi nitpeprindaryfuactod of teltaantbyddha images and

32Yang JinggingThe Chan Interpretations of Wag We i 6 s Poet r y(HongXor@:Thet i c al Rev
Chinese University Press, 2007).



mandalas was to serve as adjuncts in meditative practices, that is, as foci for
concentration exercis®®s or as aids to visu

The misguided idea that Buddhist ritual practice or belief in icongdvmot have
appealed to individuals like Wang Wei is rooted in these notions, but they are, as Sharf explains,
A mi sconc e pt-dficialslikedNVasgdMeiavera mot immune to religious feeling or
exempt from the desire to participate inrituals. theses not i mply that Wang
was never influenced by his social or official obligations, or that his understanding of spiritual
ideas did not go beyond these practices, or that his intellectual understanding of reality was not
especially profond or intricate. It only means that his belief and participation in typical
Buddhist practices does not preclude him from being an unusually knowledgeable and insightful

individual.

The information we have about Wadhg Wei 6s |
highlight his Buddhist faith and strongly contradict the notion that Wang Wei was somehow
above participating in Buddhist ritual. For example, his wife died when he was thirty in about
731. Apparently heartbroken by this tragedy, he never married. dgaims around this time that

Wang began studying with a Buddhist teacher called Daoguang This association lasted ten

years until Pwaggasngosl dgiaohs response to his

speculation that he had, in fact, made a vow a celibacy in deference to his faith.

Wang was also given to associating with both Buddhist and Daoist clergy. This may have

been common practice farany officials at the time, since powerful members of the clergy often

33 Robert H. Sharf and Elizabeth Horton Sharf, eldsing Images: Japanese Buddhist Icons in Context
(Stanford: Stanford University Press, 2001).
34 Marsha L. WagneiWangWei(Boston: Twayne Publishers, 19888-34.

10



maintained close relationships with the government. But the style name that Wang Wei chose for

himselfT Vimalakirti, or Weimojie in Chinese, the name of a famous Buddhist from a

sura of the same naniesuggests his especially strong affinity for BuddhiSm.

Wang Wei 6s mother and brothers, with whom
Buddhist. When his mother died in 750, Wang i
of his grief, attesting to their close relationsPfin 758, he even petitioned the emperor to turn
his own estate where she had lived into a Buddhist monastery in herméMtayn g 6 s movi ng
memorial to the emperor clearly expresses his concerns abofieitiéeaand his desire to

participate in the Buddhist process of creating merit to help all beings toward enlight&hment.

Anot her i mportant event in Wangés | ife tha
that he was captured by the -Anshan rebels ahalmost convicted of treason when the rebellion
had been put dowif.Having come so close to his own death may have given him even more

motivation to focus on his Buddhist practice.

Finally, Wang Wei 6s | ast act iigdamelydandatel y b
friends and ask them to persist in practicing BuddHfSfine intention to help save all sentient
beings from the cycle of reincarnation is fundamental to Mahayana Buddhist teachings, a
category which also includes Pure Land Buddhism. Thysrenfamiliar with these Buddhist

teachings immediately understands the significance of this act as the intention to help others

35 Calvin, Wang Wei42.

36 1bid., 69.

$7Yang,Chan Interpretations105.
38 1bid., 7273.

39 Calvin, Wang Wei69-70.

40 Barnstonelaughing Loudxlii.

11



become enlightened. That Wang Wei chose to do this immediately before his passing speaks

volumes about his deep commitment tal anderstanding of Buddhism.

Wang Wei 6s profound understanding of Buddh
the encomium which he wrote. Wang Wei could not possibly have been struggling with
definitions of important Buddhist terms suchbgen in the enomium; rather, his understanding,
as expressed in the inscription, can only inform us as we move toward a more complete grasp of
thesignificance obianxiangin Tang Buddhist belief and practjaes well as théandling of the

genre of dedicatory inscriphsby Tang literati

12



Chapter OneArt Historical and Ritual Analysis

In this chapter, | analyze the form and function oflil@xiangpaintings by examining
their content, ritual use, and composition, and show that these three aspengiahgare also
referred to in the Dou Shao encomium. Based on this analysis, | argue that the function of
bianxiangwas to act as mefinaking machines in order to generate and dedicate merit to the

soul of deceased individuals, causing them to berneinche Pure Lantf.

| begin by introducing the basic content of a typi¢ht8ntury Pure Lanbianxiang
similar to the one commi ssioned by Dou Shao.
and nonriconic types obianxiang and argue that tivesoteriological function was the same.
Third, | explain the religious significance of the location ofttlexiangand encomium
commissioned by Dou Shao. In the fourth section, | discuss the rituals associatedmiting
and show how these rituadse also referenced in the Dou Shao encomium. Finally, | explain

how the composition of Pure Labthnxiangexpresses their ritual power.

Basic Content of a Typical Tang Dynasty Pure LandBianxiang

The painting for which the encomium was written andtémeple where the painting was
housed are both lost, likely destroyed in the Buddhist persecutions of the ninth century, but the
temple was probably | ocated in the Tang capit
and artistic connectionslvee en Chang o6 an a n-docunericd beaansg of theire we |

connection through the Silk Road, it is reasonable to assume that similarly titled paintings from

41 McNair, Donors of Longmerb, 19, 35, 155.
13



the Mogao Caves at Dunhuang provide a good surrogate for theaostangwhich was

commissioned by Dou Sh#o

An example of this type dfianxiangdating from the High Tang (c. 74/%6) is the
Amitayus Meditation Sutritom Dunhuang Cave 217 on the north wall (fig. 1). This painting is a
well-preserved example of this typesaftra illustration and features the standard characteristics
seen in Pure Lanbianxiang,including a symmetrical composition with the Buddha at the center
surrounded by Bodhisattvas, architecture in the background, a lotus pond in front of the Buddha,
andmusicians flanking dancers in front of the lotus pond. This lotus pond, described in the sutras
as filled with multicolored lotuses which emit colored light, is depicted as two symmetrical
channels which flow down on either side of the Buddha platforonané horizontal channel in
front of the platform (figs. 2 and 3). In this lower channel are the newly born souls which have
just been reincarnated into the Pure Land. They sit on small lotus thrones where the colored lotus
buds have opened (fig. 4). Thate, opulent world of the Pure Land, complete with mythical

birds which sing the dharma at regular intervals, can also be seen here (fig. 5).

Al coni c olcomiaTypedla Bianxiang, and their Soteriological Function

Il n his arti cilaen gi Wh aWu iHsu nBjibiaaiaggwleck depidt at t ho's
the pure land in the typical symmetrical fashion with the frontally facing central Buddha are
Ai cointihmad i s, they are fAiintended to be the foc

16) 43 Other types of sutra illustrations in which the figures do not face the viewer, such as the

42Tan Chung, edDunhuang Art Through the Eyes of Duan We(ijlew Delhi: Indira Gandhi National
Center for the Arts, 1994), 1333.
“Wu Hung, Bianwhngt, o0i s1 29 .

14



Vimalakirti Sutrabianxiang,are characterized as naronic (figs. 17, 18, 19, and 20). However,

both types were historically referred toaanxiang This suggestthat it was not only the

Ai conico quality of an i

mag e

w h i btahxiang argd

mport

that it was not onlpianxiangthat depicted the Pure Land which were considered important and

effective in the generation and dedicatiomrit. | would argue that the functions of both

fii ¢ oni c-con&iaxiangarae similar, and can be found in the sutras they illustrate.

According to Wu Hung, the most commonly illustrate@dnxiangat Dunhuang done in

t he fAiconi c o0 n30510l789 aré thmitayub Btria felleveed by theMaitreya,

Amitabha andLotussutras, respectivelf 4>46.47.48 Dyan Wenjie includes the same sutra

illustrations in his list, with the addition of the naonic Vimalakirti andMahaparinirvana

Sutra bianxiang*® % %1 Both lists also include thigledicine Buddha @&ra illustration>? These

sutras all share in common foundational Mahayana beliefs which, taken together, espouse the

idea that anyone, regardless of social rank, occupation, or lifestylpugnhimself and

accumulate enough merit to be reborn in a Pure Land, a place of perpetual wealth and

happiness®

Furthermore, théotusandMahaparinirvanasutras state that everyone has original

Buddha nature, giving them the potential to become enlightened buddhas themselves, and that

“Wu Hung, Bianwhngt, o0i sl 29 .

4 Amitayus Sutra , (T. 360),Daizokyo.

46 Maitreya Sutra , (T. 454), Daizokyo.
47 Amitabha Sutra , (T. 366), Daizokyo.

48| otus Sutra , (T. 262), Daizokyo.

49 Chung,Dunhuang Art 139.

50 Vimalakirti Sutra , (T. 475),Daizokyo.

5! Mahaparinirvana Sutra
52 Medicine Buddha Sutra

, (T. 374),Daizokyo.

, (T. 450), Daizokyo.

53 Luis Gomez,The Land of Bliss: The Paradise of the Buddha of Measureless(Hgholulu: University

of Hawaii Press, 1996), 39.
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buddhas are eternal, meaning their soul endures permanently, giving them etethaalifg.
Dynasty court officials mustave felt these messages were especially comforting, given the
harrowing realities of court life, and this would have motivated them to participate in Buddhism

in the hopes that they could also eventually become immortal buddhas.

The soteriological thrusif Tang Buddhism as practiced by the social elites would have
been particularly appealing to officials, most of whom were regularly affected by the aftermath
of court intrigues, in which officials were often killed. In light of the Buddhist injunctions
aganst harming or killing living beings, those officials who were directly or indirectly involved
in meting out harsh punishments of torture and execution certainly feared the unappealing
possibility of a rebirth in one of the lower realms described inulrasand popularized
throughout the history of Chinese Buddhism. T
practice of Buddhist rituals, especially including funerary rituals, such as sponsoring the creation

and dedication dbianxiang

Furthemore, officials often feared for their own safety. Reputations were certainly at
stake as officials6é very |ivelihood was wunder
corners of the empire. Officials were clearly concerned about both thisdiftnamext. The
Mahayana sutras popular at the time offered them some-naezted peace of mind. What could
be more appealing to the wealthy literati and officials than the promise of an afterlife in a
sumptuous Pure Land of absolute safety and contentmkate they could simultaneously
maintain their high standard of living and commune with a Buddha, thereby attaining their own

enlightenment and immortality?

>4 For a discussion of the sutras illustrated at Dunhuang during the Tang, see @imimgang Art 139
145. For English translations of the sutras, | consulted the Budédlitisaey at www.buddhism.org
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The sutras illustrated in the form lminxiangcommissioned by officials attest to their
desires for salvation in the next life. TAeitayus Amitabha Maitreya, andMedicine Buddha
sutrascontain detailed descriptions of the Pure Lands of each of these buddhas as well as
instructions on how to belwern there® In combination with associated ritual practice, these
images were believed to have the power to affect rebirth in the Pure Land, followed by
enlightenment and eternal life as a Buddffge same is true faheVimalakirti Sutrg which
told thestory of a wealthy cosmopolitan layman who achieved enlightenment while maintaining
his worldly involvemen®® These sutras were the subjecbi@nxiangbecause albianxiang

whet her #i cicomd serwed thensamersatariological purpose.

The Religious Significance of the Location of the Dou Shdgianxiang and Encomium

The location of the Dou Shdmwanxiang,according to the encomium, was at the pagoda
of the Temple of Filiality and Righteousné&$3.his temple may have been built on tistage of
the wealthy official who donated the funds for the project, or it may have been another temple
frequented by Tang elites, but although records of the temple itself are lost, it was most likely

|l ocated in the capital ottero@itiats ivedbaadworked.h e r e Wan

According to Duan Wenjie, who cites descriptions written by people of the time, the
interiors of the Adé6Pureland hallsé and &éBodhi

cities of Chan g étleemterdors df the Duohpang caves) wereicdvered in

55 (T. 360, $6, 454, 450).
56 Vimalakirti Sutra , (T. 475)
571 , ffom the encomium.
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bianxiangmurals®® Thi s i s c¢ o n f Somerand and PreT'Ang Texdsrod Ghinese

Painting which listsbianxiangmurals located in Tang temples and pagddasese lists

include sutra illustratins of Pure Lands, such as the Western Pure Land of Amitabha, depictions
of hells, and other scenes and stories from sttfBiserelatively weltpreserved interior of

Dunhuang Cave 61 provides an example of this type of temple decor where numerous sutra
illustrations line the walls of the cave shrine (figs. 6 and 7). Although this cave dates from about
200 years later than the encomium, Pure Land temples retained many of the same characteristics
for centuries after the end of the Tang Dynasty, making 6ageplausible example for the

appearance of Tang era temgiés.

Pagodas in Chinese Buddhist temples were originally built on top of reliquaries, but they
also served other functions. Some pagodas did not house relics, and others functioned as actual
tombsfor monks. According to Eugene Wang in his dissertation on a Tang Dynasty Pagoda, the

termfutu ( ), which is used in the encomiume f erred to fAvotiveod pago

were not built as tombs, but wermi gpu&adty. & s

Likewise,the pagoda mentioned in thecemium was likely not a tomb, butould have
retained its funerary associations because votive pagodas could also be used as rfiémorials.
Wang explains that there ar atingifrommthe8ceuwrnt wirwion g

and that #fAthe inscriptions on them reveal t he

58 Chung,Dunhuang Art135.

5 William Reynolds Acker, tr. and annoSpme T'ang and Pi€ang Texts on Chinese Paintingol. |
(Leiden: E. J. Brill, 1954)

80 1bid., 264274.

61 Daniel B Stevensonidr he 6 Hal |l for the Sixteen Contemplations.
Land Practice in Tiantai Masteries of the Song (98279)p Buddhism in Global Perspectived.Kalpakam
Sankaranarayan and Ravindra Panth, and Ichigo Ogawa (Mumbai: Somialigatiuns, Ltd., 2003), pp. 15253

52\Wa n ¢Pagoda and Transformationo 4 4 .

53 |bid., 49.
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wishes for the donors themselves and their relatives, both for this life antifaft€he

inscriptions also identify the monumentsfatu 0%

The pagodas Wang discusses are very small and do not contain any paintings, but his
explanation of the inscriptions on extémtu does give the idea that the functiorfutiu pagodas
was as funerary votive memorials. The pagoda where thieydarbianxiangassociated with
the encomium was located was likely this tgbgagoda, and thiscan clarfyh e pai nt i ngd s

function in ritual terms as a way to generate and dedicate merit for the deceased.

Bianxiang and Buddhist Rituals Referenced inthe Encomium

Many of the rituals practiced in Buddhist temples and pagodas, such as chanting the
name of Amitabha Buddha and visualizing the Pure Land, remained strikingly similar throughout
history, and even continue in the present day. In his studydadliist ritual beginning in the
T a n @he Tiés That Bind: Chinese Buddhist Rites for Securing Rebirth in the Purge lband
Daniel Sevenson outlines the basic componeritsypical Buddhist ritual practic?®.

Interestingly, regardless of the sect of Buddhism associated with the rituals (ie. Pure Land,

Tiantai , etc.), the main parts of the rituals are very sinfffar.

According to Stevenson, these components of ritual practice were frequently repeated by,

andtherefore very familiar tonost followers, including the general lay public, and this is

supported by references to the ritwuals in a v
541bid., 43.
%St evenson, fAThe Ties That Bind, o 196.
% |bid., 173.
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r i t uaf’largaelthatshese rituals have also been referendée Dou Shao encomium
attached to the Pure Labthnxiangwhich was painted in the pagoda of a temple. Therefore,

these rituals would also be connected to the function diilxiangitself.

The role of the temples is also wdlbcumented in Tang ligious texts. For example, the
monks who lived in the temples performed rituals several times per day and would routinely
seclude themselves in certain halls or rooms for retreats. These retreats ranged in length
anywhere from a few days to a few yearseTonger the period of practice, the more complex
the rituals. Lay followers, on the other hand, performed simplified daily rituals at home, and
visited the temples for relatively short rituals. However, they could also participate in longer

retreats of bout two to seven days, or more, if desitgd.

Regardless of the rituals performed, the sect with which they were associated, or the type
of person performing them, the majority of rituals included components suetitisg the
name of the Buddhanignfo ), reciting the sutrasspngjing ), meditating on or
visualizing the Pure Landjganxiang ), fAfoll owed byhamhuit u)al conf es
transfer or dedication of mertixiang ), and profession of vowsgyuan ). %
Strikingly, these rituahctivities are all referred to in the encomium and relate tbithvexiang

This shows the connection between sbeeriologicafunction ofbianxiangand allusions to this

in the encomium.

For example, the encomium menBuddhhsa ,ic hamd i &
dedication:

87 Ipid.

8 |pid., 159.

%1bid., 173 178, 183, 197
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fib I ¢ , 0
A @e who is bound to form [must] depend on chanting the name of Araitabh

Buddha in order to be reborn, o
and
fi T HT ) H 30
A[ T hi dllustraientofrthe Western [Pure Lands respectfully
commissionedby Imperial Attendant Dou Shao for his late younger brother,
formerly a certain oft i a | in the | fAperi al Bodyguard. o
There is also an el ement of confession in adm

expressiorof the desire for salvation
A H ~ b Ne o A HY 0

AExhausting oneself in endless labor, unjustly leaving this world, [one] will owe a
heavy debt to the netherwor[lVe] hope that this painting cleanses that defiled
karmao’

Finally, therels a poetic visualization of the Pure Land:

r L A v - T ° M: A

H HZU[ S

fJeweled trees dhe Pure Land ararrayed in a line, and tigolden sand itself

shines. The &lavinka bird desire® sing, the mandarava flowers haa yet

fallen, The man who was cut off in the prime of his life will ascend to the highest

level of rebirth [in the Pure Land]. The jeweledten the lotus in the pond

surpasssthe glory of the double rose. The sound of the waters and the birds

expoundhg the dharma is equal to the strength of the wagsil mor n®ng cal | . 0

Even the first section of the encomium seems to recall sutra recitation, including references to
both theVimalakirti andthe Pure Land sutras, as well as a summary of ideas from the
MahaparinirvanaandLotussutras, such as the existence of the soul and original Buddha nature:

~
n 1 (ol w [4 1 (] w L

9 L [
ATheoB of Ch awandering spirt wilt be sansfoimedod

0 My translation.
> My translation.
2 My translation.
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The biography [of King Yuan of Chi a ytise,soulphowever [as opposed to the
body], can go everywhered

Therefore, it is known that the spiritual intelligence is reborn.
Assist the soul@ording to the dharma
Then it will transform into a marvelous body and go to the land of joy.

Great awakening is called sagehood, freedom from delusion is called original
nature.

One is able to improve his karma in order to rectify his fate.
In he who #ains the nedharma, he six impure sensese the Pure Land.

[But] one who is bound to form must depend on chanting the name of Amitabha
Buddha in order to be reborn into the Pure L&fid.

Thecorrelation of the rituals with elements in the encomium strongly ties these rituals,
whose stated goal is rebirth in the Pure Land, to the function bfdahgiang This functionwas
as ameritmaking machine which created and transferred merit in todsause thepirit of the

dedicatee to reincarnate in the Pure L&hd.

This connection between ritual practice &mhxiangis also borne out in the paintings
themselves. In the cave shrines of Dunhuang, much as in Tang Dynasty metropolitan temples,
the main icons were set apart from wall paintings in that they were largergdihrersional
sculpted figures positioned in the far end of the room at the altar (see figs. 8 and 9). When
compared to these main icons, thenxiangpaintings seem to play amportant, but
subordinate role. For example, in Dunhuang Cave 172 (fig. 10), the sculpted icons are much

larger than the Buddha pictured in thianxiang but the entire height of th®anxiangis equal

73 My translation.
74 McNair, Donors of Longmerb, 19, 35, 155.
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to that of the icons. This places thienxiangin asubordinate role to the main icons, while still

retaining the paintingbés I mportance as a prom

Ritual Power and the Composition of Pure LandBianxiang

Buddhist rituals often include an invocatiaihéoqing fo ) in which the Buddha is

called on and asked to inhabit the ritual space and the 1¢Fhs. icons are then considered to

have been ritually activated and alive in a sense. This is what gives the icons their power and

allows them to receive confessions dedvenerated. Strictly speaking, supplementary images in

the ritual space of the temple, suctbamxiang,would not share in this power, and therefore not

be considered fAiconic.0 However, | would argu
one which is also apparent, not only in their content, but also in their composition and

appearance.

ThreeAmitayus Meditation Sutra bianxiafigpm Caves 66 and 172, and a partially
damagedNestern Pure Land bianxiarigpm Cave 66 all illustrate this point @¢4. 11, 12, 13,
and 14). The central Buddha is depicted as especially large and surrounded by circular
mandorlas, or halos, which seem to push the figure forward and almost out of the center of the
painting toward the viewer. Both the size of the Buddlththa mandorlas are iconographic
features; the sutras explain that buddhas in the Pure Lands can be thousands of meters tall, and

the mandorlas are evidence of their radiant bodies.

“Stevenson, fiThe -TIP9.es That Bind, o 196
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The large size of the Buddha in relation to the other figures in thengpis also
hierarchical, because the Buddha is clearly the most important figure in the assembly. But the
most striking feature of the composition is the use of orthagonals which converge on the Buddha
in the center. This device makes use of the contdrite entire painting the architecture, other
figures such as bodhisattvas and musicians, terraces, platforms, and canals of the Iotiis pond

form lines of perspective leading to the Buddha.

Normally, this type of ong@oint perspective would restlt a vanishing point which
seems to recede away from the viewer, thereby giving the illusion of deep space-in a two
dimensional painting. However, because the Buddha is depicted as especially large with
concentric halos placed around him, and his atteératzahisattvas stand as though they are
positioned slightly behind him, the vanishing point is sublimated as though it vabettiedthe
Buddha, while the Buddha himself actually seems to nimweard into the space of the viewer.
This ingenious deviceiges the illusion that the viewer is simultaneously being pulled into the

painting toward the Buddha, while the Buddha moves toward the viewer.

This threedimensional feeling is further heightened because the Buddha is depicted as
though he were on thersa level as the viewer, but the figures surrounding him are painted as
though the viewer is looking down on them from a higher vantage point. The lines of perspective
also serve to tilt the plane of theanxiangforward, as though the figures could slamvn the
lines and into the room with the viewer. Depicting the Buddha as independent from this tilt
further emphasizes the feeling that he is floating toward the viewer, while the exaggerated

upward slant of the lines below the Buddha invite the vieweartd him.

Interestingly, the concept of drawing near to the Buddha comes from the sutras and is

also repeated in the encomium:
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o 0
Drawing near to the fragrance [of purity], attaining awakening,

The essential [Buddha] nature will becorealized &

The idea was that proximity to Amitabha Buddha in the Pure Land was an important factor for
enlightenment and one of the features which made rebirth in the Pure Land so attractive. This is
why Pure Landianxiangwere painted to allow the viewer to feel as though they were being
drawn closer to the Buddha in the painting. The depiction of the Buddha in this way is another
example which shows how ritual belief was related to the function dfiimiangas an objet

which was meant to act asmeritgenerating machinfer the spirit of the deceaséd.

Chapter Summary

In this chapter, | have argued ttédnxiangfunctioned tagenerate merit fathe spirit of
the deceased to whom they were dedicated, and thagatssed them to be reborn in the Pure
Land. Central to my argument is an analysis in five sections, in which | explore the content,
ritual use, and composition, bfanxiangand compare them to passages in the Dou Shao
encomium. This analysis shows that theaning obianxiangfollows their function, which is to

generate and dedicate mexitd ensure rebirth in the Pure Land.

The first section outlines almitayus Meditation Sutreianxiangfrom Dunhuang, made
in the 8" century. This painting depictseiPure Land of Amitabha Buddha (also known as

Amitayus), just as the one mentioned in the Dou Shao encomium. This painting displays typical

76 My translation.
7" McNair, Donors of Longmerb, 19,35, 155.
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features of Pure Lanoianxiang such as a central Buddha, and a lotus pond where devotees are
reborn. The rationale for looking to tthganxiangfrom Dunhuang as a surrogate for the Dou
Shaobianxiangis based on the strong connection between Dunhuang and the Tang capital of

C h a n gvhaenmperial officials such as Dou Shao lived and worked.

I n the second section of the c¢haigohier , I di
bianxiangg These two types differ in tblmxiang composi
include a frontly facing Buddha, while noticonic bianxiangdo not. | argue that despite their
di fferent content and c-ongliaxangarelmaseddnot h Ai con
Mahayana Buddhist sutras. These sutras andiéimxiangwhich illustrate them emphasigee
soteriological aims of Buddhist belief and practice. Therefore, | conclude that the motive for

making both types dfianxiangwas soteriological, and that their function was similar.

The third section explains the type of location which probablgédthe Dou Shao
bianxiangand encomium. This is important because it sets the stage for the type of rituals
associated with these paintings and their dedicatory inscriptions. In the encomium itself, it says
that the painting was located in the pagodatehaple. Although this temple was likely
destroyed in a Buddhist persecution, evidence of the function of Tang Buddhist pagodas remains.
Through an analysis of this evidence, | conclude that the pagoda of the Dobi&haangwas

likely a votive funerarstructure, and was part of the larger Buddhist system of ritual practice.

In the following section, | discuss these rituals, and show where they are also referenced
by Wang Wei in the Dou Shao encomium. The components of these rituals have remained
relaively stable over time, and they include activities such as chanting the name of Amitabha
Buddha and visualizing the Pure Land. The goal of these rituals is similar to tiabxing

paintings, and they were used together as part of the Buddhist patretband rebirth and
26



salvation through eventual enlightenment. The consistency of the ritual componentsdatough
ritual texts, as well as intaanxiangdedicatory inscription such as the Dou Shao encomium,

supports the argument tHaanxiangwere meat to effect Pure Land rebirth.

Finally, | describe how Pure Latmianxiangare composed using special techniques
which emphasize their power. The main example of this is how the central buddhas in Elure Lan
compositions are the focus @fthogonal lines Wich converge behind them. The lines in the
foreground of théianxiangalso slant downward toward the viewer, and the combination of
these devices gives the feeling of perpetually being drawn closer to the Buddha. | explain why
this is important in Purednd belief, as the goal of rebirth in the Pure Land is to gain proximity
to the Buddha because, according to the sutras, this will enlighten anyone who is privileged

enough to experience it.

Overall, the composition, ritual significance, and conterftiafixiangshows that these
three aspects were interrelated in Tang Buddhist belief. The functimaroiiangis inseparable
from the soteriological goals of Tang Buddhism. Therefloig@xiangwere meant to ensure

rebirth in the Pure Land lyeneratingnerit forthose to whom they were dedicated.
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Chapter TwoAnnotated Translation

Sometime around the middle of th& &ntury, an imperial official named Dou Yi
passed awayis older brother, Dou Shao , who was also an official, commissionad

Buddhist painting for him. The names of the two brothers are recorded in the Tang history, but
other than their official titles, not much else is known. Dou Yi was part of the imperial
bodyguard, and Dou Shao was a schofficial who dealt with importat imperial documents.

The fact that the brothers both worked somewhat closely with the emperor shows their high

status at court.

The painting that Dou Shao commissioned for his late brother Wwas@angof the
Western Pure Land of Amitabha Buddha. We know this because although the painting is lost, its

inscription is preserved in ti@omplete Works of the TafQuan Tang wen ).”® This

inscription is an encomium written by Wang Wei, and it explaingrtbaning and function of
thebianxiang which was to help the spirit of the deceased be reborn in the Pure Land. The
encomium refers to important Buddhist rituals, such as chanting the name of Amitabha Buddha.

It also draws on Pure Land sutras, such a&thigabha Sutrawhich describe the Pure Laftl.

Most i mportantly, the encomium expresses Dou
dedicates the merit generated by bi@nxiangto him. These were essential components of Tang

Pure Land belief ahpractice. So far, there has been no published full English translation of this

encomium, so | provide one here.

“Wang Wei, fAJishizhong Dou Shao wei wangdi gu fumad
z a n ,Qin DingQuan Tang wen: 1000 Juan, Zong Mu 3 Jueth Dong Gaqg(Shanghai: Shanghai gu ji chu ban
she, 200p  0325.

7 Amitabha Sutra , (T. 366), Daizokyo.
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This encomium is divided into two parts: a preface anadmeor encomium itself. The
preface seems to serve the function of explainingéméent and context of the encomium, while
thezanser ves as a conclusion. This also may have
circumstancesor some request on the part of the donor. Most encomia contain similarly

descriptive lines, but not altedivided into a preface azdn
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Translation of the Dou Shao Bicomium

The excomiunt® with preface on theutra illustratiof' iAmitabha of the West? at the Bmple
of Filiality and Righteousne¥spagodacommissionetf by Supervising SecretéyDou Shao
for his late younger brother, the former Imperial Bodygtfard

80Encomiumgan or ), means fAto praise [something],o and is
not all encomia are used to eulogize the deceased. Many are written only to praise a painting by providing
commentary forit,tusuall i n the form of an inscription on the paint

function is similar to a eulogy in that its subject concerns the spirit of the deceased. However, this encomium would
also have been inscribed on the painting, and descthe painting and its meaning as well.

81 The painting itself is referred to heredian ,meani ng fAadaptation. o This is
bianxiang ,which means fAadaptation to a picture, o or fAill us
painting.

82 Amitabha of the WegiXifang Amituo ) is apopularBuddha, and the focus of Pure Land
BuddhtheWesd fir ef er s t o t hesshpinhaldts, Whichis bel@ved th laepnghie west.

Amitabha, his name in Sanskrit, me a n sWufiangsHou ni §,e | i ght . «
whi ch means #Ainfinite |ife.o

83 Since this encomium and its associated painting were coiomessby an imperial official, the capital
city of Changdan would have been the most | ikely | ocat.i
small building or part of a complex on the private property of the donor official himself, asdbwason practice
for Tang officials to build temples on their private estates.

84 Although the text contains the wondia , 7 p a i rDbweSthgonpuld not havepainted thedianxiang
himself. Rather he would have commissioned it to be painted by one oathefamoushianxiangpainters of the
time.

85 CharlesA. Hucker,A Dictionary of Oficial Titles in Imperial ChingStanford:StanfordUniversity

Press, 1985), 13Biucker definegishizhong as fANSupervising Secretaryo during
AccordingtoHuc ker , these were Aofficials normally charged to
throneéa concurrent duty assignment f orfretadvelyhighi mar i | y
prestige and influence despite relatively |l ow rank st af
fireturn for revision any documents considered i mproper
imperialdc der s, to criticize and propose imperial policies,
However, the Tang histor)Xin Tangshu ), designates Dou Shao not only as Supervising Secretary, but
also agingfu zhangshi , which is a Iigh-level military official. From this description it is apparent that
Dou Shao was an important and influential official with elite social status. This explains why it was the famous poet,
Wang Wei, who wrote the encomium.

86 Hucker definegumaduwei as fi Comma n.dAltmough Eugen®Waing translates this
term as fithe | ate husband of the i mperi al prShapmge ss, 0 t |
the Lotus Sutraxvi.) Hucker explains that from the time of Not@outh Divsion until the Mingfumaduweiva s fi a
title conferred on the consorts of i mperial princesses,
either a functioning or an honorary mil i ftandBRightof fi cer éi |
Guards 8ee Hucker, 219. Another source which supports the
history (Xin Tangshu ) . Dou Shaob6s younger,idlisted with dis firsttilea med Dou Yi
fumaduweithen his secontitle, weiweiqing , which Hucker defines as AChi ef

|l mperi al Regal i a. 0 SieasincHarged manufactbri6@g@ndstofingweaponsténisj c e
insignia,andotherkindsof military r e g aThis may éxplain why Dou Shao may have been especially concerned

for the fate of his younger brotherés soul after deat h.
minor precepts listedintifieu t r a o f EW148)Zhiyvd s [H88t597), a famous Buddhist scholar

whose writings heavily influenced Chinese Buddhism from the time they written, wrote commentahisssaira,
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[3 1 [l w

The Book of Changes states,.O®fiwandering spirit

as didFazang (643712).See Muller, DDB entry forthefortg i ght mi nor pr @écamids t hie
Sutra of Bir ah.okhat thesémdminent figures had written commentaries on this sutra shows that
Tang Buddhists would have known about the negdtarma created by amassing weapons. In Buddhism, excessive
negdive karma due to committing harmfdéeds could cause one to be reborn in a hell, or as an animal or a ghost.
Dou Shao may have been worried t haekarmaanddompoomibed hi®s oc c u|
fate in the next life. This could be one reason why he commissioned the painting. The encomium says the goal of the
dedication is to purify any negative karma and help ensure rebirth in the Pure Land.

87 This quote is from thBook of Change&houyi ), dated to the Western Zhou (10481 BCE). This
text was one of the classics required for study by literati such as Wang Wei and other scholar officials. In this
section, the XcGhaagpt 7, theiastrodudoepadsage discusses the origin and nature of
changeyi ), a principle thought to govern the cosmos and all natural phenomena and processes. Wang Wei
guotes the second clause of a line referring to life and death, which are clearly mentioned in thelpredbtise
Book of Change§ i , The original beginning reverses and ends; therefore, the explanation
of life and death is knowa my t r).a nedalloaving liserfrom which Wang Wei quotes reafis:

, 0 meani ng energyand vita foroerfornaes things, and the wandering

away of the soul produces the change [of their constitution], thus the circumstances of supernatural beings are
known. o0 (Transl at i on,TheiKng(@xtord:fCtarenmdonPress,cl89353-854. 17 lee
implied meaning of the line is that life depends on a combination of factors, and that conversely, the separation of
the soul from the body explains the existence of spirits. The category of spirits referred to here includes ghosts and
gods, but Wang Wei uses this line to refer to the spirit of a person who has passed away. The spirit of the deceased
has wandered away from his body, and, according to Buddhism, can be reincarnated in one of many pleasant or
terrible realms.
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Thebiographyf of Ki ng Yuan of,hdvbver]as gppoges to thé oty carsgoi r i t
everywhera?®®

Therefore, it is known that the spiritual intelligefidis rebor{°.

88 This is not &commentaryfor the Book of Changesut theBiography ¢ King Yuan of ChiiChu Yuan

wang zhuan from theHistory of the Har(Han shu ), completed in 111 CE. The story from which

this line was taken is originally found in tB@ok of RitegLiji ), written during the Warring States and Early

Han periods (ca. 481 BCE to 220 CE). The story is adonan whose son dies during travel. Confucius praises the
fathero6és proper behavior in a funerary context. I n the

son TheBook of Ritewversion readsi

- L

- . _ ., When the mound was

completed, he bared his left arm; and, moving to the right, hewenound i t t Thatthebenesand yi ng ou
flesh should return again to the earth is what is appointed. But the soul in its eneggyesarywhere; it can go
e v er y wAmewitlethisdthe went on his wagonfucius (also) said, 'Was notziiof Yanling's observance of the
rules of ceremony in accordance with (the idea of them)?' t r a n sli @ht, and Jamek Legg@he Li Ki
(Oxford: Clarendon Press, 188%Vang Wei quotes only the seé&ctiiThhe wipichtsa
however, can go everywhere, 0 my translation. Clearly,
soul after death as described in the passage. The body is confined to the earthen tomb, but the spirit of the deceased
is beleved to leave the body and be able to travel. Wang Wei uses this line, along with the referenceBrak the
ofChangeas evi dence that although Dou Shaoés younger brott
place.

89 Spiritual intelligencgshenming ). There has always been controversy in Buddhism over what is
actually reincarnated because the Buddha denied the existence of a permanent coherent soul. He maintained that
various aspects of the personality would reincarnate, but Chineseg/dehBuddhist apocryphal sutras, which were
popular during the Tang, promoted the idea of an immortal soul which reincarnates. Here, Wang Wei seems to be
referring to the consciousness of the soul by using thedkemming

% |n Muller, DDB,gengsheng i s defined as fArebirth. o
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L

Assist the soul according to thiéay®!, then it will transforminto a marvelous bod§and go to
the Land of ay®s.

L

Great awakeniny is called sagehood, freedom from delu$tas called original natufé.

One is able to improvéhis karma in order to rectifyis faté?®,

TWay(dao ) . Here, this refers to the teachings of Buddca
the soul of the deceased, so that it may be reborn in the Pure Land.
92 Marvelousbody (niaoshen ). Buddhist sutras such astAmitabha SutrgAmituo jing )

(T. 366), which describe the pure I and of Amitabha Bud:
miraculous body when it goes to the Pure Land. This body is said to be pure, perfect, and beausiffileriigs
associated with the imperfections of the earthly body no longer exist in the Pure Land.

% The Land of Joylétu ). This is Sukhavati, the land of happiness and joy, also known as the Western
Pure Land, where Amitabha Buddha rules. Souls whaiehreincarnated there enjoy freedom from suffering in
opulent magical surroundingshile proximity toAmitabha helps them achieve full enlightenment.

94 Great awakeningd@jue ). This refers to the profound awareness which accompanies enlightenment.

% Freedom from delusioriang ), literally fAleaving delusion. o In
be at the root of suffering. This delusion perpetuates the desire which keeps beings trapped in the cycle of
reincarnation and suffering.

% Qriginal natwe (xing ). I'n Buddhism, thisbenxendg en.dnmary fori gi nal
Mahayana sutras which were popular in Tang China, the |
nature. o The idea i s t hat anénmaiuralgtiid, Runtmithiststate gets eoveeed gvern e 6 s
by delusion. The Buddhist teachings are meant to help dispel these delusions. Part of this process is accruing enough
merit to counteract negative karma and allow the soul to be reborn in a purehlaredit will be guaranteed to
become enlightened.

9 Improve. The character usedkis , which means to repair or cultivate. The idea is to mend negative
karma and transform it into positive karma that will propel the dedicatee toward enlightenment.

%The phrase fArectify his fateo refers to the result
the correct path according to Buddhism. This path leads to the Pure Land and enlightenment, as opposed to a path of
delusion leading to a lower retii, possibly in a hell realm.
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In he who attains the rgharmd®, The 6 impure sens¥$ [of sight, sound, smell, taste, touch,
and thougHtare'®* the Pure Lantf2

[But] One who is bound to fortf? must depend on chanting the name of Amitabha Budtiima
order to baeborn into the Pure LaM®.

99 No-dharma wufa ). Dharma in Buddhism includes the teaching of the Buddha and the practices of
Buddhists. In Chinese, it is translatied , or law. These are the law or principles of Buddhism. The term also
includes thenatural laws which Buddhism teaches, such as the law of karma and the law of reincarnation. No
dharma, I|literally #fAwithout dharma, o6 refers to a Buddhi :
Buddhism have allowed him to integrate their truttie his consciousness to such an extent that they are no longer
perceived as a separate set of ideas or rules, but are effortlessly embodied as an expression of his grasp of non
duality.

100 The six impure sensebuchen ), | iterall yconibhghoeMulei DDB dhessire thed Ac
five senses pl us t houg@Ghert ,means dust orlokgetteadd redess tofthe physecal f | el ds . o
perceptions that fAdefiled the natural state of the min

WOlare(j i é weé i ). Itake this construction to meanl8B. This is similar to the modern Chinese
jiushi meaning Ais precicelyodo or fAis exactly. 0 See note 2z

102The six impure senseset he pur e | an doThisine istaken directly from the
Vimalakirti Sutra( T. 475) . I n this sutra, Shariputra, one of the
Buddha creates and inhabits a pure land, is the earth where Shakyamuni Buddha lives so full of filth and negative
phenomena. The Buddha responds thatthisésc ause of t he defil ement of Sharipu

is enlightened would perceive the earthly world as a pure land, so that in reality, the objects of smeshtgoure
land.

30ne who is bound ot of hfiosr m,st fien pcroenvtiroausst Itione, fAhe wt
dharma, 0 . The person who hdbhamanrenacendsttit dualliyeof percemable of no
phenomena, but the person who is fAbound to feuchmas i s del
ifsel fo and Aot her ddh aft hinm Owhle satrti dierss atnhendo ghtened pers
formd describes an unenlightened individual

104 Chanting the name of Amitabha Buddishifian )y, literally Atmsttheecitati or
practice of reciting the name of Amitabha Buddha ten timiesifo , literally #Areciting Bud

also includes visualizing the Buddha and comes directly from the Pure Land sutras which describe how Amitabha
Buddha vowed thanyone who recited his name ten times would be reborn in his Pure Land. Although ten was the
minimum number of recitations required, Pure Land practitioners chanted the name of Amitabha hundreds, if not
thousands, of times.

105 Muller, DDB explains that theermwangsheng usually means rebirth into a pure land.
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[This] sutra illustratiof® of the WesternFure Lan#®’ was respectfullgommissionetf® by
Supervising Secretary Dou Shao for his late younger brother, formerly a certain official in the

Imperial Bodyguard:®®

Familial love!'®, of an extraordinary kind?,
Sorrow causes eloquence to be displaced

Grieving deattor which there is no redemption

106 Sutra illustration(bian ). This is the abbreviation commonly used itanxiang , literally
fadapted to a picture. o This type of Buddfthepetsonpoai nti ng
whom it was dedicated.

07WesternPure Landxifang ). In Pure Land Buddhism, this term refers to the Western Paradise of

Amitabha Buddha, whicls believed to bé the west.

108 Commissioned. The Chinese textusesthekgeb , whi ch | iterally means fdpai
would not have painted th®Banxianghimself At this time, there were several very famous painters, such as Wu
Daozi (6807 ¢.760),who specialized in these types of paintings, especially for elitesastichperial

officials like Dou Shao, and it is most likely that Dou Shao commissioned one of them to do the painting.
109 According to Stevenson, this line follows a common ritual dedicatory formula used to dedicate karma to
a deceased person. The formukets by stating the name of the donor, then goes on to say that the donor
Arespectfully commissionso an object or ritual for the
transfer of merit to the odortdsctAl perddnod S@me pDamgirelssSt
10 Familial love €ian lun zhiai T H ). Thisis a variation on the phratsen lun zhile TH ,
whi ch means nf HBHamiunme ahredgiigfishipecseated by heaviea,r i f aefhappiness) is
replaced byi (love) to complete the phrase.
111 Of an extraordinary kin@ia ren shu deng ), literally fAmanyedelveld abo
This is a variation on the phraf ren yi deng ,meaning literalione | evel above ordinar
cut above. o0
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(missing charactse)!? exhaustingoneselfin endless labdt3, [then] unjustlyleavingthis
world!* [one] will owe a heavy debt to the netherwdfidl.

L

May this painting® cleansahat'!’ defiled karma'®

Jeweled treesf the Pure Landrearrayed in a line, and the golden sand itself shines.

1121t is unclear how many characters are missing here, but parallel structure was the most common rule of

this style of classical composition. Considering the pl
0 ) nstste of two fourcharacter phrases followed by tweaclBaracter phrases, the following line would
most | ikely have foll owed t he wsoaumhed shtarvuec tbuatesacter Thhee rseefcoorn

phrase in the line, and would have been the lasharacter in the first foecharacter phrase. This would mean that
three characters are missing from the beginning of the line. §inge means At o use up or exhau
fourc haracter phrase probablycomphetebmeekhagstedeofivVhen!
phrase along with the following four characters as fex|
WBEndl ess | abor ,Thi' s expresses the Buddhist idea tha
rebirth (samsard}y unsatisfactory and characterized by suffering. Here, Wang Wei echoes the feeling expressed by
many imperial officials, that life was nothing but endless work, with the Buddhist connotation that earthly labor is
ultimately futile.
H4Unjustly leavingthé wor | d ( fi 0). | have translateduping as one wat (unjustly)
andfen separatelyal eavi ng, 0 r lbut hret) stanchalbmandiakingdinyfgn (equally
divided)asonewordl hat tr ansl ati on woul d elthatany trafistatioh expltdssestdee d e qu al

idea that Dou Shaodés brother passed away too early, es|
Shao. This sentiment is also echoed | ater on wan t he enq
cut off in t hWoshengi mmeahshfishéi werbd in which we |ive. o0

1151 have taken the three clauses in this line to be a chronological description of life, death, and the afterlife
from a Buddhist perspective. First there is the exhagstutile, and endless labor which characterizes the suffering
of life. Next, there is death, which has come unexpectedly and possibly in distressing circumstances. And finally,
there is the idea that negative karma must be repaid by a long stay iaahey gifterlife of the netherworld.
16 painting fuishi ). Wu Hung explains that in the Tang, the tesimused after a painting or a
scul pture simply designates it as a fiwork. o See Wu Hun:
Dunhuang Art and Barvard doarmabof Asiatit $tudiafol. .62, 8lg. D (Jun., 1992), 121.
LA Thait 9gah d Az h)inghe prévious claus@heuseofit hi so to refer to the

dedication ritual and Athato t o rbarfxianginthewort effthe liviegh k ar ma
had the power tgenerate merit for thgoul of the deceased and cause him to be reborn in the Pure Land.
18We do not know whatsortégfd ef i | ed kar mado Dou Shaobdsratwe ot her may

indicates thaDou Yi needed théianxiangto ensure rebirth in the Pure Land, as oppasedbirth in a lower
realm such as a hell (a major concern of Tang Buddhists).
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The kalavinka bird!® desirego sing, the mandarava flowét$have not yet fallel??,

The man who was cut off in the prime of hisiffawill ascend to the highest level of rebirth [in
thePure Land|®

L

The jeweled seat on the lotus in the phdurpassethe glory of the double ro&&.

The sound of the waters and the birds expounding the dF&imaqual to the strength of the
wagtail 0s®morning call

The encomium staté€®

119 Muller, DDB defineskalavinka(jialing Jasia bird with a melodious voice
Hi mal ayas. 0
120Mandarava flowersijantuo ). From Mul |l er, BDB:d dtfthédemamanlfyopla
2ljeweledtredsn ot y et fsal loeThesé lines are taken directly from the Pure Land sutras
such as thémitabha Sutrd Amituo jing ), (T. 366), whichdescribe the Western Pure Land of Amitabha
Buddha

122Here, Wang Wei characterizes the death of Dou Yi as somewhat unexpected and unjust. The implication
is that he did not reach old age before he died, as his older brother, Dou Shao, outlived him.
123Highest level of rebirtiishangpin ). According to theAmitayus Meditation Sutra
(Guanwuliangshou jing ), (T. 365),within the Pure Land, there are nine levels into which a soul can be
reborn. These are divided into three major tiers, each also containing three levels. The level into which a soul is
reborndetermines his proximity to Amitabha Buddha in the Pure Land and the time it will take for him to become
enlightened. The highest tier is referred tslaangpin . This line expresses the hope that Dou Yi will be reborn
in the highest level of the Putand.
124 pccording to the Pure Land sutras, souls who are born into the Pure Land are seated on jeweled thrones
encased in lotus blossoms on a lotus pond. This is also depidithkiangpaintings of the Pure Land.
125Double rse (angdi ). This term 8 usually either defined &erria japonica a shrub with double
yellow flowers, sometimes called the double rose, or as the Chinese bush cherry tree, which has cherry blossoms.
128|n the Pure Land sutras, even the birds and waters of the Pure Land sing the teachings of the Buddha.
127 The wagtail is a small, black and white bird with a loud, but pleasaiht
128 As explained in the titlehe previoussection was the prefaceu ). Theencomiumzan or )
begins here.
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Rebirth is the effect of delusiétl, and there is no inherited knowledge [from the previous life].
[Therefore, one must] rely aeincarnation in order to transition, incessantly changing bodies.

In order to avoid the six destinfé there ar@nly these ten powetd! [of the Buddha].

L

Mourning this dear friend?, friendunto a future lifé33

L

Not conscious of theorld*34 ending the intention to come and'go

L

Drawing near to the fragran'¢é[of purity], attaining awakening,

The essential [Buddha] nature will become reafized

1291n Buddhism, deluded thinkingerpetuates the desire for existence which causes endless rebirth in the
cycle of samsara until one becomes enlightened and the cycle is broken.

B0 The six destiniedi(iqu ). These are¢he six kinds of rebirth. They are, from lowest to highest: hells,
hungry ghosts, animalasurashumans, and gods. Although being reborn in the top three categories is preferable to
the lower three, they are all part of the cycle of samsara aimthésent suffering.

B1Ten powersghili ) These are the Buddhaodos ten powers of aw:
to the Buddha himself, probably Amitabha Buddha in this case, and to imply that only he can save souls from the
cycleofdeathand ebi rt h. (For a ful/l l'ist of tde ten powers, se

132 Dear friend (enxiong )) Here, this term does not mean fdbenev
Dou Shaodéds younger brother, but iamongléetafnferclosafriendsr m of en

18¥Wang Wei erphasizes that he and Dou Shao also plan to eventually joiry Diotthe Pure Land in
their future lives.

B4 This is the idea that the soul is no longer attached to the world, and therefore no longer cohgcious
The person can now go on toward enlightenment.

135 Come and ggjingying ). The Gu Hanyu Da Cidian dictionary of classical Chin€seXu, Gu
hanyu da cidianShanghai: Shanghai cishu chubanshe, ppfi#/iides one definition gihgyingas A, Bt o
c o me a htdke thi®to reéfer to the cycle of continuous death and reincarnation. Wang Wei is describing Dou Yi
as having ended the intention to come and go, implying that he will be reborn in the Pure Land, become enlightened,
and be freed fronhe cycle of death and rebirth.

6 The Pure Land sutras explain that through physical proximity to Amitabha Buddha, souls will be
suffused with the fragrant essence of his purity, and this helps them to become enlightened.

137 Awakening, or enlightenment, iket ultimate goal of rebirth in the Pure Land, so Wang Wei chooses to
end the encomium with this sentiment.
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Chapter ThreeEarly Chinese Precedents for fDeu Shao Encomium

In the Dou Shao encomium, Wang Wei refers teBuddhist Chinese texts and
concept s. I n this section, I explain these
literary treatment of the genre of dedicatory inscription, which includes a play terrhigian,
was designed to appeal to the elite patron of the dedication, Dou Shao. | also explore how the
concept of spirit transformation and the journey to the afterlife evolved through early Chinese
religious history and provided a basis for Tang Busidheliefs about reincarnation into the Pure

Land. | believe that the Dou Shao encomium provides a glimpse into this process.

|l would first |Iike to clarify that | am
of Chinese religious thought, wheraoh successive idea is assumed to have been based on
previous ideas in history. As Puett explains, this approach is often inaccurate and ignores or
downplays realities of foreign influence and the possibility of changes as responses to
developments withithe culture, not to mention cultural heterogeneity within China it&If.
Rather, | focus specificallgn funerary dedicatory texts as a genre which evolves from pre
Buddhist Chinese religious history and eventually informs Tang Buddhist versions, shieh as t
Dou Shao encomium. | argue that the conception of the afterifiee Buddhist China forms a
basisfor Tang Buddhist belief, and thbtanxiangpaintings and their inscriptions were an

important part of this tradition.

Throughout the history of Chineseligion, rituals performed by the living were required

r

e

no

to ensure ancestors and relativesd dheccessf ul

138 pyett,To Become a God.20.
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initial ritual to transform the spirits of the deceased into ancestor spirits who occupied the
pantheon ad wielded supernatural power in the lives of their living descendants is recorded on
Shang oracle bones. According to Puett, who cites Keightley, there was an initial divination
performed after death. The purpose of that divination was to name thabancéss s peci fi c
temple, and, because offerings were made to the ancestors on a calendrical schedule, to
determine which day the ancestor should receive sacrifié@sis process ensured that every
generation would be provided for in the afterlife. Furtheenexcavated ancient Chinese tombs

from every period were filled with grave goods and reveal a continuation of the belief in spirit

transformation after death.

An important aspect of spirit transformation in Chinese religion is that people do not
travel tothe afterlife in their earthly bodies. That is, they must undergo some type of spiritual
transformation which allows them to inhabit a different type of body in the afténlifbis
section, | argue that in addition to any foreign concepts which catheheiarrival of Buddhism
in China, there was a precedent for this type of spiritual transformation beginning in early

Chinese thought, and that its fBaddhist roots can be found in ideas such as the cuiaof

immortality in the Han Dynast{206 BCE-220 CE). Thus, the idea of spirit transformation
would have been very familiar to Wang Wei and his contemporaries in the Tang Dynasty (618

907 CE).

Beginning with ancient religions through the popularization of Buddhism in the Tang,
ideas about the soafter death evolved. Although oracle bones ftbmShang Dynasty (1600

1046 B(E) and bronze inscriptionsoim the Zhou Dynasty (104521 BCE provide some

1391bid., 4445.
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textual sources related fonerary dedications argpirit transformationtexts which deal diregtl
with the concept of spirit transformation do not appear until the Han Dynasty. Texts such as the

Huainanzi describe a process of spiritual cultivation which is meant to result in spiritual

transformation and ascension to heaven. Previous to thehedoelief in a dual soul composed

of thehun andthepo was popular. Eventually, for Buddhists in the Tang, the soul needed

to be purified through the process of accumulating merit, after which it could transform into a
Amar vel ous b o dnthe PuaenLdnd. T leianxi@nbimnagas accompanied by

encomia were an important part of this process.

In this chapter, | will examine the relationship of the Dou Shao encomium-to pre
Buddhist ideas and texts. Because the encomium quotes and refers sutbxas thBook of
Changesand theMencius and uses terms from theamdiscussTang Pure Land Buddhist ideas,
such adian, it is important to examine the contexts in which the terms were used. | also explore
pre-Buddhist Chinese tombs and what tisképw regarding the development of beliefs about the

underworld and the concept of spirit transformation.

In the first section of the chapter, | discuss funerary dedicatory inscriptionbeand
concept of spirit transformation in the Shang and Zhou dyisasti¢hese early dynasties, rituals
were used to place the spirits of the ancestors into a pantheon. This was done by giving the
ancestors ritual names and assigning days for making sacrifices to them. | discuss how this
relates to later ideas about spiransformation. | also examine what tombs from this time reveal

about beliefs in the afterlife.

The second section in this chapter looks at the Warring States Period. In this section |

discuss how texts such as theiyereveal a belief in spirit transfmation in the quest for

41



immortality. | also show how the evolution of the concept of the afterlife can be seen in tombs

from the time, such as that of the Marquis Yi of Zeng.

Funerary dedicatory inscriptions and spirit transformation in the Han Dyisabiy
subject of the third section. Many texts from this time period deal with these topics, and | explore
their relationship to ideas contained in the
in-depth analysis of the tomb of Shao Tuo, and hguraent that it provides evidence for belief

in spirit transformation.

Finally, in the last section, | explore how some of the terms and content of the Dou Shao
encomium were derived from pBuddhist sources, such as Beok of Changeand the
Mencius and how Wang Wei used these ideas to express the functienafang Based on
this analysis, | show how Wang Wei relates the tieian with the transforming of the spirit to

inhabit a new body after rebirth in the Pure Land.

Beliefs about the Afterlife andSpirit Transformation in the Shang and Zhou

Textual evidence for Chinese religion begins in the Shang Dynasty, and is preserved
mainly in the form of inscriptions on oracle bones. These include turtle plastrons and ox scapulae
that were used by tHghang kings in a form of ritual divination called pyromancy. Rather than
posing direct questions to the spirits, possible future outcomes were inscribed on the bones in
formulaic positive and negative sentence pairs called charges and etharges*° Ritual
specialists collected and prepared the thousands of bones used during the Shang, cleaning them

and smoothing the siace in preparation for inscriptioifhe bones were then carved by royal

pavid N. Keightley, fiSacred Characters, o 76.
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scribes with statement s sruacifthTrebonds wére algo dored r ai n
in several points, and diviners applied heat to cause them to crack. These cracks were read and

interpreted by the king as communications from the spifits.

What is interesting about these oracle bone inscriptionsdgoulpose of this discussion
is what they reveal about how the Shang ancestral spirits were believed to have been placed into
the Shang pantheon. According to Puett, Athe
i ndividual 6s de a tparsoodieaehaimspirit \gould be aittallydransfamed
into a powerful ancestor spirit who was placed in the pantHé#teightley has explained how
t he Shang fAimaded the ancestors, meaning that

spiritsoftheanest or s after they died, and the ancest

imagined and decided by the living Shafty.

Foll owing Keightl ey, Puett argues that fdAsa
are created through sacrificial @s!*®*Thi s i dea draws on Keightl eyd
creation of the ancestors means that the significance and power of the ancestors is created in the
imagination of the living. According to Puett, the transformative power of sacrificial rituals is
explained by theories by Huber and Mauss which describe sacrificial rituals as what causes the
involved parties to be designated as saét®ih other words, without the sacrificial ritual, there
would only be mundane living descendants, ordinary animals éonghumans if human

sacrifice is involved), and only spirits of deceased ancestors, with no special status assigned to

Ml bid., 76,78.

“2David N. KeightBoerye IfinSshdzmnbgp tOroancsl ,eo

1431bid., 44.

“pDavid N. Keightley, fAThe Making of the Ancestors:
145Pyett,To Become a Godb1-52.

146 |pid.
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them after death. Therefore, it is the sacrificial rituals which give all the participants special

status and power.

According to thisheory, without sacrifice, ancestor spirits would not be sacred. In life,
elders likely had much control over the lives of their descendants, but without sacrifices made
using important resources, how could their spirits continue to exert control afte? dean if
they would still hold power over the living, the living would not conceive of or treat the spirits as

deities without sacrifices to reify their authority.

This theory asserts that it is only in the relationship created through sacrificighaites
spirits can gain the status of gods, and people can relate to them based on that status. Thus, the
concept and performance of sacrifice also allows for the concept of a deity who desires the
sacrifice, thereby divitniimgom gt hteh es aacnrceeds.t olrn stpt
Shang, there was the belief in important and powerful ancestor spirits who required sacrifices.
There is also abundant evidence of both animal and human sacrifices in the form of carefully
arranged remains in accompamyiburials and sacrificial pits found at Shang tomb $ftes.
Furthermore, the Shang oracle bone inscriptions are predominantly concerned with sacrifices for

ancestors and other spirit&

Puett argues that the rituals performed after death served toyactealle the ancestors
by transforming those spirits in order to place them in the pantfi¢®he evidence for this, that

Aithe deceased were given temple names, grante

within the sacrificial cycle," is reecded on Shang oracle bone inscriptié®<Once placed in the

147 Corinne Debaind-rancfort,The Search for Anent China(New York: Harry N. Abrams, Inc., 1999)
52-53.
“Keightl ey, AShang Or-a8lcle Bone Inscriptions, o 30
149 Pyett,To Become a Godi5-46.
150 pid.

44



pantheon, the ancestor spirits were then entitled to regular sacrifices and could communicate

with their living descendants?

Goods found in Shang tombs and their accompanying burials alsogerpdyn beliefs
about the afterlife. One example is the tomb of Fu Hao, the consort of the Shang king, Wu Ding.
Her tomb was filled with ritual bronze vessels, jades carved into knives, figurines, and pendants,
and shows evidence of animal and human seesi*? The lavish appointment of the tomb
supports the idea that the Shang believed the dead needed to-bguiggtled and provided for
in the afterlife, and that the deceased could indeed take their riches and worldly belongings with

them to the netherwial.

The meaning of the decor on the ritual bronzes remains unknown, and many scholars
have offered their own interpretations of what they might mean. Some of these theories propose
that the images are religious. For examfiley might depict gods, spitor even the ancestors
themselves. One theory argukat these images are not meant to be directly representational,
but rather a generalized way to symbolize a mysterious netheri¥dRegardless of the purpose
of their decor, the function of the brawas ritual objects used to interact with the ancestors in
the spirit world suggests that the activities of the living would continue to be carried out in the

next life.

According to MuChou Poo, the Shang and Zhou kings were thought to go to heaven

afterdeath and live alongside the high god BiAnother clue to the Shang afterlife comes in

511bid., 49.

152 Anthony BarbieriLow, "Fu Hao} Oxford Art Onling{Oxford University Press1996),
http://www.oxfordartonlinecom

8sar ah AP il laoigiulee Probl em of Meaning ied.Early Chines
Roderick Whitfield (London: School of Oriental and African Studies, University of London, 1993, 162.

154 Mu-Chou PooJn Search of PersonaVelfarg 64.
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the form of thébin  ritual. Thebin ritual involved humans hosting the mostently deceased,

and thereforéeast powerful ancestor spirits, who then hosted moweepful spirits, and so on,
all the way up tahe nature spirits, who were more powerful than the ancestaisinally the
high god, Di**® 156 This implies that the spirits were imagined to beegsting and interacting

in a kind of hierarchy in the afterlife where they performed the same rituals as the living

After they overthrew the Shang, the Zhou Dynasty also used transformative dtuals t
cause their own ancestorsodé spirits to occupy

hierarchy ruled by the high god, Tian.®" Furthermore, the Zhou held ancestor feasting rituals,

using similar bronze vessels to those used in the Shang. Théeliafrabout the ancestor
spirits was that they continued to enjoy the basic earthly pleasures of feasting and entertainment

in the afterlife.

Examples from the Zhou show how successive generations of ancestors were meant to be
continually created and gided in the pantheon of spirits. For example, lengthy bronze
inscriptions, as well as texts such asBlo®k of PoemgShijing ), provide descriptions of
political appointments of Zhou officials and ritual feasts given for ancestor $giidtisou

bronzeswvere frequently used in ceremonies to appoint new officials and commemorate the

occasion of the appointment.

Keightley, AThe Making of the Ancestors, o 11.

156 pyett,To Become a Go@4, 4849.

157 Pyett,To Become a God'8.

158 Martin Kern,i Bonze Inscriptions, The Shijing andet Shangshufhe Evolution of he Ancestral
Scrifice During ntdlgChvaseRelgiom PaZ One:Shang through Han (1250 B20 AD)
ed.John Lagerwey and Marc KalinowdqBoston: Brill, 209),143144.
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The inscriptions on bronze vessels used for these ceremonies almost always end with the
same phrase which refers to the newly appointed officidlthe bronze vessel given to him by
the ruler: AMay his sonds sons and ¢gPThimdsonods
phrase is directly related to the use of bronzes as sacrificial vessels used in the feasting of
ancestors. The vessel igant to be used by each successive generation in the ancestor feasting

rituals.

| n t he opmoye n€ afahtrCo p ¢ from theBook of Poemdelieved to be a

compilation of Zhou texts, a noble family celebrates their bountiful harvest with feasting an
sacrifices for their ancestot®. The spirits are said to enjoy the food and drink, even becoming
inebriated, and to bless their descendants in return for the sacrifices of meat, grain, and alcohol
served at the feast! These representative examples séeindicate that the Zhou retained at

least some beliefs about ancestor spirits from the Shang, and this may have included the idea that
the spirits of deceased ancestors needed to be ritually transformed in order to be able to occupy

the pantheon of deds.

Beliefs about the Afterlifeand Spirit Transformation in the Warring States

Tang Buddhist elites who commission@enxiangpaintings and dedicated the merit
they generated to deceased relatives and rulers were concerned for the welfare of the deceased,

as were the Shang and Zhdn Buddhism, spirits with impuiearma can be reborn as animals,

Edward L. Sha

®Martin Kern,
Early China25 (2000), 51

161 pid., 88-90.
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be condemned to hells, or becomengry ghosts. Similarly, in the Warring States Period {475

221 BCE), spirits could be banished to a dark and unhappy underworld. But scholars are unclear
about what the afterlife looked like for more fortunate spirits. The structure of the Warring States
pantheon is also uncertain. Von Falkenhausen explains thempegial Qin burials from around
800206 BCE exhibit evidence of fAadherence to
other aspects of Zhou belief, such as the pantheon, were someavhiimed throughout the

Warring Stated®?

One important source of evidence for Warring States beliefs about the afterlife can be
found in tombs. The tomb of the Marquis Yi of Zeng from the I8teehtury BCHs an
extremely lavish exampfé3 It is madeup of four rooms: living quarters, an armory, a harem,
and a main hall for meeting guests and conducting ritG&ls.total, the tomb contains
thousands of items interred with the deceased for him to use in the atféfifés includes 21
young female saticial victims who were believed to be servants of the Marquis, as well as
ritual bronze vessels and about 20 musical instruments, one of which is a huge set of bronze

bells 166

The fact that the human sacrifices and an accompanying dog (thought to be the
deceasedbs pet) were placed inside the tomb
the previous custom of placing them in pits underneath or to thé®ifleis, combined with the

layout of the tomb in the shape of a residence, and its contdmts, included clothes, food, and

Z |

Lot har von Fal kenhausehmpémMioalt u@Qirry: BAhReli iogi oums PIrm

Religion and Chiese Societyed. John Lagerwey (Hong Kong: The Chinese University Press, 2004), 117.
163 _othar Von FalkenhauseBuspended Music: Chime Bells in the Culture of Bronze Age China
(Berkeley: University of California Press, 1993), 7.
164 1bid.
165 |bid.
166 |pid., 7, 9.
167 bid., 93.
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the first known set of bells and chimes suspended on their racks instead of being separated from
them as in earlier tombs, suggests that the Marquis was believed to continue his normal daily

activities in the afterlifé®8

The tomb also contained scul ptures of HAsupe
strange creatures, some of which may have been deities, painted on th&taffirough some
scholars believe these otherworldly images were meant to protect the smdagpied the
tomb, it may also be possible that they signa
realm, such as the underworld of the Yellow Splif{d. he Mar qui s Yi of Zengo
example of the gradual movement away from the breegsel filled pits of earlier tombs
toward a more hombkke construction appointed with personal possessions and items commonly
used by the tomb occupalit.lt is likely that the Warring States conception of the soul and the

afterlife paralleled this chaegas it continued into the later Han.

Although people in the Tang walihot have known aboutthe Margg s Yi of Zengéb
tomb, preBuddhist ideas about sadtiltivation in an effort to become immortal and go to a
heavenly realm, usually before death, wengy¥amiliar to Tang poets like Wang Wei, and were
referenced in their poetry. Therefoexamining various pr&ang texts provides one way to
better understand Tang thought. These ideas may have helped form an ideological basis for the
concept of spirit mnsformation after death in the thinking of elite Tang Buddhists as well.

Although some of the historical evidence available to scholdes/tavas not accessible during

168 1bid., 93-94.

Al ain Thote, #ABurial Practices as Seen in Rulerso
Regi onal T Rdigion and Ghimese $ocigge. John Lagerwey (Hong Kong: The Chinese University
Press, 200491.
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the Tang, they certainly had the benefit of many more historical texts as well gs orall
transmitted information beyond what remains now. Tang texts, such as the encomium, also

frequently reference earlier texts.

Many preTang texts contain more direct ideas about spirit transformation. For example,

Cook mentions that in thé&/u Xing text, excavated from the Guoditmmbsdatingfrom

the Warring States period, the energies thought to make up the soul are involved in a process of
self-cultivation which results in setleification!’2One passage from this text which describes

the processf selfcultivation reads:

. 0173
fiThe contemplation of wisdom is a long [process]. If a long time is spent

contemplating wisdom, then there is attainment. Hagttejnment, then there is

not forgetfulness. Not forgetting, then there is understanding. Understanding, one

sees the wise man. Seeing the wise man, then there is integrity. If there is

integrity, then there is form. If there is form, then there is wisddre.

contemplation of sagacity is a delicate [process]. Delicately contemplating

sagacity, then there is form. Having form, then there is not forgetfulness. Not

forgetting, then one is astute. Being astute, then one hears the way of the

gentleman. Hearinthe way of the gentleman, then there is honor. Having honor,

then there is form. Hawfng form, then ther

TheWu Xingends with the line:

i CoL " . O
fiThe vision of

King Wen was lbrightthet hi s. 06Ki
is in Heaven!® This refers to it.o

172 Constance CoolDeath in Ancient China23.

173 Matthew Jameslamm,"The Distance of Heaven: An Analysis of thedglian Wu Xing, Asian
Studiesb, no. 1 (2017): 136

174 My translation.

Transl ation by MdheDibtanoe ofHeaveme HAa &m, i
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These passages show that in\fke Xing King Wen serves as the model of a sage who

achieved the goal of immortality through selfltivation.

In theNeiye section of theGuanzi , a transmitted Warring Sies text, a person

can make his vital energy rise up to heaven so he can becomeldivihe.result of this is

explained in thidNeiyepassage:

3t

0

L

AThe Way fills al/|l under Heaveeplelt i s eve
are unable to understand. With the liberation ( ) of the one word, one

explores (cha) Heaven above, reaches to Earth below, and encircles and fills the

nine r'¥gions. 0

According to Puett, thBleiyee x pr esses t he belief that HAhumans
achieve the powers of sThisiprocess s mehéttbihappeni ze t h
while the person is still alive, but it shows that the idea ofaétivation with the goal of

spintual transformation and seffivinization preceded the similar idea in Tang Buddhism.

In texts such as thideiye special meditation techniques are prescribed to attain this goal.
Tang Buddhists used a different kind of meditation during their lifetimgs;reated and
dedicated images such lisnxiang along with the merit they generated, with the goal of
eventual immortality as buddhas themselves. Furthermore, Cook describes the strong connection
between beliefs about the soul throughout early Chingses t or y by saying fit
basic beliefs concerning the body, the spirit, and the journey to Heaven were quite ancient and

shared by those elite who participated to a vast degree in a shared religious culture with roots

178 Cook, Death in Ancient China25.
1" Translation from Puetffo Become a God 11112,
178 |bid., 116.
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deep in Shang culturéd® This shows a clear precedent in-ptan Chinese history for ideas
about the transformation of the spirit, with the end goal of reaching heaven and becoming
deified. During the Han, these ideas continued to develop and became increasingly similar to

later Buddhist beliefs about the spirit after death.

Funerary Texts and Spirit Transformation in the Han

I n the Han Dynasty, tombs and dqueétiadg o0l

(zhenmuwen ) which functioned to save the deceased from the possible difficulties of the

afterlife 18° The tombquelling inscriptions are similar to the encomium in that they both seek to
improvethedeeased s e x pe Tongueling texd dotsdeyrelimahang thé .

possibility of doing hard labor or facing poverty in the afterlife. The text of one of these follows:

AToday i s an auspicious day. 't i s for
Chang Shtching, who unfortunately died prematurely, is scheduled to ddsce
into the grave. The Yellow God, who produced the Five Mountains, is in charge
of the roster of the deceased, recalling t
the dead. The living may build a high tower; the dead returns and is buried deeply
undeneath. Eyebrows and beards having fallen, they drop and became dirt and
dust. Now therefore | (the Messenger of Heavenly Emperor) present the medicine
for removing politax and corvée conscription, so that the descendants will not
die. Nine pieces gén-shen from Shangang substitute for the living. The
leadman is intended to substitute for the dead. The soybeans andseeldsmare
for the dead to pafpr the taxation underneath. Hereby | establish a decree to
remove the earthly evil, so that disaster will occur. When this decree arrives,
restrict the of yidier ), anfldotndt distuthnhd Enango r | d (
family again, Doubly urgent a'® prescribed

179 Cook, Death in Ancient China30.
180pg,In Search of Personal Welfar&71.
181 pid., 172172.
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This texts parallels the encomium in its lament for theedsed and the desire of the
living to help him in the afterlife. For example, soybeans and melon seeds are included in the
burial so the spirit can pay taxes in the netherworld. Likewise, Buddhist dedicatory texts, such as
the encomium, function to ac@umerit and dedicate it to the deceased. The purpose of this
dedication of merit is to ensutieatthe dedicatee will not be reborn in undesirable
circumstances, such as in a hell, but instead will be reborn in the Pure Land and eventually

become an enlighned and immortal Buddh'¥?

Han funerary texts also show that many people aspired to become imrifBitalsis
article, A60O0 Soul, Come back!dé6 A Study in the
PreBuddhi st Ch-Bhihalescribe¥ thcultyof imrgortality that became popular during
the Han Dynasty around the first century BEfPreviously, the predominant belief about the

soul after death involved thein  andpo  souls. This idea was widelgeepted by the

second century BCE® According to this theory, the soul consisted of two partshtmesoul
and thepo soul. When a person died, higsnsoul went toward heaven, while lge soul moved
down toward the eartlf® Yu argues that this developed into the later Buddhist beligiénsoul
which went either to heaven or to hell based on its past d&eBisme scholars believe that
many people did not particularly differentiate thenfrom thepo, but thought of them together

ashunpa'®®Yu explains that the concept lofin probably orginated in southern China, and was

182|pid., 172.

183 |bjd.

BYyu, 60 Soul ,386Come Back! 6, 0
185|bid., 374.

188 |bid., 375.

187 |bid., 386.
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likely associated with the culture from the state of ChuBy the third century BCRhe concept

ofhunhad become Auni®¥ersally accepted. 0

Later in the Han, during the reign of Emperor Wu (B#ZOBCE), another expofitom the

south, an immortality cult, became popular, and the conceqpaf replacechunandpo.

Accordingto Yu,thxianifobt ains its total freedom by trans:t
purely ¥vucikestheE | e g i e swhoi fc hC hiidduscene pfisdme ancidisien

[xianl | mmort al s6 ascension to heaven in the fol

AWiI t h theck}t@rsfordaions they mse upwards, with godlike
swiftness miraculously moving. Leaving the dust behind, shedding their
impuritesinever to return a%ain to their old ho

This description of the transformation of a spiritual body traveling to a heavenly realm is
strikingly similar to the transformation of the soul and its ascent to the paradise of the Pure Land,
which is describd in the Wang Wei encomium on a Pure Lhrahxiangpainting. Furthermore,
according to Yu, the attitude of early elites in the Han parallels that of those in the Tang. He
explains that imperial elites wanted to becogami mmor t al s s o roldngtheirt hey ¢

worl dly ple¥sures forever .o

Wall decor and insgptions in Han tombs also corroborate this viewhef retherworld as
a place wheréhe dead ardepicted participating in activitiesich as social gatherings and

mealst®® And inscriptions contain wellvishes for the dead, including long life and good

Yy, 60 Soul, Come Back! 6,0 364.
190 |pid., 387.

191 |pid.

192 |pid.

198 pog,In Search of Personal Welfar&71.
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fortune!® Although the end goal of Buddhism was enlightenment and freedom from the cycle of
suffering in Samsara, the description of the Pure Land, both in the sutras andaheum, with

its jeweled trees, lotus thrones, and entertainment in the form of musicians and dancers, as well
as its depiction itianxiangpaintings as an opulent royal garden, clearly appealed to Tang elites

who wished to escape the problems of theldwaithout giving up its pleasures.

InherbookDeat h i n Ancient Chi na: , ConstancelCadke o f

describes and interprets the contents of the tomb of a Han official named Shao Tubhe

tomb dates to 316 BCE, and is a square shathea large central chamber surnoled by four

smaller chambersiff. 21)1*®*Shao Tuods coffin was placed in
contained some weapons and clothitfglhe eastern chamber contained everything needed for a
ritual feast, includig vessels, food, and musical instruméftg.he southern chamber held

weapons, armor, and horse and chariot equiphi&fihe western chamber contained all kinds of
personal items that would be used while traveling, such as clothing, shoes, a folding bed,

codking utensils, and baskets and boX¥s.

Although Han religion and beliefs about the afterlife were very different from later
Chinese Buddhist beliefs, there are some interesting similarities that can be seen from tombs
such as Shao Tu o fasytextBaadobjects fsom the Ham teveél ,uhere was a
precedent for the concept of spirit transformation which would enable the spirit of the deceased

to inhabit a new body and travel to a heavenly realm.

1941hid., 170.

195 Cook, Death inAncient China6, 49.
196 |pid., 50.

197pid., 55.

198 |bid., 59.

199 |pid., 60.
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Cookargues hat the contentwsref mBhat Muodai totnhe
of his hY¥er exmimpilte., 0 iweapons and clothing p

coffins were no doubt meant for immediate use by the escaping spirit, helping him fill out his

form or »ahg K&ndesges( of flight,d such as winge
tombs are also related to the idea that the s
di vine”Gpokiadl. ®0 di scusses fAthe idea of tomb :

supposed to function as a vehicle to transport the soul after<d&@uhe piece of evidence for
this is that some tombs from the Early Wes@nou, chariot wheels were found placed by the
sides of the coffind®* According to Cook, this shows that afteiatig the spirit was meant to

travel, and also that it would have a new form once it had left the old body.

Cook goesontosuggasthat Shao Tuods spirit would pic
protect him on his | our neamorahislandesiorsiinghe spaitb | i s h
w o r PdNhérever the spirit was meant to go, it was the same place his ancestors inhabited in
the afterlife, and there were probably other types of spirits and even deities there as well. One of
the chambers of the tombaw set for a feast, complete with all sorts of drinking vessels, dining
utensils, and many types of food. Cook interp
which his spirit would host before departing for the spirit wé¥d his seems related to the

ancient Shangin ritual, where the living feasted the lomanking ancestor spirits, whio turn,

200 Cook, Death in Ancient Chingb0.
201 |pid., 51.

2021hid., 133, 17.

203pid., 133, 144145.

204 pid.

205 |pid., 55.

206 |pid., 5556.

56



were believed to feast the higher spirits. In the Han, the spirit of the deceased is seen to be

continuing this tradition as h#pirit also feasts his ancestors after his own death.

Shao Tuods tomb also contained “MThesecal i ns
types of items and their high quality attest
comfortable lifestyle as awfficial, but also reinforce the idea that his spirit was meant to
participate in festive activities in the afterlife. This is also reflected in an inscription on a Han
funerary bronze mirror which says f#Tihjeyre i s h
without (bad) events, fit for having wine and food. Live leisurely, free from anxiety.

Accompanied by flute and zither, with contentment of heart. Years of happiness are secure and
| a s t?P Glegrly,dahe afterlife imagined by the Han, at leastfealthy elites, was one of

pleasure.

This conception of the afterlife with its feasting and musical accompaniment enjoyed
with the ancestors by a spirit tHad transformed into a new body is similar to the later Buddhist
idea of the afterlifeinthePer Land. Even the concept of reunit
continue to some extent. This is seen in later Buddhist texts, such as the encomium, which

express the hope to meet Gdeceased family members in the Pure Land.

Another important objedtom Han tombs related to concepts about the afterlife and

possiblyspirit transformation is the Mawangdui silk banner® The Mawangdui banner

is a T-shaped piece of silk that was draped over the coffin of a Han tomb and painted with an

image ofthespr i t 6 s | our ney 2)iThe pairtirg orathisbanndr is diveded(infoi g . 2

207 |pid.
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three sections which show the spirit of the deceased as it travels from the tomb upward to
heavert!®Interestingly, in Han times, heaven was thought to be in the waesgsathe Buddhist
Western Pure Land mentioned in the encomiumC o o k 6 s t Hhransformatian bfehet t he
deceasedds spirdtagon® ianftilyé ngopdreengi ster of
to be heaven or the spirit world, is also notaset suggests that the spirit will have a different

kind of body in the afterlifé!* Although many scholars believe the hsifake woman is Nu Wa,

the ancient goddess who created humans, Cook
Lady Dai?'?2Basal on the other obvious mythologiaafferences n t he banner, such
and Hou Yi, | also believe thatthehalfln a ke fi gure i s Nu Wa. Howeve:

the transformation of the spirit and its journey to the afterlife is still worthidemsg even if

Lady Dai 6s otherworldly form is not depicted

Tomb guardian sculptures calledenmushou have also been found in many Han

tombs. While the meaning and purpose of the animal hybrid tomb guardian sculptures is not
definitively known, Michael Loewe argues that they are symbols of transformation from a mortal

to an immortal existencé® Meanwhile, Elizabeth Childdohnson believes the tomb guardians

are images which Arepresented met?4Quakr phosi s f
concludes that the transformation of the spirit of the deceased, necessary for its journey in the

afterlife, firequired the aid 2%°heltomtbgudrdiansb e ast s

210|bid., 132.
211 |bid., 136.
212|bid., 147.
213|bid., 139.
2141bid.

2131bid., 140.
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are thought to help the spirit of the deceased assume its new hybrid form, as in-shakelf

spirit depicted in the Mawangdui banrfét.

Cook also believes the tomb guardians may
and givingt h e m a n?!' This degie to ddentify spirits of the deceased can be seen in
funerary inscriptions throughout Chinese histdfyThe importance of this identification seems
to go as far back as the initial rituals performed by the Shang after deatleiricofirst install
an ancestor spirihto the pantheon and giveaih official nameCook claims thatn the case of
Shao Tuo, his spirit was to leornedwith hybrid animal ornaments which, because they show

metamorphosis from one state to d@of epresent transformatiorigf 23).2*°

Finally, since the ancient Chinese believed that the earth was square and heaven was
round, Cook believes that the position and layout of the tomb, with its square base and round top,
proves that itrawmapofd 2 EbsHomiweptsofepdit ttansformation,
deification, and immortality tie into theanimmortality cult which became popular during the
Han, and the desirpressed by Tang Buddhigtsbe reborn in the Pure Land in order to

eventudly become immortal buddhas themsel¢é's.

People in the Han were also concerned with avoiding negative consequences in the
afterlife. Shao Tuobs tombtbanht adai dedt sdbmedi mp
lineage as well as the merit he accumulditedugh service to the court and sacrifice to the

spirits dur % fhg DduiSkao éncomiant dlsmeontains lines that identify the

218 |pid., 132, 142.

217 |pid.

28St evenson, H#H®PxOs Alived, o 9
219 Cook,Death in Ancient Chinal42144.

220 |pjd., 145.

221 |bid., 146.
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dedicatee and say that the merit generated blgitimxiangis meant to help him after death.
Apparently, merit wa important in the Han, just as it would be for future Chinese Buddhists who
sought to accumulate good karma in order to be reborn in the Pure Land and avoid an unpleasant

rebirth. Tombquelling texts from the Han include similar sentiments. One suchatgten on a

bottl e-qoufeldtionngpb medi ci ne, 6 a magical el ixir i

fiThe Messenger of the Heavenly Emperor hereby reverently establishes safety
and security for the tombs of the Yang familyisiteverently done, usingdd

men and gold and jade, to release culpability for the dead, and dismiss wrong
doings for the living. After this bottle reaches (the tomb), it is decreed that the
people should be relieved. The deceased should enjoy his own rent income
underneath, whichkmounts to twenty million per year. It is decreed that
generations of sons and grandsons shall s
ranks of duke and marquis, with fortune and prestige as marshals and ministers
without end. (This decree) is to be disptid to the Minister of Grave Mound and
the Governor oftte Grave, to be employed accmgly, as decred by the law and
ordin®&nce. 0

Inthistext special i1 tems such as fled men and
cul pabil ity f oallowihgthe spitieoktioe,déceasel e enypaypleasant
afterlife 22* There is also a concern that his rent in the afterlife be provided. Furthermore,
through interring special i1items, such as the
and by writing his funerary dedication text, living members of his family would also
benefit. The significance of this text in this discussion lies in its similarity to the Dou
Shao encomium. In both instances, special rituals and objects are dedicated to the
deceased tbugh the use of a text which is meant to effect a positive outcome in the

afterlife.

223Ppp,In Search of Personal Welfar&72173.
224 |bid.
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In the Shang, the ancestor spirits determined who was guilty of some offence and would

A bl ajme Qthat person, caing them to acquire an illness.the Warring Stas, this blame

was attributed to being guilty of violating Confucian moral§During the Han, evidence of the
continuation of this idea of blame can be seen in the Shao Tuo tomb. According to Cook, Shao

Tuo fAsuffered t hr egu y)anddedindthé end withoutihis taaanlof bl a me

ritualists discover P4Tgroughbut Ghmese hiswrgtuabspecidlistse ¢ ur
such as diviners and mediums were employed to communicate with the spirits, determine the

cause of guilt and blamena carry out the rituals and sacrifices required to remedy the problem.

The ancient Chinese process of divination and sacrifice is very different than the later
Buddhist beliefs and rituals used to accrue and dedicate merit, but the basic principl®dsems
the same patrticularly that written documents or inscriptions, which identified the individual by
name, were required to ensure the proper functioning of the rituals. Encomia, such as the one

examined in this thesis, are one example of this tyesofiption.

Il n 139 BCE, Emperor Wuébés uncle, the king
throne himself, presented the young ruler withioainanzi , a book of philosophical
advice on how to govern the kingd@ai According to John Major, thiduainanziis meant to be
based on Zhou Dynasty i deal s;e mpreddlinebdokg r ul e

also includes a long section on alchemical practices for becomiag immortal?2° Concepts

225 Cook,Death in Ancient Chinag0.

226 |pid.

227 John S. Major et alThe Huainanzi: A Guide to the Theory and Practice of Government in Early Han
China(New York: Columbia University Pres2010), 12, 5.
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regarding becoming an immortal illustrated by th&inanziseem to be precursors to later

Chinese Buddhists beliefs.

TheHuainanzii nc |l uded A p-cutiatioa thes enable the aeldptfto become a
s p i #°Badlf-cubiivation through ritual training and behavioral modification based on moral
preceptsvas very important to Tang Buddhists who believed they needed to accrue good karma
to ensure rebirth into the Pure Land. Hginanzialso explains that it is necessary to climb
extremely high mountains to reachildldvwhe Real m
humans who reach that realm to become immétt&uett believes that the description of
climbing mountains in theluainanziis a metaphor for a process of saliitivation where

ful ti mately, one becomeGoaP?dpirit and |lives w

Tang Buddhists sought to be reborn in the realm ruled by Amitabha Buddha through a
different kind of seHcultivation. Through ritual practices such as meditating on the Pure Land
and chanting the name of Amitabha Buddha, they generated the evessary for rebirth in the
Pure Land. There, they would become enlightened by drawing closer to Amitabha. Rebirth in the

Pure Land meant eventually becoming an immortal Buddha oneself.

According to Puett, theluainanziprovides seldivinization as anleernative to using
divination and sacrifices to influence the spifitSHowever, it seems that in practice, people
continued to use forms of both methods, especially with regards to the afterlife. For example,
some Han tombs contain inscriptions statimaf the deceased sought immortality in the afterlife,

but the tombs also contain evidence of belief in hosting feasts for the ancestor spirits, which

230 pyett,To Become a God.
231 pid.

232 |bjd.
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would involve the older rituals of food and wine sacrifices, as well as communication with the

spirits.

In Tang Buddhism, the painting and dedicatingiahxiangimages was the means by
which people influenced the cosmos to create good karma for the deceased. But the end goal was
for everyone involved to eventually be reborn in the Pure Land and becommartahBuddha
themselves. So although there continued to be a belief in the separation of humans and spirits
and the necessity of communication with spiritual forces, the belief hulis@tization and

immortality also became integrated into Chinese ialig belief over time.

Terms and Content in the DouShao Encomium Related tdPre-Buddhist Sources

The encomium includes terms that refer to-Bueldhist sources which discuss the
concept of spirit transformation. These examples show that Wang Wesimgscommonly
understood references to the tedsian. The function obianxiangimages was to transform the
spirit of the deceased through the process of karma generation and dedication. Although texts for
dedicating karma originated in India, many of #aly Chinese texts and terms referred to in the
encomium are related to pBuddhist Chinese religious traditions as discussed oy
goal here is not to undertake an extensive survey of the relevant terms in ancient Chinese
literature, but to provida few examples which illustrate the link between Tang Buddhist thought
and preBuddhist Chinese religious thought, particularly in regards téutheion ofbianxiang

and Wang Wei 6s Ibiant erary treat ment of

24Dani el Stevens@n, A6l tos Alivel d, 0
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Probably the most important term, whictbmh used in the encomium and found in

many early texts,isian . The common meaning of the charac

fitransformation Mai r al so expl ains that AfAbef opiee t he i n
[bian] in the classical Chinese language a n't  i%8° ihe engoenium begins with a quote

from theBook of Changegyijing or zhouyi ) which saygiwandering spirit will be
transformed ( ).07%¢ The full line from theBook of Changes e a[dtsh & uni on of ]

essence ang hbrngat,h afnadr mbe whedsouhgpawdyces t

transfoffonfattitoei r constitudd®rm]i s( line is refer
and death, so it is appropriate for Wang Wei
acquaintancaeng TWdil ionngllyy ,usv¢es t he second cl ause
The | ast wor diiamofihiassdloa mae i o .

Next, the encomium goes on to diteepiiss t he
however [as opposed to the bodydn go everywherg ).O’®Thisquote is part
a |firndeeBiograply of King Yuan of Ch¢Chu Yuan wang zhuan in the History
of the Han(Han shu ),completedin111CH hi s | i ne siarjfleshanslboeest i r et y

return to the earththis is fate, but the soul sgyo everywheré
). Thismeans haltt hough the corpse of a deceased

his spirit can go eV éhmereforh, éis lenowthaMahe gpirivd i t hen s

235 Mair, Tang Transformation Textd4.
236 My translation.
237 fiThe Book of Changes, The Great Treati§ghouyi,Xicishang , ), translation adapted
from Legge,The Yi King 353-354.
238 My translation.
239 My translation Origina Chinese fromheBiography of King Yuan of CHi€hu Yuanwangzhuan
), Scripta Sinica, http://hanchi.ihp.sinica.edu.tw/ihp/hanji.htm.
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intelligence is reborg ) 6This sums up these two prev

explaining that the fact that the spirit can

reincarnat e.

Wa ng g o e shAgssist the soul aceoigding to thitay, hen it will transform into a
marvelous bodynd go to the Land oby ( ). %'This and

the previous |lines of thebieamdmexum zilratrheg gw

bi anximamge for which the fitmaasi pmemathii owmesd wirn ttt

Book of Changes is explained here as the idea
person transforms. That somethingesatherdody
and can go anywhere. The movement of the spir

particular mechanism of reibhcansaionrtoon nags f urt
fimar vel coasdbgody ng t dBithheer eP utrsev alnatneda.n s f or mat i on
occurs to the form of the spiritimaThied oawlsange
bodogf those who are Tehébosenpasnsahes PashewlLhowd. Wa
punni ng dn atnte mmeniny Wws each xti a nrde fuesri nibigpa@ash ea sens

transformation of the spirit for its reincarn

Rebirth into tnhiea bneanr)v eil so udse pbioadtyeida ni xni aPnugr e L

paintings as senatt éd hamatnhifomes eisnsl otus bl os s
in the Pure Lamidamuwitamest waieh Tihe body into wl

transformed thamndl waess r ieffifimavies diPuidonepaaso ythheen

by TamghBsts | i ke Wang Wei. This isbaaonther i

240 My translation.
241 My translation.

65



t he pihirasewei( mi aogdbhem the Dou Shao encomium

same transformatifimarot!| tOde pbpilpidt i innitabnex iPaeinrge

paintings.

The most commoanyyi whag ol ewler e i mages of the
end result of the transformation of the spiri
Land | otus pond. blioamenxes yc Vi barirt hgp®S8t,od bi an:;
which do not depict this scenebi asntxiil@hpsserivse t
becaulsieamilWitareg made with the purpose of gener a;
necessary to effect spirit transformation. Th
marvelous body in the WRuamenlLamd.dodstshetugh t a
t hemswWaweg sWei pl ays witht d hree fmeranti o gt lodi ft lhrec tt i

that is, the transformation of the spirit thr

Another early example of the tedonan related to the process of de&liound in the

Zhuargzi. The passage describes an i mmortal, and ¢
). % The passage explains that aside from being impervious to extremes of heat and

cold, an immortal is unaffected by life and death. The vietaid is used here again to mean
Achange. 0 The idea must be that because he 1is
from notyet alive to living, nor the change from living to dead. Although here, theltierms

not referring to reincarnation as it does in the encomium, it does show how the word was used to
refer to the transformation of life and death in the Warring States Period whémuuegziwas

written. It is also related to the fascination with immabty and selcultivation practices

242 Zhuangzi Qiwulun, Scripta Sinicagttp:/hanchi.ihp.sinica.edu.tw/ihp/hanji.ntmy translation.
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undertaken in order togksome immortal anftee of life and death forever. Interestingly, the goal
of Buddhism is also freedom from the cycle of death and rebirth.

In addition tothe Zhuangzi Wang Weiis alsodrawingon key Confucian terms to define
later Buddhist term®ne example is the lin&reat awakening is called sagehood, freedom
from delusion is called original natut@ne is able to improve his karma in order to rectify his

fate ( ). %°Mend us often uses the v
(xing ) , A shermgpershengren ),and Arhirgt etorefdr to his belief in the
fundamental goodness of human nature and the cultivation of that nature in order to become a
sage.
Here again, Wang Wei equalaser Buddhist ideas and terms with {Beddhist ones.
For example, the line in thedaeencgmi Wmhrcaeciedouns s
from dellwvang i o)paddi { mpr ov i n gxiugiys k a whith dre afl
Buddhist ideas. But he definte first two concepts using the classical texing andsheng
Then he uses ming e) towmlainthefgbabof impiovirig karmBhis does not

suggest that Wang Wei did not understand the difference between Confucian and Buddhist ideas
and tems, but that he was drawing on familiar{@eddhist concepts to support his discussion
of Buddhist beliefsFurthermore, these allusions were appropriate for the genre of funerary

dedication written for elite patrons, such as Dou Shao, who could apgpréaa complexity.

Finally, the encomium parallels a line from tMenciuswhich saygiWhether he dies

prematurely or lives long, it makes no difference; he will-eglfivate [while] awaiting it

243 My translation.
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(death). Therefore, he will establish [his] fate ( ) 2*%The

similarity of the idea of seltultivation in preparation for death, as well as the parallel between

establishing fate and rectifying fate, in additiontothewaub , meani ng At o repai

Ai mproveodo, suggests some connection between t
from the encomium, followed by thédencius

r {

fiGreat awakening is called sagehood, freedom from delusion is catjgthori
nature.One is able to improve his karma in order to rectify his faie

[ . 0

fiWhether he dies prematurely or lives long, it makes no difference; he will self
cultivate [while] awaiting it (death). Therefore, he will establish [Fasife . 0

This would not be considered unusual, because Tang literati like Wang Wei extensively
studied and memorized texts such asMieaciusin preparation for the grueling civil service
exams. But Wang Wei 6s blending of <classical i
tendency to look to historical precedents when thinking about religious issues, including spirit
transformationThese gamples from thélenciusshow how Wang Wei used earlier terms and
ideas to discuss Buddhist terms. It seems that he deals with thigidenm a similar way by
using classical textsyhich not only held great authority, but were also familiar to peopaétan

circles to describe the meaning and functiorb@inxiang

Dedicatory texts similar to the Dou Shao encomium by Wang Wei are explored in a

forthcoming chapter by Stevenson on the transfer of #fékite explains that the Buddhist

24Mengzi A Ji n  Xi n 1htt@//ha@chiihp.pirica.ed8.tw/ihp/rami.htm
5stevenson, ™Moltoés Alivel! 6,0
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dedication of meriseen in many sources, including the encomium, is formulaic, with certain
compositional and grammatical similarities across many exarffSlegerestingly, similar
dedicatory texts are found in both the Indian Buddhist tradition, from before the popidarizat

of Buddhismin China, as well as ipre-Buddhist inscriptions in Chin&!

Shang isoneterm used in the encomium which is related to these formulaic

dedications of meritStevenson cites Kalinowski as he explains that this term was used in
EasternZzbu di vinations, and meafwWangiWeausesthéterime t hat
shangin the same way in the encomium inthe phfaseay t hi s pai nting cl ear

karma ( ).0

In Chinese Buddhist dedication texts from as early as the fifth century, theywaomd ,

rather tharshang is usedo express thaea of wishing or praying for the desired outcome of
the dedicatiorf*® But Wang Wei uses the wosthanginstead ofyuanin the Dou Shao
encomium. His choice to use the more arcBhgngis in keeping with the other references he
makes to ancient texts such asBu®k of Changeand the Han histories. The use of this term
also supports his claims that these earlier teatsalready attested to a belief in spirit
transformation. Therefore, although the Chinese Buddhist concept of death and tifie \&tisrl
obviously different fronpre-Buddhist beliefs, WangVe i 6 s r e thehisonyofthe t o

concept of spirit transfonationechoesdeas found in earlier texts.

The structure of the encomium is another significant aspect of its relationship to earlier

sources. According to Stevenson, the content and syntax of earlier inscriptions, such as those

248 bid., 25.
247 |bid., 12.
2481pid., 29.
291bid., 16, 1725.
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from Han funerary stele drtombquelling texts, are very similar to later Buddhist dedications
such as the encomiuf?) Each dedication contains a phraggch identifies the dedicatee and/or
the reason for the dedicati on. Ne x t objead me s

was respectfully made, then a verb which expresses the wish for a specified ditcome.

In the encomium, thphrasewhich identifies the dedicatee and 8pecified action are
contained in the lin@ [ T Isutrailjustration of the WestefRure Landl was respectfully
commissionedby Supervising Secretary Dou Shao for his late younger brother, formerly a

certain official in the Imperial Bodyguaf(d
). ®henthere isthe linefiMay this painting cleanse that defiled kardewelel trees
of the Pure Landrearrayed in a line, ahthe golden sand itself shines (
).0 This line expressethe wishfor the specified outcome of rebirth in the

Pure Land, implied by obvious allusions to the jeweled trees and goldedesamibed in the
Pure Land sutras and depicted in benxiangpaintings. These components, together with the
lament often expressed in both earlier funerary texts, such as stele inscriptions agdetimd
texts, and in the encomium, place the encomili a tradition of Chinese funerary dedicatory

inscriptions with similar forms and functions.

201pid., 25, 29.
#1bid., 2526.
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Chapter Summary

Before the Warring States Period, concepts regarding the afterlife, such as what it looked
like and what people actually did there are happarently even for people at the tifigFor
example, in the Eastern Zhou (72156 BCE) , there was a fAdar k an

called the Yellow Springhuangquan ) which was associated with underground springs, but

information about its actual location and features is linfité@here are more details available
regarding beliefs about the afterlife from the Warring States Period. At that time, there was

believed to k a city of the dead guarded by a governor natmeal(  ).2>*Graves from the

Warring States contain more objects for daily use, such as earthenware¥édseistding to
Mu-Chou Poo, the ideas of the Yellow Spring from the Eastern Zhou and the citydefithe
from the Warring states developed into the ne

Buddhi st co¥cept of hell . o

Based on the development of the belief in immortals and paradises throughout the
Warring States and the Han, | believetheaecnt Chi nese concepts of he
journey there also served as precedents for later Buddhist ideas about the transformation of the
spirit into a fAmarvel ous b o dheDbouBhHao endomiwmoby | d i n
Wang Wei provides angpshot of this process of the evolution and blending of religious beliefs.
Through an examinati on eBuddMéatexts, | $New howvsher ef er enc

explores the terrhian, using it to refer to both the sutra illustration and the concept i spi

252pgoln Search of Personal Welfarés.

22YuYing-Shi h, A60 Sou382 Come Back! d, 0
254pPgo,In Search of Personal Welfgré6.

255 |bid., 167.

256 |hid., 66.

71



trangormation. This brilliant allusiomvas designed not onto serve as a descriptive component
of the dedicatory inscription of a funerary painting, but also as an exceptional example of elite

literary communication.
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Conclusion

In this thesis, | examine the tebranxiang and argue that it can be translated as
Afadaptation to a picturedo and, by extensi on,
related to the function and meaning of sutra illustrations, such as those found in the Mogao caves
at Dunhuang which depict Amitabhads Pure Land
for a Pure Landianxiangcommissioned by the Tang imperial officiBou Shao, and discuss
how the use of terms in this encomium, particularly the teem, can help form an
understanding of the development of Tang Buddhist beliefs and practices regarding the afterlife

and function obianxiang | explore this problemmithree main ways divided into three chapters.

Beginning in Chapter One, | use an art historical analydisaoiiangto explain their
function and meaning. | also discuss their relationship to Buddhist rituals, some of which are still
practiced today. fie significance of this exploration is that it adds to an understanding of
Buddhist belief and practice, especially Pure Land Buddhist belief and practice in general. Since
its popularization by teachers such as Shandao in the Tang, Pure Land Buddlasentihasd
to enjoy a large following in China, as well as Japan. Pure hemXiangare an important part
of the history of Pure Land, and any greater understanding of them contributes to a deeper

understanding of the movement as a whole.

The attitude exygssed towarflianxiangin the Dou Shao encomium expresses the ability
of bianxiangto effect change, not only in the living who engage with the painting, but also in the
dedicatee who has already passed away. This is done through the ritual transfénaficte
has always been a fundamental part of Chinese Buddhist prdstibe encomium, Wang Wei

plays with the terniian, using it both to refer to the sutra illustration and to discuss the process
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of spirit transformation and reincarnation into thed’Land. He thereby emphasizes the role of
thebianxiangin funerary belief, which was to change the form of the spirit of the dedicatee,
from the human body to the fAmarvelous bodyo t

of merit generation ahtransfer.

Merit was believed to be generated from the moment of the intention to create the
painting and dedicatory text, and accrued as the work was made and seen. However, the transfer
of merit to the dedicatee continued to function indefinitely, aeslpermanently or until the
destruction of the image and text. The placement dbilmexiangin the ritual space of the
temple ensured the continuous creation of merit as the images and activities in that space are all
designed with that same intentigkccording to some theories, even if the location of the
bianxiangwas remote and seldom visited, its very existence would ensure the indefinite action of
the ritual machine, which once set into motion by the initial dedication, was believed to continue

to generate merit by its very existertéé.

In the second chapter of this thesis, | provide an annotated translation of the Dou Shao
encomium in order to clarify the overall meaning which Wang Wei sought to express through the
dedication. | focus on key clasal and Buddhist terms, and show how the text of the encomium
is related to Pure Land sutras dnanxiangpaintings. Interestingly, the Dou Shao encomium is
not an unusual text. The practice of writing funerary inscriptions has existed throughout Chinese
history, and many Tang poets participated in the Buddhist ritual of dedicating merit to the

deceased through encomia on Buddhist paintfijdany of these encomia have never been

®"This idea of the Akarmic machineo ®Oanorsiokar mic engir
Longmen| have also developed this idea, particularly its association with ritudisénssions with Daniel
Stevenson.

®8Schmid, AEncomia on Paintings, o6 Abstract, www. acac
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translated, and a more extensive study of them would certainly reveal moatelabg

Buddhism, as well as literati culture.

The third chapter of this thesis discusses the evolution of the concept of spirit
transformation throughout Chinese history. | argue that the Tang Buddhist understanding of the
concept was not just a novedport, but based on ancient and enduring ideas. | focus on the
Shang and Zhou dynasties, the Warring States Period, and the Han Dynasty, and show how
classical texts from each period express ideas about spirit transformation, the afterlife, and
immortality. | also examine tombs from each period, and show how they also relate to beliefs
about spirit transformation and the development of the concept of the afterlife. Finally, | show
how the development of these ideas over time eventually blended into thBUddiyst beliefs

expressed by Wang Wei in the Dou Shao encomium.

The ideas expressed in the encomium can be found throughout earlier religious beliefs in
Chinese civilization. Some of the most important ideas in ancient Chinese culture, such as the
hun soul andxianimmortality seem to have been transmitted to the northern Chinese cultures
from southern regions such as the state of Chu. By the time Wang Wei wrote the encomium,
Buddhist teachings had also already been coming to China for severalezertuthe Tang, the
blending of these ideas, combined with their vestlablished precedents from the past, allowed

for the widespread embrace and development of Chinese Buddhist belief and practice.

Based on this history, it is clear that there waseagqdent in China from the earliest
times for the concept of the transformation of the spirit after deathbiihgiangimages
painted by Tang Buddhists, such as the ones in the Mogao caves at Dunhuang, were also part of
the tradition of belief in spiritransformation, and functioned to effect this transformation in

those to whom they were dedicated. According to the Wang Wei encomium, the goal of these
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paintings and their dedication was to ensure that the spirit of the deceased could successfully
gain the merit necessary to transform into the marvelous body that would inhabit the Pure Land.
This is the why Wang Wei used the telbranto refer both to the sutra illustration and to the
transformation of the spirit. In this way, he further connected thex@noo with the function of

the image it described, and positioned it as part of a long tradition of funerary dedicatory texts

which expressed a belief in spirit transformation on the way to heaven after death.

Through this analysis, this thesis answergtiestion of how the concept of spirit
transformation was imagined in ancient China and went through a process of evolution before
the introduction and later popularization of Buddhism. By the time Buddhism had become
widely accepted and practiced by a Emart of the population in the Tang, Buddhist and native
Chinese ideas had blended, and the various traditions had impacted one another. Fundamental
concepts about how the spirit transformed after death from as early as the Shang and Zhou
dynasties wereetained, although they underwent changes. Practices like sacrificing to the
ancestors seem to have been maintained through the Han, and other ideas about how to ensure a
pleasant afterlife for the deceased, such as-guoetiing texts used to prevent andesirable
afterlife, also merged with the later Buddhist concepts of rdedication which had arrived

from India2°°

After considering the historical contextlmfinxiangthrough an analysis of their art,
location, the rituals that accompanied them, the content and significance of the sutras that
provided their basis, and the gdeiddhist ideas that informed thelmanxiangno longer appear

as an enigmatic riddle, but as imtegral piece of a cohesive religious system.

29 paniel Stevensorii | t 65 0Ali inverogress, 2017.
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Figurel, AmitayusMeditation Sutrébianxiang Dunhuang Cave 217, north wall, wwwdanhuang.com.

Figure?2, detail ofAmitayushianxiang lotuspond channels.
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Figure3, detail ofAmitayushianxiang multicolored lotus buds in lotus pond.

Figured, detail ofAmitayusbianxiang people reborn in lotus pond.

Figure5, detail ofAmitayusbianxiang mythical birds in lotus pond.
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Figure6, Dunhuang Cave 61, Five Dynasties Period {96@), image from en.dha.ac.cn.

Figure?, detail of Cave 61, multiplianxiangcovering the wall.




Figure8, Dunhuang Cave 23, main icons, image from en.dha.ac.cn.
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