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ABSTRACT

Despite their value as sources attesting to the reception of Buddhism by Chinese laypeople,
miracle tale literature has escaped the attention of all but a few scholars of Chinese Buddhism.
These scholars have tended to discuss this literature in general terms, seeking to understand this
body of literature as a whole either by comparing different texts or by focusing on texts thought
to be representative of the genre. This thesis consists of a detailed study and translation of a
single miracle tale text, Collected Anomalies of the Diamond Siitra, and seeks to understand the
text within the historical-cultural context of the community which produced the tales and the
author who compiled them.

In so doing, I hope to reveal certain aspects of this literature which have previously gone
unnoticed. Specifically, this thesis explores the role of numinous efficacy (/ing) in the cult of the
Diamond Siitra as exemplified in these tales. It also highlights the role of sitra-focused piety in
addressing certain common anxieties, especially those centered on death, fate, and the threat of
injustice. It is my hope that this study contributes to the growing body of literature on miracle

tales and helps to shape the way we approach these texts as this field expands.
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CHAPTER 1
INTRODUCTION

This thesis consists of a study and translation of Jin'gang jing jiuyi 4 M|Z& &5 (Collected
Anomalies of the Diamond Siitra, hereafter Collected Anomalies), a collection of Buddhist
miracle tales compiled by the prominent Tang poet Duan Chengshi B¢, (c. 802-863)! in

836.2 It will examine this text as a case study in the popular reception of Buddhist scriptures by
Chinese literati. It will not only highlight the importance of the “miracle tale” as a literary
genre—which reveals the shared religious repertoire of medieval Chinese Buddhists—but also
examine its role in Chinese literary history.

The tales contained in Collected Anomalies appear to show a marked disparity between
the teachings contained in the Diamond Siitra, which focuses on emptiness (Sanskrit: sianyata,

Chinese: %¥ kong) and the bodhisattva path, and the miracles attributed to it, which have no clear

relationship to these teachings. Such miracles seem to have been inspired by another major
theme in the Siitra, which is the immense merit produced by reciting the Sitra itself. To Chinese
Buddhists in particular, the Diamond Siitra was more than a set of doctrinal prescripts to be
studied, but was also believed to embody mysterious, apotropaic powers. Recitation of the Siitra
could evoke not only protection from calamities and healing of illnesses, but could even bring

the deceased back to life. What do these tales tell us about how this community understood

! Duan’s exact birthdate is unclear. I defer to Carrie Reed, the leading English-language scholar of his work, who
believes “he was born sometime in the period between 801 and 802”; Reed, A Tang Miscellany, 11. His death date is
given as 863 in the brief biography of him found in volume 167 of the Old Book of Tang.

2Reed, 4 Tang Miscellany, 17.



Buddhist scriptures? How did they conceive of the miraculous and the anomalous? What can this
text teach us about their collective anxieties and Duan’s own personal concerns?

This thesis will be the first detailed study of Collected Anomalies in English, as Duan's
text has thus far been almost entirely ignored in anglophone scholarship. Scholars studying
Buddhist miracle tales have thus far shown more interest in the “miracle tale” genre as a whole
than in any particular text, focusing on those which serve as representative examples of the
genre. This is due in no small part to the fact that these scholars are among only a handful who
study miracle tales at all, leaving it up to them to introduce, define, and explain the genre and its
value to the wider scholarly community. They have done much to enhance our understanding of
Chinese Buddhist literature and expand our idea of what different sorts of texts can tell us about
the religious communities that produced them. Scholars such as Donald Gjertson and Robert
Campany have demonstrated the potential of the miracle tale genre as a source, but they have
only begun to access that potential. There is much more work to be done in this regard.

Gjertson, for example, has largely viewed miracle tales as rhetorical works intended to
demonstrate the superiority of Buddhism over other religious traditions.> Campany adds a great
deal of nuance to this conception by borrowing Ann Swidler's notion of a cultural repertoire,
which allows him to imagine “Buddhism,” “Daoism,” etc. as overlapping and often indistinct
sets of repertoire elements, rather than holistic entities in conflict with one another.* Explaining
the miracle tale genre in terms of religious competition, he argues that the major function of

early Buddhist miracle tales was “to demonstrate, by juxtaposing [...] two repertoire elements,

3 See Gjertson, “The BEarly Chinese Buddhist Miracle Tale.”

4 Campany, “Religious Repertoires and Contestation,” 106. I find Swidler’s model especially useful for the study of
miracle tales, both because it emphasizes utility (a major theme in miracle tale literature) and because it allows for
internal contradiction among repertoire elements, which is a recurring issue in Chinese religion generally. A major
limitation of this model is that it assumes a static repertoire and cannot easily account for developments across time.
However, this does not present much of an issue when studying a singular text such as this. See Swidler, Talk of
Love, 25 and 93.



that it is the Buddhist one that is true, more powerful, or otherwise preferable” to some non-
Buddhist counterpart.> My analysis of Collected Anomalies seeks to highlight both the rhetorical
and non-rhetorical elements of the text, as well as those which further blur the distinctions
between categories such as “Buddhist” and “non-Buddhist.”

In its rhetorical dimension, Collected Anomalies is not so much invested in proving the
superiority of a Buddhist repertoire as in proving the superiority of a specific repertoire
element—namely the copying and recitation of the Diamond Siitra—over all others, whether
Buddhist or not. Ironically, these proofs of the power of the Siitra are not, to quote Stephen
Teiser, necessarily “linked to an exclusively or at least identifiably Buddhist view of existence.”®
Buddhist doctrinal concepts and technical terminology are rarely used in Collected Anomalies,
and the Siitra's value is not demonstrated via appeals to distinctly Buddhist values, but by

presenting examples of its supreme numinous efficacy (/ing %), demonstrating that the text was

intended for a general audience of literati, rather than for committed Buddhists. This apparent

tension within Collected Anomalies may be viewed as a result of an “imperfect”’

synthesis of
Buddhist and indigenous Chinese repertoire elements or, even the mere augmentation of an

indigenous Chinese worldview with a handful of Buddhist elements. With this in mind, it not

especially surprising that the teachings of the Diamond Siitra are not discussed at all,® since the

5 Campany, “Religious Repertoires and Contestation,” 111.

® Teiser, “The Growth of Purgatory,” 119. Here Teiser is describing early Chinese Buddhist notions of purgatory,
which he argues were distinctively Buddhist, in contrast to the Song view of purgatory, which represents a synthesis
of Indic and Chinese notions of the afterlife. See also Teiser, The Scripture on the Ten Kings.

71 have placed scare quotes around “imperfect” here in an attempt to soften the teleological implications of using the
term in this context. By an “imperfect synthesis,” I simply mean that there are tensions between these two
worldviews that the text does not completely resolve. See Teiser, The Scripture on the Ten Kings, which describes
an example of this in the synthesis of Indic and Chinese notions of the afterlife into a “mature” notion of purgatory
in the Song.

8 The great merit gained by reciting and copying the Diamond Siitra is a major theme in the Siitra itself, so one
could argue that, as examples of the benefits of these practices, the tales of Collected Anomalies are demonstrating
the truth of the teachings of the Siitra. However, the core doctrines articulated in the Diamond Siitra, which deal
mainly with the emptiness of phenomena, are only even hinted at once in the final tale, which includes a quote from

3



Sutra's value is derived from its efficacy as an element of a ritual repertoire, not its teachings and
the distinct worldview they communicate.

Previous scholarship has also tended to maintain a distinction between Buddhist miracle
tales and non-Buddhist zhiguai or “strange tales,” a distinction which Collected Anomalies
blurs.” Although Duan's preface makes no secret of his intention to promote the Diamond Siitra,
his interest in the strange and anomalous is also well-documented. Duan's most famous work,

Youyang zazu V9 B5 5 (Miscellaneous Morsels from Youyang),' contains a wealth of strange

tales, most of which make no mention of the Diamond Siitra or Buddhism but otherwise closely
resemble the tales in Collected Anomalies. It would be somewhat reductive to describe miracle
tales in general as merely Buddhist strange tales,'! but it is difficult to read Collected Anomalies
without getting the sense that Duan's interest in Buddhist miracles is tied closely to his broader

interest in the strange (guai %) and anomalous (yi 2). Duan himself apparently did not draw

such clear distinctions between his catalogs of the anomalous. Ideas of what constituted
strangeness was not circumscribed to any particular religious tradition in Tang China. For Duan,
it was what undergirded the strange—in this case, /ing—that unified the various stories. This
dimension of Buddhist miracle tales (i.e. as curiosities) has thus far been under-emphasized in

western scholarship.

the Sutra alluding to these concepts, but this quote is not explained or discussed within the tale at all. See X87.1630:
471a7-15.

% Ho, whom 1 discuss later on, specifically downplays the relationship between strange tales and miracle tales.
Campany has written about both genres, but mostly in isolation from one another. See Ho, Diamond Sutra
Narratives, 9, Campany, Signs from the Unseen Realm and Strange Writing.

10 Collected Anomalies is actually contained within the larger Youyang zazu, a text which English-language
scholarship has near-unanimously overlooked. As I discuss in the next section, Carrie Reed seems to be the only
person to devote serious attention to Youyang zazu.

! Francios Martin, for instance, states that miracle tales are “considered as a sub-genre of the zhiguai.” Martin,
“Buddhism and Literature,” 903.



My approach to this text will draw on Campany's repertoire model as well as the
psychological framework used by Stephen Bokenkamp in Ancestors and Anxiety. 1 find
Bokenkamp's framework to be particularly relevant here thanks to a pervasive sense of anxiety I
see running through Collected Anomalies. As 1 will discuss in more detail later on, a central
theme of this text is not simply that the practice of the Diamond Siitra will effect miracles, but

that it will protect the practitioner from danger and allow them to change their fate (ming ).

The Diamond Siitra-focused piety prescribed by this text may then be seen as an antidote to
common anxieties or fears surrounding these subjects. This psychological approach is bolstered
by the strength of Duan's editorial voice and autobiographical preface, which allow the reader to
gain a much better sense of his mindset than that of many other miracle tale compilers. '

In a similar vein, this thesis will also put Collected Anomalies in conversation with
Duan's other writings, such as the aforementioned Youyang zazu, as well as with comparable
miracle tale compilations. This will serve to contextualize Collected Anomalies both within
Duan's larger body of work and within the miracle tale genre. It will also historicize the text by
looking at the circumstances of Duan's life and of Tang society in the mid-ninth century when
the text was composed. Chapter 3 will discuss the influence of the An Lushan rebellion may
have had on this text and the atmosphere of anxiety pervading it. Although the text itself was
compiled nearly a century after the rebellion, the tales within were drawn from different periods,
and many of them take place in the rebellion’s immediate aftermath. These tales generally deal
with fears that would have been more relevant during this period, such as the possibility of being

killed in warfare along the western border or caught up in some internal political intrigue.

12 Contrast Duan's preface to, for instance, Meng Xianzhong's much more impersonal preface to his Collected
Proofs of the Efficacy of the Diamond Sitra (%M N4 8L BIEC Jin 'gang bore jing jivan ji) X87.1629: 499a6-b5.

5



Historical-biographical analysis of this sort has thus far not been emphasized in the study of
miracle tales, due to the scholarly trend of focusing on miracle tales and strange tales as
literature, or even fiction, rather than history.

This is not to say that I treat every claim in Collected Anomalies as a verifiable historical
fact, as it should go without saying that I do not intend to determine whether any of these stories
of miracles “really” happened. What interests me is the fact that Duan, his sources, and at least
some of his readers believed that they happened. Duan specifies the location and date of almost
every tale in the text, and many tales contain references to documented historical figures,
indicating a historical approach to the subject and an intent to convince potential doubters.
Figure 1 consists of a map of these locations, and Table 2 in Appendix B shows occurrences of
these historical details in the tales. Only a handful of the tales contain records of their
transmission, but the proximity of these tale locations to places Duan lived suggests that he heard
them from people he knew personally. Furthermore, the later appearance of many of these tales
in the Taiping guangji and Song gaoseng zhuan indicates that they were received as history by
later generations.

An Introduction to the Miracle Tale Genre
Miracle tale compilations are one of the oldest genres of Chinese Buddhist literature, dating at
least as far back as the late fourth century and flourishing during the Tang Dynasty (618-906).
These texts consists of short narratives dealing with wondrous or strange events—such as
miraculous retribution for karmic misdeeds, apparitions of bodhisattvas and guardian deities, or

instances of the dead returning to life—typically compiled from a variety of sources and always
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Fig. 1'3: A map of tales in Collected Anomalies, highlighting important locations in Duan’s life,
namely his hometown of (Linzi ), 4 his probable birthplace (Chengdu % #7),'> and his
residence at the time of Collected Anomalies’ writing (Jingzhou Fij ).

presented as records of true events.!” Although they have some precedent in Indian Buddhist
literature in the form of certain avadana and jataka tales involving miracles,'® the miracle tale as

an independent literary genre is a distinctly Chinese phenomenon, which arose in response to

13 Specific coordinates for these locations are drawn from the Dharma Drum Institute’s Buddhist Studies Authority
Database. Some locations are more precise than others due to disparities in the precision of locations provided in the
text. Tale no. 17 is not shown because no location is given in the text.

14 Sources disagree about Duan’s hometown, but most—including Youyang zazu—refer to him as a man of Linzi
(modern Zibo, Shandong). Others give Xihe i, Nanjun F§£f, Henan 7 g, or Dongmou < % as his hometown.
See Reed, 4 Tang Miscellany, 9-11.

15 Reed, 4 Tang Miscellany, 11.

16 Reed, 4 Tang Miscellany, 10.

17 Gjertson, “The Early Chinese Buddhist Miracle Tale,” 287.

'8 One example is “The Story of the King of the Sibis” in Aryasiira’s Jatakamalda, in which Sakyamuni Buddha, in a
previous life as king, selflessly gives away his eyes and has them miraculously restored; see 820 in J. S. Speyer’s
translation.



distinctly Chinese circumstances. The miracle tale developed during the introduction of
Buddhism in the late Han dynasty, when the first few generations of Chinese Buddhists found
themselves compelled to defend their new, foreign religion against various nativist critiques.'® In
other words, this genre developed out of a need to make Buddhism appealing—or, at the very
least, acceptable—to Chinese people, so its apologetic rhetoric is largely grounded in indigenous
Chinese religio-cultural concepts, rather than those drawn from Indian Buddhism. It is for this
reason that the particular “idiom” of Buddhism represented in miracle tales is, as scholars have
noted, both “profoundly lay oriented” rather than monastic and “centered on practical efficacy”?°
rather than soteriology. Since the central purpose of a miracle tale is to convince the members of
the literate elite to adopt Buddhist practices, the author will typically accomplish this by
appealing to the concerns and worldview of this assumed audience. Rather than attempting to
replace well-established indigenous concepts with Indic ones, miracle tales adopt and reinforce
the Sinitic worldview in order to promote Buddhist practices on those terms. However, this
received view of the miracle tale genre leaves open the question of why this genre continued to
survive and even thrive after Buddhism became established in China. It must also be
remembered that these texts played a role in intra-Buddhist contestation and also served as
curiosities for those interested in accounts of the marvelous.

Miracle tale authors not only drew on concepts and values indigenous to Chinese culture,
but on local literary forms. Miracle tales are deeply indebted to the indigenous genre of strange

tales, or zhiguai E % (lit. “accounts of the strange”), which predate Buddhist miracle tales by at

least a century.?! Scholars have tended to distinguish the miracle tale from the strange tale by

19 See Campany, “Religious Repertoires and Contestation.”
20 Campany, Signs from the Unseen Realm, 31.
2! Gjertson, “The Early Chinese Buddhist Miracle Tale,” 289.
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defining the former—an etic category including all stories dealing with Buddhist miracles—as
didactic or devotional and the latter emic category as secular merely entertaining.??> However, the
writings of Duan Chengshi, the Tang poet and author who compiled Collected Anomalies, would
seem to complicate this simple dichotomy, and this text in particular contains elements of both
the strange tale and miracle tale genres. The fact that these Buddhist tales were included
alongside “secular” strange tales shows that Duan did not draw strong distinctions between
different categories of strangeness. I will explore this issue of motivation throughout this thesis
and will return to the theme of strangeness specifically in the concluding chapter.

Scholars have proposed various typologies of miracle tale compilations, generally
distinguished by the sort of type of cultic object they seek to promote. There are, for instance,
numerous compilations of miracle tales centered on specific bodhisattvas, such as Guanyin.?®
There are also miracle narratives related to holy beings?* and places, such as particularly sacred
mountain sites.?> Collected Anomalies belongs to a subgenre of miracle tale compilation centered
on holy texts, one which reflects the wider phenomenon of “cults of the book,” which formed in
China around such texts as the Diamond Siitra and Lotus Siitra.*® In the centuries since the
introduction of these sitras to China, devotees produced countless manuscripts and printed
copies of these texts both in order to propagate them and to demonstrate reverence for them. It is

not by mere chance but by sheer numbers that a copy of the Diamond Siitra from Dunhuang

22 See Martin, “Buddhism and Literature,” 903-910. Martin, like many scholars, assumes that strange tales were
treated more or less as fiction, whereas miracle tales were treated as (at least ostensibly) factual. I discuss this
assumption about strange tales in more detail in the conclusion.

2 Guanshiyin yingyan ji £ 1H5% EEIEC (“Records of Guanshiyin’s Responsive Manifestations™), dated to the fourth
century, is the oldest extant miracle tale compilation. For secondary scholarship on Guanyin miracle tales, see Y1,
“Miracle Tales and the Domestication of Kuan-Yin” and Yi, Kuan-yin.

24 See Shahar, Crazy Ji for a study of popular literature on the charismatic Song monk Jigong ¥ 3.

5 See Lin, Building a Sacred Mountain, 155-194, and Yii “P'u-t'o Shan,” which discuss miracle narratives
surrounding Mount Wutai 1.5 111 and Mount Putuo F¥ 111, respectively.

26 See Schopen, "The Phrase 'sa pthvipradesas caityachito bhavet' in the Vajracchedika."
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happens to be the oldest surviving printed text in the world.?” These siitra cults, inspired by these
texts’ statements about their own importance and the merits gained by reciting and copying
them, approached Buddhist scriptures not primarily as prescriptive teachings but as objects of

).28 These two attitudes towards sitra texts are,

reverence and sources of numinous efficacy (/ing
of course, not mutually exclusive, as evidenced by Duan’s references to attending lectures on the
Diamond Siitra and some of its commentaries.?’ Nonetheless, siitra miracle tales share a singular
focus on demonstrating the efficacy of devotion to their respective scriptures—expressed
principally through recitation and copying, as advocated by the sitras themselves—and
Collected Anomalies is no exception. More specifically, this text is concerned with
demonstrating the efficacy of Diamond Siitra practice against existential threats, in this life and
the next. Although the tales contained in Collected Anomalies express it in different ways, they

are all demonstrating the same basic claim: revering the Diamond Siitra will protect your life and

save you from suffering.

A Note on Terminology

The task of defining the miracle tale genre raises the issue of the appropriateness of the term
miracle in a Chinese Buddhist context. Some scholars have hesitated to use this term on the
grounds that the word miracle “implies a divine intervention that temporarily suspends the
natural order.”° This definition cannot be applied to Buddhist miracles, since a core tenet of

Buddhism is that all phenomena may be explained by the workings of karma, an entirely natural

27 See Wood and Barnard, The Diamond Sutra: The Story of the World’s Earliest Dated Printed Book. It is also of
note that this copy of the Sitra is dated to 868, only five years after Duan Chengshi’s death.

28 See Wu, “From the ‘Cult of the Book’ to the ‘Cult of the Canon,’” 47.

29 X87.1630: 467c15—18. See also Ho, Diamond Sutra Narratives, 88.

30 Teiser and Stone, Readings of the Lotus Sutra, 34, quoted in Ho, “Sinitic Buddhist Narratives of Wonders,” 1118.
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process which even a Buddha cannot suspend. However, as miracle tale scholar Chiew Hui Ho
points out, this definition of the word miracle is a relatively new one, “grounded in the
Enlightenment philosophical critique of Christian theology.”*! Prior to thinkers such as David
Hume, the word miracle did not necessarily entail these rationalist assumptions, as it is derived
from a Latin word meaning simply “wonder.”? If we follow Ho, who defines a miracle as “an

act or event—extraordinary or unusual enough—that evokes wonder,”*

then the term is entirely
appropriate here. The events described in Collected Anomalies, including apparitions of protector
deities and the dead returning to life, are wondrous by any definition, but because they are
explained as the workings of karma, they are not, strictly speaking, supernatural. Throughout

this thesis, I will therefore avoid using the term supernatural in favor of the more precise

supernormal or supermundane.

Previous Scholarship
Buddhist Studies
Despite the prominence of the miracle tale genre within the history of Chinese Buddhist
literature, surprisingly few scholars in the field of Buddhist studies have examined the subject.
Donald Gjertson laid the groundwork by publishing articles and two books on assorted miracle
tale texts, providing valuable translations and bringing the genre to the attention of the scholarly
community. Gjertson's work defined the parameters of the miracle tale genre, which he

characterized as essentially a Buddhist spin on the older “strange tale” genre.** In the 1990s,

31 Ho, “Sinitic Buddhist Narratives of Wonders,” 1120.

32 Ho, “Sinitic Buddhist Narratives of Wonders,” 1118.

3 Ho, “Sinitic Buddhist Narratives of Wonders,” 1118.

3 See Gjertson, “The Early Chinese Buddhist Miracle Tale,” Ghosts, Gods, and Retribution, and Miraculous
Retribution.
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Glen Dudbridge*® and Robert Campany followed Gjertson's lead, with Campany focusing on the
“return from death” motif and engaging in comparative analysis with similar texts from the
Daoist canon®® and other accounts of anomalies in Chinese literature.’” A few years later, Chiin-
fang Yu wrote about miracle tales and their role in the “domestication” of the bodhisattva
Guanyin.®® After this, very little scholarship was published on miracle tales for some time until
the release of Campany's book Signs from the Unseen Realm, which provides an excellent
translation and analysis of Wang Yan's T-¥& Six Dynasties-era compilation, Mingxiang ji =4+
AL (4 Record of Signs from the Unseen Realm). In this book, Campany applies a “repertoire”

model which allows him to discuss the rhetorical dimension of miracle tales and their role in
contestation among religious groups without falling into the common trap of treating
“Buddhism,” “Daoism,” etc. as discrete, stable entities. This book has been especially influential
on my analysis of Collected Anomalies. Notably, most of these works have focused on texts from
the Six Dynasties period, leaving a noticeable gap in scholarship on Tang miracle tales.

Miracle tales specifically centered on sitra texts have received almost no attention from
western scholars, with the exception of two articles written by Stevenson and Campany in 2007
and 2018, respectively, both of which dealt with the Lotus Sitra. To my knowledge, the only
scholars currently writing about Diamond Siitra miracle tales are Shih-shan Susan Huang, who
wrote one article on the subject,®” and Chiew Hui Ho, who published a book entitled Diamond

Sutra Narratives in 2019, after I had begun working on a translation of this text.** Ho's book,

35 See Dudbridge, Religious Experience and Lay Society in T’ang China.

36 See Campany, “To Hell and Back.”

37 See Campany, Strange Writing.

38 Yu, “Miracle Tales and the Domestication of Kuan-yin.”

3 Huang, “Illustrating the Efficacy of the Diamond Sutra.”

40 Some previous writings on miracle tales or the Diamond Siitra brushed up against the intersection between these
two subjects, but none of these explored this intersection with much depth. See Yongyou, The Diamond Sutra in
Chinese Culture, 93—125 and Gjertson, “The Early Chinese Buddhist Miracle Tale,” 294-295.
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which emphasizes the role of “parasutraic narratives” in the creation and maintenance of the cult
of the Diamond Siitra among the laity, also includes the first known English translation of
Collected Anomalies,*' along with some other Diamond Siitra miracle tale texts. However, Ho's
book devotes surprisingly little space to Duan's work, as he is more interested in the broader
phenomenon of Diamond Siitra narratives than any text in particular. He does not provide any in-
depth analysis of Collected Anomalies, and his translation, while serviceable, has some issues
and could be improved upon.*? In other words, Ho's book is by no means the definitive text on

Collected Anomalies, and there is much more work to be done on this text.

Literary Studies

Perhaps more surprising than the scarcity of scholarship on miracle tales is the even more
pronounced scarcity of scholarship on Duan Chengshi's work among scholars of Chinese
literature. Despite his status as one of the most prominent poets of the Tang, Duan is largely
referred to only in passing by western scholars,** with the exception of Carrie E. Reed who is, to
my knowledge, the only living anglophone scholar studying Duan in detail.** Reed has written
numerous articles on different aspects of Duan's writing,* as well as two books analyzing and
translating portions of his most famous work, Youyang zazu, a vast compilation of works that
includes Collected Anomalies.*® Although Reed, as a scholar of literature rather than religion,

does not linger too much on Duan's Buddhist works, her analysis and translation provide

4! Ho's translation is not, however, the first translation of Collected Anomalies into a European language, which was
accomplished sixty years earlier by the francophone scholar Bruno Belpaire. See Belpaire, T'ang kien wen tse.

42 My translation in Appendix A highlights differences between my translation and Ho’s.

43 Victor Mair, for instance, has noted that Duan is the source of the earliest known version of the story of
Cinderella. See Mair, “The First Recorded Cinderella Story.”

4 Schaefer, who died in 1991, also wrote a brief introduction to Duan and his work, but there is very little else
written about Duan in English. See Schaefer 1961.

4 See Reed, “Tattoo in Early China,” which discusses Duan's early documentation of a form of tattooing in China.
6 See Reed, Chinese Chronicle of the Strange and Reed, A Tang Miscellany.
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invaluable personal context for my study of Collected Anomalies, which will analyze the text
with a focus on its compiler and his editorial voice.

It is clear that there is still a range of issues related to miracle tales which have yet to be
explored, as well as approaches which have yet to be applied. This thesis will attempt to raise
some of these issues and provide a detailed analysis of Collected Anomalies as an example of

what might be gained from applying new approaches to this body of literature.

Chapter Outline

Following this initial chapter introducing Collected Anomalies and the miracle tale genre, the
following chapters explore the major themes I have identified in this text. Chapter 2 introduces
the concept of numinous efficacy (/ing) and some of its dimensions. This chapter argues that /ing
is the core underlying principle of Collected Anomalies and that these tales emphasize protective
applications of this efficacy, which often manifests material changes to the world. Chapter 3
explores the theme of anxiety, which is pervasive throughout its tales, and looks at the historical
and cultural background that might have produced this sense of anxiety. Chapter 4 examines the
themes of injustice and the otherworldly as seen in the tales’ portrayal of the earthly bureaucracy
and its otherworldly counterpart. Chapter 5 consists of a brief conclusion which examines the
role of the strange in this text and raises some questions that might motivate further inquiry into

the miracle tale genre.
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CHAPTER 2
LING AND ITS DIMENSIONS

Thus far, scholarship on miracle tales has largely understood their internal logic in terms of

ganying [&JE, a concept translated variously as “stimulus-response” or “sympathetic resonance,”

according to which “the stimulus of intense devotional acts triggers miraculous responses.”*’

Ganying is undoubtedly a relevant concept to both Chinese Buddhism in general and to miracle
tales in particular. Collected Anomalies’ compiler, Duan Chengshi, for example, refers to this
concept in his preface, stating that “sincerity must create a stimulus (gan), and when there is a
stimulus there must be a response (ying).”* However, an analysis that is singularly focused on
ganying is inadequate, as this misses the fact that the term does not refer simply to miraculous
responses to acts of devotion, but in fact denotes a much broader cosmological principle of
correspondence among objects across the entire universe.

Robert Sharf describes ganying as the notion that “objects belonging to the same category
or class spontaneously resonate with each other just as do two identically tuned strings on a pair
of zithers.”*’ Much earlier, sinologists such as Joseph Needham had identified this “correlative
thinking” as a fundamental law of Chinese cosmology, central to everything from divination to
medicine.>® Ganying then serves to explain not only miraculous responses, but indeed all ritual
activity, including internal and external alchemy, medicine, and even the workings of the natural

world. Paul Unschuld also provides an extensive explanation of the various sorts of correlative

47 Campany, Signs from the Unseen Realm, 32. See also Ho, Diamond Sutra Narratives, 95, in which the author
argues that both Buddhist miracle tales and strange tales are to be understood as expressions of ganying.

48 X87.1630:467c5.

4 Sharf, Coming to Terms with Chinese Buddhism, 83.

30 See Needham, Science and Civilization in China, Vol. 2, 279-303.
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thinking and how these notions of resonance and correspondence, along with a description of
their development in pre-Buddhist Chinese thought. Unschuld explains that this cosmology is
founded on elemental “lines of correspondence” and spiritual forces, through which ritual
activity operates.®! One example he gives is the ancient practice of exposing shamans to the sun
in order to produce rain, which operated on the principle that “the drops of sweat from the
shaman compelled a corresponding drop of rain from the heavens,”>? due to this resonance via

the element of water and the spiritual power of the shaman’s virtue (de 1%).>3 Buddhist rituals

and miracles are understood to operate by the same logic, whereby Buddhist practices produce
the desired results by channeling their own spiritual forces through these lines of
correspondence.

In this chapter, I examine the logic of ganying, its relationship to /ing, and how it is
demonstrated in all the miracle tales of Collected Anomalies. 1 suggest that, instead of holding up
the cosmological principle of ganying as the central concept of miracle tales, the study of this

==
[E1=1§

literature should be centered on the more specifically pertinent notion of /ing %, a concept which

has thus far received significantly less focus than ganying. The term ling has a number of
interrelated meanings and potential translations. As Chiew Hui Ho explains, “[t]he term /ing has
many connotations, including ‘shaman,’ ‘divinity,” ‘felicity,” ‘spirit,” ‘numen,” and—most
important to subsequent understanding of Buddhist wonders and marvels—*efficacy.’”>* Stephen

Feuchtwang describes /ing, which he identifies as a core aspect of Chinese popular religion, as

3 Unschuld, Medicine in China, 56.

32 Unschuld, Medicine in China, 56.

53 Unschuld defines de as “the magical force exerted, for example, by a

properly performed ritual on the appearance of a desired natural event or, in Confucian terms, by morally faultless
behavior on the harmony of society and of the universe.” De is most often translated as “virtue,” but sometimes also
be translated as “power,” and might be described as the spiritual power of virtue. Unschuld, Medicine in China, 60.
4 Ho, Diamond Sutra Narratives, 121. Ho and Campany both discuss /ing as a relevant concept to the study of
miracle tales, but neither centers it in their analysis.
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“the use of [spiritual] power to benefit or to protect.”> There is no single English term that fully
encapsulates these various meanings, but Jimmy Yu’s translation of the term as “numinous
efficacy” captures the particular nuances most relevant to miracle tales, which are principally
concerned with the efficacy of Buddhist practices in producing miraculous outcomes.>® Yu’s
analysis of sanctity in Chinese religion places /ing in relation to other “discursive markers” in

Chinese literature, namely notions of virtue (de) and sagehood (sheng E2)—other types of

spiritual power which, he stresses, “must be understood contextually, more as patterns of and
powers within” a universe that operates according to ganying. Yu also points out that these
concepts were near-universal reference points of Chinese religiosity and that none of them were
exclusive to a particular religious tradition or text. >’

The relationship between these various notions might be understood through an analogy
to the physical principles governing the workings of different sorts matter and energy. A copper
wire can be used to channel either electricity from a battery or heat from a fire by means of the
various principles of physics which govern conductivity. Similarly, a human being can channel
ling from a sitra—or de from virtuous deeds, or sheng from ascetic practices—by means of the
principle of ganying. Because ganying is a generalized and universally-acknowledged
cosmological principle, it is not centrally relevant to rhetorical texts such as these. What is at
stake in Buddhist miracle tales, which generally aim to convince the reader of the value of
Buddhist practices, is not the veracity of the principle ganying, which could be taken for granted.

Rather, it is the /ing of a specific practice, in this case the Diamond Siitra, that needed to be

55 Feuchtwang, The Imperial Metaphor, 194. See also Feuchtwang, “School-Temple and City Gods.”

6 Y, Sanctity and Self-inflicted Violence, 12. Contrast this with Kenneth Pomeranz’s translation of /ing as “magical
efficacy,” which I feel does not capture the somewhat mysterious quality of the concept. See Pomeranz, “Water to
Iron, Widows to Warlords.”

57 It should be noted that these types of spiritual power overlap to varying degrees and are not always completely
distinct. See Yu, Sanctity and Self-inflicted Violence, 12.
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proven to a potentially skeptical readership.

This chapter will explore how /ing manifests, why it is deployed, and the means by which
it is accessed. The miracles depicted in this text typically involve a physical manifestation of the
Siutra’s power, sometimes in the form of a mysteriously-appearing Siitra scroll, which aids the
protagonist materially in some way or another. This emphasis on material effects follows
naturally from the primary purpose for which the Sitra is invoked in these tales, which is the
protection of human life from existential threats. Finally, I will conclude the chapter by exploring
the text’s focus on recitation and copying—the primary means by which the protagonists access
the scripture’s efficacy.

Table 2 contains important motifs of /ing Collected Anomalies and total occurrences of
each motif. Some stories contain more than one theme, while other stories display only one
major theme. “Material /ing” and “protective /ing” refer to these dimensions of the miracles

2 ¢

themselves and how they occur in the tales, while “upholding,” “reciting,” and “copying” refer to
the methods of revering the Diamond Siitra which these tales advocate. “Miraculous scroll”
refers to a motif in which a physical siitra scroll appears as part of a miracle. This table
demonstrates that protection is the most prominent theme in the text, with the often-overlapping
theme of material /ing playing a key role as well. It also shows that /ing, whether protective,
material, or otherwise, is most often accessed through the practice of recitation, which appears in

the vast majority of the tales.

Table 1. Motifs of ling in Collected Anomalies.>®

Motif Material Protective | Miraculous | Upholding | Reciting Copying
Ling Ling Scroll
# of Tales 8 13 5 8 16 3

38 For a complete table of themes in the tales showing exactly which tale contains each theme, see Table 2 in

Appendix B.
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Material Ling

Each of the tales in Collected Anomalies is, in some way or another, illustrative of the concept of
ling, in that they are primarily demonstrations of the Diamond Siitra’s extraordinary ling—i.e. its
efficacy and capacity to produce miracles. These demonstrations are, in most cases, material in
nature in that the focus is on the miracles’ effects on the material world. Such miracles stand in
contrast to, for example, the “spirit-monk” motif found in some miracle tales, in which ghostly
monks appear in apparitions to inspire awe or reveal information to the protagonist but may not
affect them materially.>® Collected Anomalies’ miracles are, on the whole, notably more
concrete. In certain tales, the Siitra’s power physically blocks or disrupts attacks on the
protagonist, such as by summoning a mysterious hand to protect a man’s back from being
flogged with a rod,®° or by shattering instruments of torture about to be used on another.®! The
material results of these miracles may be understood as concrete proof of the Siitra’s ling.
Although the reader has to take Duan at his word that this evidence exists, its materiality still has
a degree of rhetorical weight. The protagonists of these tales not only told others about the
miracles they experienced, but also had something to show others as evidence that the Sitra
could produce miraculous effects, making their stories much more difficult to dismiss than
visions or apparitions.

A number of tales take this a step further by describing physical copies of the Diamond
Sitra manifesting as part of the central miracle, which serves as both material evidence of the

miracle and a clear indication of its source.®? There can be no doubt as to what is responsible for

% Campany, Signs from the Unseen Realm, 55-56.

% Tale no. 2: Commander Wang Mou & i T 5 X87.1630: 468a9-22.

o Tale no. 21: Filial-and-Incorrupt Wang 2% X87.1630: 471a7-15.

2 Ho notes this trend in passing, but does not analyze it in detail. Ho, Diamond Sutra Narratives, 157. See Table 3
in Appendix B for a detailed table of themes and motifs.
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the miracle when the Diamond Siitra is literally and materially present as part of the event. One
example of this sort of manifestation is the tale of Wang Mian Fj15, who is saved from

drowning by clutching a bamboo rod which is later revealed to be a copy of the Sitra.> An

especially striking example appears at the end of the tale of the anonymous “beacon tower guard

of Fengzhou” ‘& | /& 1.4

BHR, ARG EEET . BAEWK, MBESEELE, HEZEL. fAHEA
. U, &EET LGN WK, B, B8R [HE
i, JMESEMIAE, REAEE, USRE. SRILER. | U, S
TR, ArHEd. FRIERTELHE. BOMERe. IhREY. 38R

After several days, he collapsed on the rocky ground due to cuts on his feet.
Suddenly, there was a wind blowing, and something passed in front of him with a
rustling noise, so he grabbed it and wrapped his feet [using this item]. In a short
while there was no more pain [in his foot]. He tried to get up and he could walk as
before.

He continued for two more nights until he reached the border of Fengzhou. He
returned home, and his mother was still alive. In both sadness and joy, she said,
“When I lost you, I did nothing but recite the Diamond Sitra, except when
sleeping and eating, praying to see you [again]. Now my vow has borne its
fruit.”® She fetched the Siitra to venerate it [and found that] the seams had
broken and some pages were lost, but she did not know how. Her son then told
her about hurting his feet on the rocky ground. His mother had him remove [the
wrappings] from his feet to look at them, and what he had wrapped around his
wounds were pages of the Sitra, and his wounds were also healed.

Although this example might seem somewhat irreverent in its treatment of the holy text,
the revelation that the protagonist has actually bandaged his feet with pages of the Diamond

Siitra is a clear and undeniable link between the miracle and the practice which produced it. Not

63 X87.1630: 469b16-21.

64 X87.1630: 470c16-71a6.

%5 This statement alludes to the Buddhist notion of a karmic vows, according to which vowing to perform a
meritorious deed in order to produce a desired result will, through the law of karma, produce the result upon
fulfillment of the vow. It is this logic which underlies bodhisattva vows. See Ohnuma, Head, Eyes, Flesh, Blood, 98.
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only is the Sitra the cause of this miracle, it is also the means by which the miracle is
accomplished. In this tale and in the others of its kind, the Siitra possess an undeniable agency or
will of its own. The logic of this phenomenon rests on the Buddhist notion that siitra texts are

“dharma relics” (fasheli %% F) of the Buddha. In fact, the Diamond Siitra itself states explicitly

that “wherever but one four-line gatha of this dharma teaching is spoken or explained, that place
is like a stupa [i.e., a reliquary] in the world of devas, humans, and asuras.”®®

In his study of relics in the Christian tradition, Peter Brown states that “praesentia, the
physical presence of the holy, [...] was the greatest blessing that a late-antique Christian could
enjoy,” because this praesentia was tantamount to “the presence of an invisible person.”®’ The
same notion undergirds Buddhist attitudes toward relics, which have been regarded as central
and preeminent objects of worship in almost every Buddhist culture.®® In China, the sitra as an
object gained a new significance through its elevation to the same status as the bodily relic. The
worship of sitra texts is not a Chinese innovation, and neither is the use of sitras for apotropaic
and protective purposes, as both practices have ample precedent in Indian Buddhism.® A
parallel development in Theravada countries is the recitation of paritta (“protection”) texts—Pali
sitras or excerpts from sitras—for the purpose of preventing various mundane and

supermundane dangers ranging from floods to demonic possession.”’ However, it was the

convergence of Indian precedents with a long history of Chinese reverence for texts (e.g. the

% Translation from Pine, The Diamond Sutra, 241; “FEait 248, DBERIAMES, EHitE, —UHEK. A
PB4 & E Ot T, Wi, MPiH NS R ? 284! ” T8.235:0750a6-8.

7 Brown, The Cult of the Saints, 88.

% See Skilling, “Cutting Across Categories” for a discussion of the importance of relics in Buddhist history and
Strong, Relics of the Buddha for an extensive exploration of the significance of Buddhist relics in various contexts.
% See Lopez, Elaborations on Emptiness, which explores both soteriological and apotropaic uses of the Heart Sitra
in Indian Buddhism. Chapter 7 in particular discusses the use of this sitra for the purpose of exorcism.

0 See Strong, The Experience of Buddhism, 241-244 and Tambiah, Buddhism and the Spirit-Cults in North-East
Thailand, 199-222. This practice in particular strongly recalls the way the Diamond Siitra is deployed in Collected
Anomalies, and miracle tales are testimonials to the efficacy of such a practice.
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Confucian classics) led to an expansion of the role of si#ras in Chinese Buddhist worship into a
cult which rivaled that of the Buddha’s bodily relics.”' Tales such as these would indicate that
Duan and other practitioners interpreted the Diamond Siitra’s statement quite literally and

expected the Siitra to behave, in some ways, like a bodily relic or even a living buddha.

Protective Ling
Protection and rescue from worldly threats is another major theme in the Collected Anomalies,
especially from imminent death within the human realm. A large number of the tales contained
in the text demonstrate the Siitra’s specific capacity to protect human life. Although there is
plenty of Buddhist literature explaining the importance of human life from a doctrinal standpoint,
most of which emphasizes the rarity and preciousness of a human rebirth as an opportunity to
practice the dharma,’ this text does not allude to any explanations of this kind. The paramount
value of human life is, in a rather commonsensical way, taken for granted with the unstated
assumption that the reader would be interested in a life-protecting ritual practice simply because
he or she would like to continue living. Although there are two stories” which present Diamond
Stiitra practice as a means of achieving an ideal death, Collected Anomalies’ focus is
overwhelmingly on preserving life.

Of the twenty-two ' total tales contained within Collected Anomalies, thirteen” of these

"' See Wu, “From the ‘Cult of the Book’ to the ‘Cult of the Canon,”” 47 and Strong, Relics of the Buddha, 8—12.
Skilling, “Cutting Across Categories.” See also Gentry, Objects of Power in Tibetan Buddhism, 177-179 for a
discussion of the cult of the book, its relationship to the cult of relics, and the use of these objects for magical
purposes within the Tibetan Buddhist tradition.

"2 For just one example from within the Mahayana tradition, verse 55 of Nagarjuna’s Letter to a Friend.

73 These are the tale of He Zhen’s wife {/# 32 and the monk Weigong £ 7%; X87.1630: 470a10-17, X87.1630:
469a19-b4.

74 This number includes a tale contained in the preface, which centers on Duan's father.

5 These are tales no. 1, 2, 6,9, 10, 11, 13, 16, 17, 20, 21, 14, and the preface. See Table 3 in Appendix B. Ho counts
only nine such tales in Collected Anomalies, but he does not list which ones, so I cannot account for this discrepancy
in our totals. Ho, Diamond Sutra Narratives, 158.
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are centered on this motif of miraculous protection from death, making these tales a majority of
the text. Aside from the many tales focused on protection from life-threatening danger, there are
several others which demonstrate the Siitra’s capacity to extend the practitioner’s lifespan or
even allow the practitioner to return to life after having already died.”® One tale ends with the
protagonist escaping punishment in the underworld but nonetheless expressing disappointment
that his lifespan has been shortened.”” “Protection and Rescue,” a self-defined category in Meng

Xianzhong's # k& Collected Proofs,’ is also the largest section in that compilation and

reflects a broader trend in Diamond Siitra miracle tales.” However, these tales only make up a
much smaller quarter of Meng's compilation.

Collected Anomalies’ tales demonstrating protective /ing all follow a rather rigid
narrative structure. First, the protagonist is introduced, usually with his®*® name and occupation,
and then identified as a regular practitioner of Diamond Siitra piety—or, to use Duan's usual
wording, one who “always upheld the Diamond Siitra.”®' The protagonist then finds himself in
some sort of mortal danger (e.g. drowning, execution, attack by wild animals, etc.) but is
dramatically saved at the last moment by some miraculous turn of events, and in each case the
event is invariably explained as the result of the protagonist's Diamond Siitra practice. Finally,
many of these tales conclude with a description of how the protagonist or other witnesses were

affected by this experience, and a few contain a short postscript explaining how Duan came to

76 See tales no. 4 (the monk Zhideng %5 4% X87.1630: 468b17-23), 5 (Wang Conggui's sister .1 & Ik X87.1630:
468b24—c5), 9 (Dong Jinchao ] X87.1630: 469b5-15), and 12 (the monk Fazheng 7% IE X87.1630: 469¢3—
11). The “return from death” motif will be discussed in greater detail later on.

7 See tale no.7 on Chen Zhao [BfHIH; X87.1630: 468c15-69al8.

78 X87.1629: 449b14-452¢14.

" Ho estimates that a third of all Diamond Sitra tales have protection or rescue as their theme. Ho, Diamond Sutra
Narratives, 158.

8 I use male pronouns when referring to the protagonists of these tales because none of the tales of protection in this
text involve female protagonists.

81 This is a translation of the Chinese phrase “/ ## 4[] 4% which appears with some frequency in this text.
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hear the story.%?

A straightforward example of a protection story is the thirteenth tale in Collected
Anomalies, which follows the novice monk Daoyin ¥>5#i& %, who invokes the Siitra to protect

himself from being devoured by a tiger:**

AEBRAYMIEE, FiroelliE. TBERELRE, hH2EE, W
AT Yos@FAG, THEHMAL, EREE, OHRGE. RERETZ. Kk
BEAT N ARAL SR 52 . MU, JERUA I

In Shishou county [in modern Jingzhou, Hubei] there was the novice monk
Daoyin,1 who always upheld and recited the Diamond Siitra. At the beginning of
the Baoli era [825-827], he went out at night, and as he was returning, he
suddenly saw a tiger in the road, which roared and lunged forward. The novice
knew there was no escape, so he closed his eyes and sat down. He just silently
recited the Sitra and hoped in his heart for rescue. The tiger then leaned over
across the grass and guarded him. At dawn, when the villagers started coming and
going [along the road], the tiger left. [Daoyin] looked at the spot where he had sat,
and [the tiger's] saliva had flooded the ground.

This tale follows a motif common in biographies of eminent monks, which often record
cases of monks taming wild animals, most often tigers or snakes. Such stories are not exclusive
to Buddhism, but are also found in Daoist literature. These animals were among the most
common threats to the lives of ascetics, especially those who dwelt in remote monasteries, so
taming them served as “a way for both religious traditions to display their power.”** The

normally-vicious tiger or snake's miraculously docile behavior serves to demonstrate the

82These last two elements are not unique to the protection tales and are also quite common in the return from death
tales.

83 X87.1630: 469¢c12-16.

8 From the perspective of environmental history, in Medieval China, with the increasing human population,
Buddhist monks, Daoist priests, local villagers, and government administrators all faced threats from tigers and
snakes. Indeed, these were the two biggest threats according to both religious and non-religious sources (appearing
as the discourse of the so-called “tiger terror and snake disaster”) in medieval China, physically and psychologically.
Local communities struggled with these threats. Both Buddhist and Daoist clergy attempted to help local
communities overcome tiger violence and snake disaster. Taming tigers and killing snakes became crucial cultural
capital for both religious traditions to show their religious power, in both reality and rhetoric. Specifically, killing
snakes has a long history in Daoism. See Chen, “The Road to Redemption,” 247.
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Buddhist monk’s claim to spiritual attainment, which compels the animals to treat him with
reverence.® However, in this tale the purpose of this motif is to demonstrate the spiritual power
of the monk's recitation of the Diamond Siitra. This shift is highlighted by the fact that the monk
in this tale is a mere novice rather than an accomplished master, which serves to emphasize that
the source of the spiritual power that tames the tiger comes from the Sitra, not Daoyin. Once
again, the Siitra seems to display a kind of personhood by demonstrating its own /ing in the
manner of an eminent monk.

Most of the threats menacing Collected Anomalies’ protagonists come from other

humans. The very first tale in the text, which deals with the historical figure Zhang Qiqiu 7R 7%

I8¢ is a typical example:

REAHAER L, BHERK. BH, EHRRKRAE, REITSEEt 1
. FRECTEEA. KBV AP FNA /N, BIRESEE. TiH
BN eSS . B NENR, B/ NERAT. BARBEIEN. B
oA MERLBE, M. B/ NEECE, EREOCEN. SO RV, KM,
HELPRERIE P = AW LS mERE L. | R E R R
LA Z/NERT. W8N, fZREhEPIRO, BIepi. REisd. 1N
NREARRES . SEREx: MR LEEE -4, RECC, HEAKZ.
wrandh g, | A, KEAN . sREGIED TP S EE gk, EEE

PARS

Minister Duke Zhang Yi’s G#i deceased father, Qiqiu,®” fervently devoted
himself to Sakyamuni [Buddha]. Every morning, he would dress himself in clean
clothes, uphold the [Diamond] Siitra before a [Buddha] image, and recite the
Diamond Siutra fifteen times. He did so tirelessly for decades.

At the beginning of the Yongtai era [765-766], he served as military

85 See Shinohara, “Animals in Medieval Chinese Biographies of Buddhist Monks.”
86 X87.1630: 467c20-68a8.

87 Zhang Qiqiu 575 [t was a military commissioner (jiedushi i & f§7) of Shuofang Circuit (¥ 5), which is
headquartered in modern Yinchuan, Ningxia, during the reign of Emperor Xuanzong & % 7% (r. 712-756). He was
born in Kunshan & 1l1, Suzhou #E /M Province. He is mentioned in volume 165, biography 77 of the New Book of
Tang, under Zhang Yi 58 (d. 783).
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commissioner®® of Shuofang ¥ /5 Circuit [modern Yinchuan, Ningxia]. Within
his office®® there was a young general who bore crimes that he feared would be
revealed. So he incited several hundred soldiers to plot a rebellion. Since Qiqiu
had just retired from his office, he was walking in a leisurely manner in his
private quarter. Suddenly, dozens of soldiers moved in with their swords. Qiqiu,
with his only servants to his left and right, rushed for the front gate. Several paces
past the private quarter, he looked back and saw there was no one there. He
suspected [what he had seen] were ghosts. When he was about to reach the gate,
his wife, daughter, and servants called out and said, “There are two armored
warriors on top of the roof of the private quarter!”

At that time, the strong military guards of the office heard of the rebellion, held
their weapons, entered into the fray, and arrived before the private quarter. They
saw dozens of people standing in the middle of the garden with their arms
hanging limp and mouths agape, and their weapons on the ground. The assembly
thereupon arrested them. Five or six of them could not speak. The rest of them
said, “We suddenly saw, above the private quarter, two huge armored warriors as
much as several zhang tall,’® glaring and scolding at us. As such, it was so vicious
[a sight].” Qiqiu heard of this and gave up alcohol and meat. Zhang Fengxian 5
JE\# promptly gave [this story] to the gatekeeper Lu Mai’s &1 close uncle, who
then told me.

This tale is a representative example of the “setup-payoff” narrative structure that nearly
all of Duan's human-realm tales follow: the protagonist's Diamond Siitra practice is set up at the
beginning as a sort of Chekov's gun, which then pays off later when the miracle occurs at the
climax of the tale.”! This two-part narrative structure reflects the underlying notion of ganying.
The stimulus of the protagonist’s Siitra practice functions narratively as a setup to the payoff of

the miraculous response, which is brought about by means of the scripture’s immense /ing.

However, this protective response is markedly different from those centered on material /ing,

88 Jiedushi B % ¥ ; see Hucker, 4 Dictionary of Official Titles, 143.

%9 Ya 1 is an abbreviation for yamen 75"}, which refers to the headquarters of office of an imperial agency; see
Hucker, A Dictionary of Official Titles, 575.

% During the Tang dynasty, a zhang S was equivalent to about 10 feet or 3 meters; see Wilkinson, Chinese History:
A New Manual, 555.

1 Among the protection tales, the sole exception to this narrative format is the second tale, in which the protagonist
Wang Mou's Diamond Siitra practice is revealed to the reader after he is miraculously saved from danger—arguably
to greater dramatic effect. See X87.1630: 468a9-22.
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which focus on the will and autonomy of the Siitra text itself. This story instead showcases the
ability of the Siitra to summon dharma-protecting deities (hufashen #3544, who appear

somewhat infrequently in Collected Anomalies.”* Such figures are commonly called upon for
protection, including in military contexts, as guardians of the dharma and those who uphold it.*>

One such deity, Weituo Z 8k (Sanskrit: Skanda), was regarded as a protector of siitras and

appears in some Diamond Siitra miracle tales,”* though the two featured in this tale are not
identified by name. Duan’s interest seems to have been more specifically in the protective ability
of the Diamond Sitra itself than in its ability to summon other sources of protection
Nonetheless, Zhang’s tale is representative of Collected Anomalies’ tales of protection in
that it focuses on a military-affiliated protagonist. This is the most common type of protagonist
in Collected Anomalies, with nine of the tales focusing on military men, including both officers
and frontline soldiers. Military protagonists are common among Diamond Siitra miracle tales in
general, which suggests that the Siitra’s cult may have been popular among the military during
this period.”® That a practice centered on protection would appeal to soldiers is not surprising, as
the military occupation involves no small amount of risk to one's life, and military protagonists
appear almost exclusively in tales of life-saving efficacy in the human realm,’® in which their
Diamond Siitra practice protects them from threats such as death on the battlefield and unjust

execution at the hands of a volatile superior. The military vocation necessarily entails danger to

%2 In fact, his tale is the only clear instance of an appearance by a dharma protector in the text. A mysterious
protective hand appears in tale no. 2, and an unidentified deity (#! \ shenren) appears in tale no. 11, but the exact
nature of these beings is unclear.

9 See Goble’s Chinese Esoteric Buddhism for a full explanation of how these deities were invoked by ritual masters
such as Amoghavajra (/%5 Bukong) for the purposes of warfare during the Tang.

% Ho, Diamond Sutra Narratives, 3.

% Yongyou notes the frequent appearance of military protagonists in Diamond Siitra tales, but does not devote much
attention to this trend. See Yongyou, The Diamond Sutra in Chinese Culture, 124. An inquiry into how popular the
Diamond Siitra actually was among soldiers of the Tang would require historical and archaeological research
beyond the scope of this thesis, but may be fertile ground for future scholarship.

% The only real exception is the tale of Sun Xian.
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life and limb, and these stories present the /ing of the Siitra as a last resort of protection against
the various dangers that must have been common among soldiers during this time. This tale, like
many others in Collected Anomalies, reflects a great deal of anxiety about death and emphasizes
the common, unpredictable, and arbitrary nature of life and death. In response, they present the
Diamond Siitra as the most effective means of protection against sudden death and, by extension,
the best antidote to death anxiety. Anxiety is a major theme in this text, one which I will explore

fully in Chapter 3.

Means of Accessing Ling
Miracles in the Collected Anomalies are accessed through upholding, reciting, and copying the
Diamond Siitra. Ho compares Diamond Siitra miracle tales to Guanyin tales of the Six Dynasties
period, which he observes are even more overwhelmingly focused on themes of protection.”’
However, despite their similar themes, the narrative structures of these two types of tales are
actually quite different. Whereas the protagonists of these Guanyin tales almost invariably call
on the bodhisattva for protection in the moment of danger,”® Collected Anomalies' protagonists
generally do not do the same with the Diamond Siitra. Rather than reciting the Sitra in the
moment for immediate protection, Duan's protagonists are protected by the merits they've
already accumulated from having previously recited or copied it repeatedly. While a few
protagonists do recite the Siitra in their moments of need, all of them are established at the

beginning of their tales as regular upholders of the Siitra.”

7 Ho, Diamond Sutra Narratives, 156.

%8 Campany, Signs from the Unseen Realm, 44.

% One partial exception to this rule is the tale of the unnamed Left Encampment Section Leader of tale 6, who
recites the title of the Sitra after being captured by Tibetan horsemen. However, with all the other protagonists of
the protection tales, the Section Leader stated to have recited the Sitra prior to this incident. See X87.1630: 468c6—
14.
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This term “upholding” appears repeatedly in Kumarajiva’s translation of the Diamond
Stiitra as the most commonly-prescribed practice, often alongside the more specific exhortation to

Dk

“study and recite” it (dusong 7HzH).'® This is the second most commonly-used term for
Diamond Siitra practice within Collected Anomalies, after “reciting” (nian %), and followed by

“copying” (xie %), and then “studying and reciting” (dusong).'’! These terms also appear in the
text of the Sitra itself, which advocates doing all of these things in order to receive its

benefits. %> Some examples include He Zhen’s wife fi/#23E, who recites the Siitra nonstop for at
least an entire night,'® and Commander Wang Mou % T3, who informs a friend that he has

been reciting the scripture for years after his life is miraculously saved.'% While the Siitra is
supremely efficacious, its benefits apparently cannot be obtained through a single recitation or by
making the occasional copy here and there, but only by adopting a regular practice of

“upholding” (chi ¥¥) or revering the text. The Siitra itself praises the great merit of upholding

even as few as four lines of the text. Yet, there is a tension between Collected Anomalies’ main
rhetorical technique, which is to emphasize the Diamond Sitra’s unparalleled /ing and ability to
produce wonders, and the ultimate goal of that rhetoric, which is to persuade the reader to uphold
or copy the Siitra regularly and thus accumulate countless recitations. The question this raises,
however, is if the Siitra is so powerful, then why is a single or even a handful of recitations
insufficient to produce these effects?

One might explain this discrepancy as a result of the difference in the type of cultic object

at the centers of these two categories of tale. After all, the “Universal Gate” chapter of the Lotus

190 Yongyou, The Diamond Sutra in Chinese Culture, 159.

101 Nian appears in fifteen tales, chi in eight, and xie in and du(song) in two each.
102 See Pine, The Diamond Sutra, 21; T8.235: 749b.

103 X87.1630: 470a10-17.

104 X87.1630: 468a9-22.
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Stiitra repeatedly stresses how reliably Guanyin responds to the cries of all who call on his name
even a single time, ' while the Diamond Siitra simply refers to the immeasurable merits of
revering it without focusing on any specific results.!%® The difference in practice would thus be
assumed to follow the prescriptions of the relevant canonical texts. However, this cannot be the
whole story, simply because Collected Anomalies’ insistence on cumulative practice is not a
universal feature of sitra miracle tales, or even of those specifically involving the Diamond

Siitra. For example, Meng’s Collected Proofs includes the tale of Du Zhiliang #1272 5%, a

bureaucrat who seems to have no experience with the Diamond Siitra until he is told in a dream
to recite it for protection from an impending execution.!'?” The Siitras was even sometimes
carried or worn as a protective amulet, possibly by those who were not literate or otherwise
incapable of recitation and copying.'%®

What then might explain this idiosyncrasy of Collected Anomalies? 1 suspect that an
answer lies, in part, in the text's preface, which contains an additional protection tale involving

Duan's own father: %

Hou B, SR BR(FIDAE, EEMBERmEELESR). HEZ
B, AR, ZEREMR. 285, BREMER. A EEMA
o, MZER, BERR. ZWORPT, BSAMASHBREER. KA
ko HEETHEL, FOKWAESE, [P AR, PIERRER, HARAH, &
NIEILAZ . BRI, KRR, HORFIFMSE . R E S,
ChNFEMEEH . FFEmn, FRBE. M8k, JiEprZild.

In the seventeenth year of the Zhenyuan era [801], my late father!'!? left Jingzhou
#i I [modern Jingzhou, Hubei] for Shu %j [modern Sichuan] in response to Wei

105 Watson, The Lotus Sutra, 298-306; T9.262: 53b.

106 Pine, The Diamond Sutra, 21. T8.235: 749b.

107 X87.1629: 449b24—7

18 See Ho, Diamond Sutra Narratives, 141 and Yongyou, The Diamond Sutra in Chinese Culture, 170-171.

109 X87.1630: 467b21—19.

110 Duan Chengshi's father was Duan Wenchang B 3 & (773-835), a prominent official of the Tang who served as
chancellor under Emperor Muzong. His biography is found in volume 167 of the Old Book of Tang and volume 89
of the New Book of Tang.
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of Nankang's enlistment order (Nankang was ruled by Wei Gao).!!! During Wei's
later years, [my father] was slanderously accused by the traitor [Liu] Pi,'!? who
then became Acting District Defender!!'® of Lingchi County 47 % [modern
Jianyang, Sichuan]. When Wei died, the traitor Pi became Capital Liaison
Representative.!!'* My late father and Pi had not gotten along in the past, so he left
the county the very night he heard this news.

Upon reaching the east gate of the city, [he found that] Pi had issued a notice
forbidding all county officials from leaving the county. That night, there was a
cold wind, so he had to turn back. Two /i’’’ from the outer wall, he saw two
burning torches on either side of the road, leading him for a hundred paces. At
first he thought they were county officials coming to meet him, but he found it
strange that they never got closer, and their height and distance did not change [as
he moved towards them]. When he reached the outer wall of the county, [the
torches] went out, and when he asked the county officials [at the wall], [they said
that] they had not heard of any prefectural''® notice. At this time, my late father
had been reciting the Diamond Siitra for five or six years without missing a day.
He believed that sincerity must create a stimulus, and when there is a stimulus
there must be a response. The torches which had guided him were thus traces of
the Sitra['s response].

I believe that this story, which Duan would certainly have heard directly from his father
and which clearly inspired the writing of this text, may have served as a pattern that directly

informed Duan's tellings of the other protection tales. Duan was known to have had an especially

close relationship with his father,!!” and he states later on in the preface that he took up the

11 Wei Gao B % (745-805), or the Prince of Nankang F FE (in modern Ganzhou #5 M|, Jiangxi), served as military
commissioner (jiedushi i 1) of Xichuan P4 JI| Circuit from 785 to 805. He is mentioned in volume 140 of the
Old Book of Tang and in volume 158 of the New Book of Tang.

12 Liu Pi B8 (d. 806) was an official who served under Wei Gao &% (745-805) in Xichuan 7 )I| Circuit. See
story 6 for Wei Gao. After Gao’s death, Liu claimed the title of military commissioner (jiedushi i £ f#) and
rebelled against Emperor Xianzong until he was defeated and executed in 806. Like Wei Gao, he is mentioned in
volume 140 of the Old Book of Tang and in volume 158 of the New Book of Tang; see also van de Ven, Warfare in
Chinese History, 163.

113 See Hucker, A Dictionary of Official Titles, 564.

114 See Hucker, A Dictionary of Official Titles, 317.

15 The 1i B was never a very precise measure in premodern China, and varied throughout the period and across
regions. During the late Tang, it was generally equivalent to about 1800 feet (0.34 miles or 0.55 km). This term is
sometimes translated into English as “third-miles” or simply “Chinese miles,” but I leave it untranslated throughout
this text; see Wilkinson, Chinese History: A New Manual, 555.

116 See Hucker, 4 Dictionary of Official Titles, 216.

17 Reed, 4 Tang Miscellany, 2 and Schafer, “Notes on Tuan Ch'eng-Shih,” 15-16.
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practice of reciting and copying the Diamond Sitra at his father's request.!'® Although this
would be difficult to prove with any high degree of certainty, I would suggest that Duan's
devotion to his father may have influenced his framing of his human-realm tales, and
furthermore that this might be a major reason that the text favors this type of tale so strongly in
the first place. Since Duan himself draws a direct link between his relationships with his father
and with the Siitra, we have good reason to believe he may also have wanted to circulate stories
that resemble the one his father experienced and which emphasize his father's particular model of
piety. For Duan, the recitation of the Siitra was both an efficacious means of producing miracles
and an act of filial piety.

Another explanation may be drawn from an episode in one of the text’s several “return
from death” tales. This is a common subgenre of miracle tales which focuses on protagonists
who die and then return to life after a brief period of time to tell the living of what they saw in
the purgatorial realms.!"” Within Collected Anomalies, the function of such tales is to
demonstrate that the Diamond Siitra’s power extends beyond this life and into the underworld,
where recitation of the Siitra is shown to be highly effective at protecting against possible
punishment. This dimension of the Siitra’s efficacy is dramatized in this excerpt from the tale of

Sun Xian {4 i, ?° who witnesses the following spectacle during his tour of the lower realms:
MR~ NEHEE TR WANFEREEE, XFan. Z8a&8Te, A8
RARR L. AR 2R NG, HRAEHET, A k—RAREA L, HHZISHE.
N A5 %

[Sun] also witnessed a person being tortured and interrogated for his crimes and

118 X87.1630: 467b21—c19.

119 See Teiser, “The Growth of Purgatory” for a thorough examination of how this conception of purgatory
developed through a synthesis of indigenous Chinese understandings of the afterlife and Indian Buddhist notions of
hell (naraka) and the intermediate state (antarabhava). This specific motif of returning from death is discussed in
more detail in the next chapter.

120 X87.1630: 468a23-b18.
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merits. This man always upheld the Diamond Siitra but was fond of eating meat.

On his left side were several thousand siitra scrolls, and on the right was a

mountain of meat. Because of the amount of meat, he was about to be judged

harshly, when suddenly amidst the pile of scriptures, a single spark of flame flew

towards the mountain of meat and instantly incinerated everything. The man then

left and vanished into the air.'?!

Here, the specific practice of copying the Diamond Siitra is shown to be dramatically
efficacious for the purpose of cancelling out transgressions, and the importance of regular
practice is illustrated through the clear visual metaphor of the great piles of meat and Siitra
pages. This anonymous man is only saved because the pile of Siitra pages is larger than the pile
of meat. This can be interpreted most literally as saying that he copied the Siifra more times than

he ate meat, or more broadly as saying that the merits of making these many copies outweigh the

demerits of his meat-eating. A similar message is conveyed in the tale of the monk Weigong 1t
7% who, despite his habit of drinking and ignoring other monastic rules, achieves rebirth in a pure

land by regularly reciting the Siitra.'?? The ling the Siitra is shown in these tales to be more
efficacious than observing precepts or abstaining from meat—even allowing those who revere it
to essentially sidestep karmic retribution entirely—but only if the number of recitations is
sufficiently high. In other words, it is better to atone for all possible misdeeds in this life, where
the dharma and the Diamond Siitra are accessible, rather than wait for them to bear fruit in the
next, and it is impossible to know for certain how many recitations will be sufficient to avoid
retribution. The

There are, however, some exceptions to this rule. Chen Zhao 4, another “return from

death” tale protagonist, escapes punishment for slaughtering an ox merely by telling an

121 X87.1630:468b8-10.
122 X87.1630: 469a19-b4.
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underworld judge that he had once recited the Siitra at his cousin's house. !?* The apparent moral
leniency of this tale does seem to contradict the text’s overall emphasis on regular recitation, as
well as its advocacy of vegetarianism.'?* Inconsistencies such as this are reminders of the
composite authorship of miracle tale texts, composed of collected tales, each of which would

125 311 of whom

have come to the compiler via its own chain of “hearers, tellers, and recorders,
are sure to have left their mark on the story.!?® Considering this fact of the genre, a text such as
this is unlikely to be completely consistent in its perspective and internal logic. Despite its
inconsistency with some other themes, Duan may have included this tale because it strengthens
the central rhetorical claim of the text, which is that the Siitra is so supremely efficacious that
even a single recitation is enough to blot out these relatively serious crimes.

The stress that Collected Anomalies places on recitation and copying can be seen as a
logical outgrowth of its centering of material /ing. Notably, this text contains no references to
nonverbal recitation or any sort of visualization practice, such as those common in the pure land
tradition.'?”-1?® This, I would argue, is a consequence of a difference in objective between these
two sets of practices. The primary purpose of visualizing Amitabha or mentally recalling his

name is to obtain rebirth in his pure land—a thoroughly immaterial goal, only to be achieved in

the next life. In order to obtain the sort of material results described in this text, such as

123 X87.1630: 468c15-69al8.

124 Vegetarianism is also a common theme in miracle tales generally. See Campany, Signs from the Unseen Realm,
59-61 and Yongyou, The Diamond Sutra in Chinese Culture, 122—123. It is worth noting that, based on some of his
writings about food in Youyang zazu, Duan seems not to have practiced vegetarianism himself. See Reed, 4 Tang
Miscellany, 97

125 Campany, Signs from the Unseen Realm, 25.

126 In many cases, miracle tale compilers will include a record of this chain at the end of the tale. Stories no. 1, 2, 5,
6,8, 11, and 12 in Collected Anomalies contain at least a partial record of the tale’s transmission.

127 See Yu, “Pure Land Devotion in East Asia,” which discusses both the “easy” practice of recitation and the more
rigorous and ascetic practices of visualization and samadhi for rebirth in the pure land.

128 Rebirth in the pure land may be signaled by certain material signs or omens, but these are not the goal of such
practices. See Stevenson, “Death-Bed Testimonials of the Pure Land Faithful.”
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protection from mortal danger, the practitioner must materially “embody” the text,'? either by
copying it or reciting it out loud. As with the link between rain and the sweat of a shaman, the

practice and its result must correspond to one another through the link of materiality.

Conclusion
Collected Anomalies’ central idea is the supreme /ing of the Diamond Siitra, and the text is
principally concerned with demonstrating that /ing to the reader. Duan, the text’s compiler,
achieves this aim largely by emphasizing the material dimension of /ing and the material benefits
the practitioner can receive from it. Of the various potential benefits of this kind, the one to
which Duan devotes the most attention is the preservation of human life, for which he advocates
the practice of the Siitra as the most effective form of spiritual protection. Furthermore, this /ing
can only be accessed, according to most of these tales, through repeated and sustained recitation
or copying of the scripture, which embodies the text and its material dimension.

The way Duan illustrates the Sitra’s ling seems to betray a sense of anxiety that runs
throughout Collected Anomalies. Both the human realm and the underworld are depicted in this
text as places of extreme danger, where protagonists are constantly exposed to a barrage of
threats, and where the practice of the Diamond Siitra is the only available protection. What might
be the source of this anxiety? How does it manifest in the various tales? What role does Diamond
Sitra practice play in either soothing or exacerbating this anxiety? The next chapter addresses

these questions by exploring this theme of anxiety and its role in this text.

129 See Matthias Richter’s The Embodied Text, which explores this issue of writing as the embodiment of a literary
work.
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CHAPTER 3
FATE AND ANXIETY

A distinctive feature of Collected Anomalies is the pervasive sense of anxiety it communicates
through its many tales, nearly all of which center on sudden or unforeseen calamities of various
kinds.'*® While ling is a central concern of the miracle tale genre as a whole, the tales in this text
are overwhelmingly concerned with the Diamond Siitra’s efficacy towards the specific end of
avoiding impending disaster. Individually, these tales might read as simply dramatic
demonstrations of the Siitra’s power in extreme situations, but taken as a whole, they seem to
portray a world brimming with danger. This type of tale—in which the protagonist is
miraculously saved in a moment of crisis—is not unique to Collected Anomalies, but what is
unique is that nearly all other types of tale are excluded. Meng Xianzhong’s Collected Proofs
contains tales of Siitra scrolls miraculously surviving fires and of animals spontaneously
circumambulating those who chant the Siitra, but no such tales appear in Collected Anomalies. !
The protagonists of Collected Anomalies’ tales are, almost without exception, besieged by
existential threats both mundane and supermundane, including wild animal attacks, shipwreck,
and arrest and torture by underworld officials. These tales evince a persistent anxiety about the

subject of ming 17, a notion deeply rooted in the Chinese worldview, which may be translated as

“command,” “allotment,” “lifespan,” or “fate.” Despite the often fatalistic implications of these

English terms, the idea that one’s fate, though determined by heaven before birth, could be

130 Ho also notes this sense of anxiety as an element of many Diamond Siitra miracle tales, and even mentions many
of the specific anxieties covered in this chapter. However, he does so only in passing and not devote much attention
to this theme. See Ho, Diamond Sutra Narratives, 196.

Bl Ho, Diamond Sutra Narratives, 350; X87.1629: 458b9—12 and Ho, Diamond Sutra Narratives, 355-356;
X87.1629: 459b16-21.
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affected and improved by various moral or ritual actions had already become widespread long
before the Tang.'*? According to Collected Anomalies, the most effective method of improving
one’s fate (i.e. lifespan or post-mortem destiny) and alleviating any associated anxiety is by
relying on the /ing of the Diamond Siitra.

I use the term anxiety here with the caveat that it does not have a single, clear emic
precedent in Chinese sources, though I believe that the concept itself is very much relevant to

this text. The closest Chinese term found in the text of Collected Anomalies is ju 1, which is

most commonly translated as “fear” and appears frequently in a number of these tales.!3* My use
of the term anxiety, draws principally on Stephen R. Bokenkamp’s Ancestors and Anxiety, which
deals with transformations in the position of ancestors in the Chinese imagination that occurred
during the integration of Buddhism into the broader Chinese worldview.!** As Bokenkamp
writes, “I have frequently found that the statements I analyze express certain ‘anxieties’
concerning the fate of the dead and the threats that Buddhist notions of rebirth initially posed to
traditional ancestral practice.”'*> The Daoist authors Bokenkamp studies express great anxiety
over the possibility that their parents and other ancestors might be suffering in the afterlife due to
some unintentional or forgotten transgressions.'*® These anxieties resonate in many ways with
those expressed in Collected Anomalies, which are also largely concerned with death, but they
differ in some key ways.

One major difference is that the anxieties Bokenkamp describes is centered on ancestors,

132 See Campany, “Living off the Books.”

133 The term ju appears in the preface, as well as tales 2, 3, 7, 14, 17, and 19. Other roughly synonymous terms found
much less frequently in this text are wei ¢ and pa 11, each of which appears only once in the preface and tale 14,
respectively.

134 Bokenkamp’s use of this category likewise draws on Harold Bloom’s Anxiety of Influence.

135 Bokenkamp 18.

136 Bokenkamp 3—4.
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whereas Collected Anomalies is notably individualistic in that its protagonists copy and recite the
Diamond Siitra exclusively for the purpose of improving their own fates. Although the
protagonists’ motives for upholding the Siitra are rarely stated explicitly, the result of their
practice is—with at most one or two exceptions—only ever self-preservation, and not the benefit
of ancestors, living relatives, or any other people besides the practitioners themselves. '*’
Furthermore, Collected Anomalies’ anxieties are not universally centered on “the fate of the
dead” or the afterlife, but often on the more immediate concern of death in and of itself. While
death anxiety and afterlife anxiety may at first sound like essentially the same thing, and indeed
both are related to the core notion of ming, these are two distinct forms or dimensions of anxiety
as expressed in this text. This chapter will explore these twin anxieties, their origins, and how

they manifest in Collected Anomalies.

Death Anxiety
I argued in Chapter 2 that Collected Anomalies is concerned primarily with the Diamond Siitra’s
ability to protect life, which could also be phrased as a concern with avoiding death. Each of the
tales examined in that chapter shows the protagonist narrowly escaping sudden death, which they
for granted as something to fear and to avoid, in contrast to the attitude of equanimity towards
death one might associate with prescriptive Buddhist teachings. This is distinct from anxieties
about a negative afterlife or unfortunate rebirth in that death itself, rather than whatever follows,
is the primary source of anxiety. Although belief in rebirth was no doubt an aspect of Duan and
his sources’ worldview, the subject of rebirth is not mentioned in these tales, which treat death as

a mundane and worldly source of anxiety.

137 These exceptions are the tales of Dong Jinchao # ¥ and the Beacon Tower Guard of Fengzhou '} /& F,
both of which are discussed in this chapter; X87.1630: 469b5—15, X87.1630: 470c16—71a6.
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A clear example of this sort of death anxiety may be found in the tale of Commander
Wang Mou & fiz - 5t 138

SURMEAETRRy, oL R RER, ERALRMER, BalH%. 568 AR
HIGKARAR . BORE, HAM. LR, FEwHERsE. 2IE
M. TEIREZHREAR AR 2SR, BL=1. Kpfrid/rEarssg

S B . R A ECEONE LR . SRR AL S, IS, R
B, MGEHHEAEOE. SiHFA, Bla: RS, | SARMEBE BN
M. £ [FFERMENTFER. 577150 SRR, R ET W
RN . | R, MR, REARER, htihimasR. o
HE AL MR E R .. RAETE, BEAWE SRR BINTE
. Wiz, HIGREFREFE. TRAEWER. IA%RTH.

When Liu Yihuai'* was in Bianjing [modern Kaifeng, Henan], Han Hong %
served as [Commander of] the Right Wing of the Palace Police Patrol'*! while
Wang Mou served as [Commander of] the Left Wing. He and Hong were good
friends. Someone said that the two men got hold of military intelligence that
would be unfavorable for Liu. Liu was furious and summoned both of them for
interrogation. Hong was Liu’s nephew, so he kowtowed and tried to explain, and
Liu was somewhat understanding. Wang Mou was elderly; he trembled and was
unable to explain himself. Liu shouted an order for him to be dragged to a seat
and beaten [with a rod] thirty times. At the time, the newly-made red rod had a
head a few cun'#* in circumference and was hardened with lacquer. If [Wang
Mou] were flogged with it, it would only take five or six blows to kill him! Han

thought that [Wang Mou] would surely die and thus fainted.

[After Han awoke] he went to [Wang’s] household, but strangely heard no
weeping and said [to himself], “They must be refraining from crying out of fear
(ju 1#).” He asked the guard at his gate, who said, “The general is in good health.”
Han was familiar [with Wang’s family], so he naturally proceeded to [Wang's]
bedroom to inquire about him. Wang replied, “I have been reading the Diamond
Stiitra for forty years! Now I have received its power. When I was first seated, [
saw a giant hand like a winnowing basket open to cover my back.” He showed his
back to Han and it did not have any flogging scars.

138 X87.1630: 46829-22.

139 Liu Yihuai %% seems to be another name for Liu Xuanzuo 2 % 1/ (730-787), military governor (jiedushi &l
J ) of Xuanwu E i Circuit. This name appears in chapter 145 of the Old Book of Tang.

140 Han Hong F#5/ (765-823) was a general who served as chancellor during the reigns of emperors Xianzong and
Muzong and is mentioned in chapter 156 of the Old Book of Tang.

141 The Palace Patrol (yuhou J5{i%) was a military unit responsible for guarding the Heir Apparent, which was
divided into left and right wings (xiang Jf); see Hucker, 4 Dictionary of Official Titles, 590.

142 During the Tang dynasty, a cun <} was equivalent to about 1.18 inches or 3.03 centimeters. See Wilkinson,
Chinese History: A Manual, 238.
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Han did not previously think highly of Buddhism, but because of this, he began to

interact with monks. Every day he would hand copy ten pages of [the Diamond

Siitra] and thus amassed several hundred scrolls. Later, while Han was in the

middle of [copying] a book at the height of summer, an imperial censor contacted

him, and he was sweating while copying the Sitra. Puzzled, the censor asked

about it, so Han told him about Wang Mou’s story. My duty is collecting [stories

of] the extraordinary. Liu Gong'* told me.

The conclusion to this tale, in which Wang is miraculously saved by the merit of his
Sitra-copying, emphasizes the core theme of the /ing of the Diamond Siitra, but the first part of
the tale showcases this element of anxiety. The protagonists not only face an obviously
frightening situation, but we also see evidence of the psychological effects it has on them—Wan

trembles in fear (28K gu zhan, literally “his thighs shivered”), and Han even faints. This anxiety

is heightened by the fact that the protagonists are in this dire situation completely by
happenstance, simply as a result of their superior hearing a spurious rumor about them.!'** Tang
law allowed for magistrates to use torture, including flogging with this “newly-made red rod”

(xinzao chibang #11& 75¥8) to extract confessions from the accused, though Liu resorts to this

option quite hastily and without any concern about whether he will kill them in the process.'*’
The impression given in this tale is that even the innocent have good reason to fear torture or
even execution without much evidence against them. This tale, like many others in Collected
Anomalies, reflects a great deal of anxiety about death and emphasizes the common,
unpredictable, and arbitrary nature of life and death. Furthermore, it prescribes the Diamond

Sitra as the most effective means of protection against sudden death and thus the best antidote to

143 This probably refers to Liu Gongquan # /A #E (778-865), a famous calligrapher of the Tang dynasty and
contemporary of Duan Chengshi. Like Duan, Liu was not only a devout Buddhist, but is also known to have
engaged in devotional copying of the Diamond Sitra. His biography can be found in volume 165 of the Old Book of
Tang.

144 This aspect of the tale also ties into the theme of legal injustice, which I explore in the next section.

145 Although they were not always followed in practice, Tang legal codes included limits on the use of judicial
torture on the grounds that a confession extracted under torture cannot necessarily be trusted. See Brook et al, Death
by a Thousand Cuts, 46—47.
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death anxiety.

However, the question remains as to why this text expresses so much anxiety about death
in the first place. One reason may be the time in which it was written, which was a period of
great social disorder and the beginning of institutional decline of the Tang. Collected Anomalies
was completed in 836, placing it in the wider aftermath of the An Lushan Rebellion, which
ended just over seventy years prior in 763.'%¢ The immediate impact of the rebellion had faded
by then, but it was also the most destructive war which had ever occurred in China up to that
time and remains proportionally one of the deadliest conflicts in human history. After the
powerful general An Lushan defected and attempted to start his own imperial dynasty, the Tang
empire was ravaged by warfare, and the imperial government lost much of its control over the

various regional governors (81 EE{¥i jiedushi), many of whom capitalized on this chaos to launch

rebellions of their own.'*” Even after these rebellions were quashed, the centralized control of the
empire was a thing of the past, and the remaining loyal regional governors were often left to their
own devices, and other border territories were lost altogether to invading Tibetans and Uyghurs
from the west.!*® It is likely a result of these historical circumstances that western foreigners, and
Tibetans in particular, show up occasionally in these tales.!'*’

Many of the tales in Collected Anomalies take place during or immediately after the
rebellion'? and reflect this chaotic and dangerous situation. As Figure 2 shows, the turbulent

western border regions are a common setting, especially for tales about military figures, some of

146 Reed, A4 Tang Miscellany, 17.

147 Beckwith, Empires of the Silk Road, 157.

148 Twichett and Fairbank, The Cambridge History of China, Vol. 3, 17. See also Beckwith, The Tibetan Empire in
Central Asia, which explores the Tibetan empire’s conflict with China as well as its other neighbors to the north and
west.

149 Tibetans appear in tales no. 6 and 20, while a Tibetan dog (possibly a mastiff) plays a major role in tale 18.
Tangut horsemen are mentioned in tale no. 20, and Kuchean musicians show up in tale no. 8.

150 Tales no. 1-6, 20, and 21 all take place within twenty years of the end of the rebellion.
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whom invoke the Diamond Siitra’s power to save themselves from invading horsemen.'>! The
most vivid example of this is the tale of an unnamed beacon tower guard of Fengzhou, which I

quote in part in Chapter 2:'3
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Fig. 2: A map of the tales in Collected Anomalies showing the borders of the Tang empire. Tales
involving military figures are marked with a star ().
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151 These are the tales of the The Beacon Tower Guard of Fengzhou ¥ /44T~ and the Left Encampment of 500 7
EA1AM; X87.1630: 468c6-14, X87.1630: 470c16-71a6.
152 X87.1630: 470c16—71a6.
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At the beginning of the Yongtai era [765-766], in Fengzhou [modern Urad
Qiangqi, Inner Mongolia] there was a beacon guard'>* who went out at dusk and
was [captured and] tied up by Tanguts'>* and taken to Tibet, [where] he was put
in charge of horses. The Tibetan general ordered that holes be put in his shoulder
bones in order to pass a leather cord through them, and he was given several
hundred horses to care for. This went on for half of a year, then the number of
horses doubled. The Tibetan general rewarded him with several hundred sheep
and moved him closer to the capital tent. The tsempo'* liked how [the beacon
guard] handled things and proceeded to have him carry the great banner, and
when there was leftover meat or cheese, it was given to him.

He stayed there for another half of a year, and when he was given his cheese
and meat he wept with grief and did not eat. The tsempo asked him about this, and
he said, “I have an elderly mother, whom I often dream of at night.” The tsempo
was quite kind, and when he heard this he was very upset. That night he
summoned [the beacon guard] into his tent and said, “Tibetan law is strict: there is
no precedent for returning [prisoners]. I will give you two powerful horses, and
you will return [home] on a certain route and say nothing about me [having
released you].” The beacon guard took the horses and rode them until they both
died of exhaustion. He then hid during the day and walked at night. After several
days, he collapsed on the rocky ground due to cuts on his feet. Suddenly, there
was a wind blowing, and something passed in front of him with a rustling noise,
so he grabbed it and wrapped his feet [using this item]. In a short while there was
no more pain [in his foot]. He tried to get up and he could walk as before.

He continued for two more nights until he reached the border of Fengzhou. He
returned home, and his mother was still alive. In both sadness and joy, she said,
“When I lost you, I did nothing but recite the Diamond Sitra, except when
sleeping and eating, praying to see you [again]. Now my vow has borne its fruit.”
She fetched the Sitra to venerate it [and found that] the seams had broken and
some pages were lost, but she did not know how. Her son then told her about
hurting his feet on the rocky ground. His mother had him remove [the wrappings]
from his feet to look at them, and what he had wrapped around his wounds were
pages of the Siitra, and his wounds were also healed.

This tale, set in the immediate aftermath of the Rebellion, reflects the dangers which

153 The term fengzi #%F refers to a soldier whose duty was to guard a fire beacon tower (fenghuo tai 1% K =).

154 The Tanguts (3%JH Danxiang) were a nomadic people who lived in the Western Xia (modern Northwest China)
and were allied with the Tibetans during this period. Skaff, Sui-Tang China and Its Turko-Mongol Neighbors, 38.
155 Zanpu(zi) B () is a Chinese transliteration of the Tibetan word tsempo (btsan po), which refers to the ruler of
Tibet and is variously translated as “king” or “emperor.”
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soldiers in particular would have faced during this time of unrest—namely capture, enslavement,
and even mutilation at the hands of western invaders. Even decades afterwards, the lingering
shadow of this chaos and mass death would surely have left an impact on Duan and his sources,
at least some of whom must have lost friends and relatives in the war or its aftermath. This grim

historical situation likely contributed to the sense of death anxiety that runs through these tales.

Afterlife Anxiety
Although much of Collected Anomalies treats death as a subject of anxiety on its own, anxieties
about death cannot be completely detached from anxieties about rebirth and the afterlife. It is
worth noting, for instance, that the tales centered on protection all involve protection from
sudden and unnatural deaths, such as the summary execution threatening Wang Mou. While
there may be plenty of reasons one might be anxious about the prospect of a premature or
unexpected death, from a Buddhist perspective, a major cause of such anxiety is that this sort of

death is more likely to lead to rebirth in a lower realm. Untimely death (hengsi 1#%L), defined as

one which occurs before a person has completed their naturally allotted lifespan,'*® is thought to
result in unfortunate rebirths for two main reasons. The first reason is that the dying person will
likely find it difficult or impossible to properly focus their final thoughts on enlightenment or a
higher realm, which is often seen as a prerequisite for a fortunate rebirth.!>” A “good death,” in a

Chinese Buddhist context, is one in which the dying person knows the time of his or her death in

136 Hirakawa, 4 Buddhist Chinese-Sanskrit Dictionary, 670. See also Csikszentmihalyi, “Allotment and Death in
Early China” for a discussion of the origins and development of this notion of allotted lifespan in Chinese religion.
157 This concept is known as “right mindfulness at the moment of death” (linzhong zhengnian FR#$ 1IE /). According
to abidharma literature, a dying person's thoughts in their last moments are especially karmically potent and could
be the key factor in determining their next rebirth. This doctrine gave rise to a tradition of elaborate deathbed rites
centered on ensuring proper mindfulness of a buddha or buddha-land at the moment of death. See Yu, “Death,
Afterlife, and Rebirth in the Pure Land Tradition” and Stone, Right Thoughts at the Last Moment.
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advance'® and faces it with complete serenity and utmost piety. Although Collected Anomalies
is largely concerned with the Diamond Siitra’s power to protect life, the tale of He Zhen’s wife

fAI#3 is an important exception, one which serves to show the Siitra’s capacity to provide a

good death, and thus a positive rebirth: !>’
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He Zhen worked as a peddler, and his wife was surnamed Liu. %’ She abstained
from meat and alcohol from a young age and always upheld the Diamond Sitra.
She had previously burned incense before a [buddha] image and then prayed for
the years [of her life] to end at forty-five, that at the moment of death her mind
would not be confused, and that she would foreknow the day of her death. In the
winter of the fourth year of the Taihe era [830], [she turned] forty-five, so she
gave away her entire dowry'®! to offer to the sangha, and as she had wished, on
entering into the next year, she bid farewell to all of her relatives and friends. He
Zhen thought her illness was bewildering her and so he did not believe her.

On New Year's Eve, she requested that the monks confer [monastic or novitiate]
precepts onto her. She went into a solitary retreat, bathed and changed clothes.
She stayed alone in a room, sat in a lotus position and recited the Sitra loudly.
When dawn arrived, it was very quiet, and her children lined up at the entrance of
the room to see her. She had already died. The crown of her head was so hot that
it burned the hand.'®? Zhen arranged for her to be buried as a monastic, and her
stupa is located at the northern wall of Jingzhou.

158 This is thought to be a good omen and a sign of the person’s spiritual accomplishments. See Stone, Right
Thoughts at the Last Moment, 129—-132.

159 X87.1630: 470a10-17.

160 In premodern China, women were not usually identified by personal names outside of their families. Married
women were usually identified by their husband's family name followed by a gendered indicative (e.g. ff[2£ He Qi
“Wife He”) or, more formally, by their own family name (ski [<; e.g. 21 [ Liu Shi “{Woman of the] Liu Clan”). See
Wilkinson, Chinese History: A Manual, 101.

161 Tn premodern China, a dowry might consist of money, jewelry (as indicated by the term zizhuang % %%, lit.
“money and adornments”), land, or other property and was the only means by which a daughter could receive
inheritance. A bride's dowry was kept separate from the property of her husband and could be sold at her discretion.
See Lii, “Bridal Dowry Land and the Economic Status of Women.”

162 According to Chinese Buddhist interpretations of abhidharma, the location where the vital energy leaves a
body—i.e the last place where warmth can be felt—indicates the next rebirth of the deceased person, with higher
and lower realms corresponding to upper and lower parts of the body. One whose warmth is last felt in the crown of
the head will be reborn in a holy path, such as a Pure Land. See Yu, “Death, Afterlife, and Rebirth in the Pure Land
Tradition,” 70.
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This tale demonstrates that, while the practice of revering the Diamond Siitra may be
quite effective for the purpose of avoiding death, death cannot be put off indefinitely. When the
time comes to prepare for death, one should continue to rely on the power of the Sitra to ensure
a good death and avoid an unfortunate rebirth. As with most of the tales discussed in the previous
chapter, this tale emphasizes the importance of persistent, cumulative recitation (nian) and
copying (xie) of the Sitra. Mrs. He not only recites the Siitra nonstop for at least an entire night,
she had also, just like Wang Mou, been reciting it for years up to that point. This emphasis on the
salvific necessity of cumulative practice may be contrasted with the rhetoric of “buddha-

mindfulness” (nianfo i), which has tended instead to emphasize the possibility of securing

rebirth in Amitabha's pure land through a mere ten recitations of his name.'® To be sure, nianfo
and other pure land practices have also often involved their own share of anxiety and a focus on
cumulative recitation, as evidenced by the existence of elaborate deathbed rituals intended to
insure rebirth in the pure land, as well as a long Chinese Buddhist tradition of reciting
Amitabha’s name astronomical numbers of times. !** Nonetheless, ten recitations of the name is
still generally considered sufficient for salvation, if only at the lowest grade of rebirth and
perhaps only if performed with perfect concentration at the very moment of death.!® No such
parallel notion of a “minimum quota” of Diamond Siitra recitations is brought up in Collected
Anomalies, which seems to insist that more is always better and that no amount will ever be

completely sufficient.

163 Stevenson, “The Ties That Bind,” 172.

164 The pure land master Daochuo iE#%7, for instance, is said to have recited Amitabha’s name ten to fifteen thousand
times per day. These numbers are likely exaggerated, but this claim speaks to the fact that the inconsequential time
commitment involved in a single recitation of a buddha’s name has historically lent itself to this sort of cumulative
practice. The same is true, if to a lesser degree, of short sitras like the Diamond Sitra. See Pas, Visions of
Sukhavatt, 93.

165 Stevenson, “The Ties That Bind,” 172.
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This brings us to the other major reason to fear an unexpected death, which has nothing
to do with the dying person’s final moments and everything to do with the life leading up to
them. Beyond the fear of dying without proper concentration, one must also be concerned about
the possibility of dying without having the chance to accumulate sufficient merit to avoid
postmortem karmic retribution, especially rebirth in a hell realm. As demonstrated in the case of
the twin mountains of meat and siitra pages from the tale of Sun Xian quoted in the previous
chapter, it is best to recite or copy the Diamond Siitra as many times as possible simply because
this is a more secure karmic “bet.” This anxiety is further exacerbated by the possibility that one
might already committed some moral transgression in a previous lifetime that would merit such a
rebirth, so even those who have lived morally-upright lives cannot rest easy. Since there is no
limit to the number or severity of possible sins, there is also no way of knowing how much
merit-making will be necessary to prevent disaster in the next life. This anxiety in particular
resonates with the afterlife anxieties described by Bokenkamp. Bokenkamp cites one author, the

Daoist ritualist Lu Xiujing FEI&EF (406-477), who worries that his parents might have fallen

into hell and speculates as to why this might have happened. “Perhaps, wanting only abundance
for me, they thoughtlessly became covetous and extravagant,” he wonders. ‘“Perhaps they

became of no account, 1

going against both heaven and earth and harming others. [...] Now
they have fallen into the three paths and suffer the myriad hardships [of hell].”!¢” Likewise,
Teiser observes that the incorporation of Indian Buddhist ideas like karma and hell intensified

anxieties about death and immorality which had already existed in China by reinforcing and

codifying ill-defined indigenous notions of divine surveillance and otherworldly bureaucracy

166 In other words, Lu fears his parents may have transgressed out of negligence and a desire to provide for him.
167 Bokenkamp, Ancestors and Anxiety, 3.
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into a frightening vision of postmortem judgment and torture. '¢®
Many of Duan’s underworld tales deal with this moral dimension of death anxiety,
although these are largely self-directed as well. This excerpt from the tale of Gao She, a clerk

called to the underworld to answer for the slaughter of a sheep, is a clear example:'®’
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The one in charge of the case, who resembled Director!”® Cui Xingxin,'”!
decreed, “Hand [Gao She] over to the officials to testify.” Again, he was led out
to an area where several hundred people sat in the open air alongside pigs and
sheep.

He was brought before a man, and it was She's brother-in-law Du Ze, who greeted
She and said, “When you first received the books [i.e. became a clerk], you threw
a newcomer's [welcome] party and sent someone to buy four sheep. Do you
remember? Now I am implicated in this [karmic] debt'’? and am experiencing
bitter suffering.” [Gao] She then said, “At that time, you were only sent to the
market for meat, not sheep.” [Du] Ze then had nothing to say. He then saw a
sheep stand up like a man and bite Ze, and immediately he was led away
somewhere else. Suddenly he saw another place, with open racks and square
columns, and on the columns were nailed great iron rings. There were several
hundred people, all holding knives and using rope to tie people to the rings, cut
them open, and butcher them. [Gao] She was afraid (ju) and ran out and did
nothing but recite the Diamond Siitra.

168 Teiser, The Scripture on the Ten Kings, 15.

169 X87.1630: 470b20—c15.

170 See Hucker, A Dictionary of Official Titles, 301.

71T have not found other sources that mention Cui Xinxin #17{5. Based on the context, which assumes familiarity
with him and his appearance, he would assume he was a prominent official around the time that this tale was
written.

172 In Chinese Buddhist texts, past karmic transgressions are often described as lingering debts (zkai i) that must be
repaid through retribution or penance; see Soothill, A Dictionary of Chinese Buddhist Terms, 348.
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Suddenly, he ran into his old acquaintance Yang Yan, who said, “In Director'”® Li

Shuo's'7* time, they flogged the traitor Li Yingdao!” to death for banditry. Now

that I tell of these past events, do you remember them?” [Gao] She stated that

because of his youth he was unaware [of these things]. He also met an old

[friend], the clerk Duan Yixian, whom She considered to be like an adopted

younger brother. Meeting She, he said, “You used to recite the Diamond Siitra.

Might you have abandoned or forgotten it? That which you have previously seen

is not the place of the most extreme suffering. Make an effort to cultivate good

karma. You are now able to return [to the human realm] due to the power of the

Sutra.” He was then delivered home, as if in a dream. He had been dead for a

night, and the spot where he had been pushed was bruised and swollen for several

days.

As with so many miracle tales, both in Collected Anomalies and in other compilations,
the central moral concern is animal welfare.!”® However, in keeping with the text’s focus on ling,
the recitation of the Diamond Siitra is depicted as a means to overcome the negative karma of
harming animals. The anxiety communicated by this tale, for which the Sitra is prescribed, is
similar to that expressed by Lu Xiujing in so far this tale is concerned with both moral laxity and
its karmic consequences. Although Gao is worried about his own post-mortem fate and Lu with
that of his parents, both passages express anxiety at the prospect of falling into hell for a mistake
made in ignorance or carelessness. As Bokenkamp points out, such anxieties are largely the
result of a widespread acceptance on the part of the Chinese populace of many aspects of the
Buddhist worldview, namely rebirth and karmic retribution.!”” While Buddhist miracle tale

authors such as Duan made use of many concepts indigenous to Chinese religion, it is also

significant that these sorts of tales, set in a Buddhist-inflected underworld governed by the law of

173 See Hucker, A Dictionary of Official Titles, 411, 524.

174 Li Shuo Z*7ft (740—c.800) was a minor official of the Tang dynasty and the son of Li Yu Z%i (d. 791), Vice
Censor-in-Chief under Emperor Xuanzong. Li Shuo served as military governor of Hedong Circuit 7] %, which was
headquartered at Taiyuan. He is mentioned in chapter 146 of the Old Book of Tang.

175 T have not found any references to this Li Yindao Z5%<i# in other sources.

176 See Campany, Signs from the Unseen Realm, 59-60. Three tales in Collected Anomalies mention that the
protagonist gave up drinking alcohol and eating meat after their miraculous experience.

177 See Teiser’s Scripture on the Ten Kings for a full discussion of how these concepts were synthesized with
indigenous Chinese beliefs about the afterlife.
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karma, would not have been intelligible to a wide audience had these ideas not already been
adopted and synthesized by Chinese laypeople, Buddhist and non-Buddhist alike.

The key distinction between the Daoist Lu and the Buddhist Duan is not the source of
their anxieties or any particular divergence in their worldviews, but rather how they seek to
ameliorate the anxieties they express. Lu’s solution is a penitential ritual called the “Retreat of
Mud and Ash,” whereas Duan’s tale demonstrates the /ing of the Diamond Siitra towards the
same purpose. However, tales such as this one should inspire us to broaden our understanding of
the significance of this notion of /ing. It is helpful here to conceive of /ing not only as efficacy
towards practical ends, such as saving oneself or one’s parents from hell, but also towards
psychological ends—i.e. as a way of resolving the anxieties surrounding these practical
concerns. This is to say that, on one level, Duan and other participants in the cult of the Diamond
Stiitra recited and copied this scripture in order to protect themselves from sudden death and to
prevent rebirth in a hell realm. On another level, we can also say that they did this for the
purpose of assuaging their anxieties, particularly those concerning death. Anxieties surrounding
death are found in probably every culture, and in a medieval Chinese context, such anxieties
often center around a cluster of concerns involving the afterlife. One of these is the possibility
that the dead, especially those who died violently or who have become involved in some trouble
in the afterworld, might return to haunt the living.'”®

Another obvious source of death anxiety is the hell realms, which looms large over
Collected Anomalies and was a widely-accepted aspect of the Chinese imaginary shared across
religious traditions. Vivid depictions of the torments of hell, based partially on the actual

torments used by the imperial government, were used to inspire both piety and fear among the

178 See Chapter 2 of Bokenkamp, Ancestors and Anxiety.
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populace at large, “who lived in near-constant fear of becoming bodies in pain and
dissolution.”!” Teiser records that one such painting inspired such terror in the mind of the

Jingai %% (534-578) in his youth that it inspired his immediate resolution to become a

monk. '8 We can see such responses to death anxiety in Collected Anomalies, such as in the
postscript to the tale of Wang Mou, which tells us that after seeing the Sitra‘s life-saving effects
first-hand, Han began copying ten scrolls of the scripture each day until he had amassed several
hundred such scrolls.'®! We can also see this in the tales of Sun Xian—whom we are told
“exhausted his family’s wealth by copying the Diamond Siitra” after visiting hell'*>—and
Duan’s own father, who apparently made a habit of reciting the Sitra well into the night until he
fell asleep.'®?

In the process of arguing for the efficacy of Diamond Sitra recitation as a superior
practice, Duan’s text constructs an atmosphere of pervasive anxiety, against which it positions
this practice as its antidote. Although we cannot read these men’s minds, in light of the nature of
the experiences that led them to adopt these practices, it is possible to understand their obsessive
copying and recitation as not merely pious behavior but anxious behavior.'®* While those issues
might be debatable, what seems clear is that Duan, his sources, and many of their contemporaries
practiced these pieties both to produce miraculous responses and to quell their own anxieties

about death, the afterlife, and their moral standing.

179 Brook, Death by a Thousand Cuts, 124.

180 Teiser, “Having Once Died and Returned to Life,” 437.

181 X87.1630: 46829-22.

182 X87.1630:468b15.

183 X87.1630:467c9

184 A reductive, perhaps quasi-Freudian interpretation might describe these behaviors as neurotic, but that is not
what I am suggesting. I do not think that anxiety is always the motivation behind piety, but the two are also not
mutually exclusive, and in this case they seem to be mutually reinforcing.
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Conclusion

Collected Anomalies’ central idea is the supreme /ing of the Diamond Siitra, and one of the
major applications of its /ing is the possibility of changing one’s fate (ming)—a goal which
stems from anxiety surrounding death and the afterlife. While both of these concepts seem to
have been major concerns of Duan in particular, there is also evidence that they were of some
importance to the broader Buddhist community that produced the individual tales. The historical
circumstances of the aftermath of An Lushan’s rebellion, invasion of ethnic groups from beyond
the northwestern border, along with a cluster of widely-held Buddhist ideas about rebirth and
hell, likely contributed to this overwhelming sense of anxiety, as well as a recurring theme of
foreignness in the text. These factors may also have contributed to Collected Anomalies’ concern
with injustice, and the repeated subversion of injustice is one of the most important ways in
which the /ing of the Sitra is demonstrated. The next chapter will examine how this theme is

developed through Duan’s treatment of bureaucracy and the strange.
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CHAPTER 4
(IN)JUSTICE AND THE (OTHER)WORLDLY

One of the major sources of anxiety in Collected Anomalies is the threat of injustice. Although

the term yuan % (“injustice™) only appears in two tales, the concept itself is of central

importance to a large portion of the tales. '

the especially at the hands of the earthly bureaucracy
of Tang China, which is consistently depicted as arbitrary and corrupt in its operations. Authority
figures, such as the General Liu who attempted to flog Wang Mou to death, are rather
consistently depicted as hot-tempered, rash, and self-interested. Generals and officials deal out
death to those beneath them to cover up their own wrongdoings or merely on a whim. Collected
Anomalies is at pains to show that injustice is an ever-present danger in the human realm, and the
practice of the Diamond Siitra is often the only protection against being unjustly killed or
otherwise persecuted by earthly authorities.

Injustice, however, is something of a problem from the perspective of Buddhism, since
strict application of the doctrine of karma does not allow for injustice in the grand scheme of
things, since all wrongs are ultimately righted through the workings of the unseen world. What
looks like injustice only appears to be such from the limited perspective of a single human
life. '8¢ However, this explanation is not necessarily comforting to most laypeople, including the
educated elite like Duan and, who still would have had practical reasons to worry about falling

victim to injustice, or at least what looks like injustice from their perspective. Duan, like many

miracle tale authors, does not raise these issues, as they are ultimately irrelevant to his purposes.

185This term appears in tales no. 18 and 21. See Table 3 in Appendix B for a full list of tales centered on injustice.
186 See Bronkhorst, Karma, 76-88.
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These tales further sidestep this issue by having these potential injustices thwarted dramatically
at their climaxes. Instead of comforting readers by assuring them that all apparent injustices are
merely the workings of karma, the comfort these tales offer is the Diamond Sutra itself, which it

shows to be a supremely effective method of protection against injustice.

Worldly Injustice
In many of Collected Anomalies tales of protection, the Sitra’s responses do not merely save
potential victims from harm, but conspicuously interrupt the execution of their unjust sentences.
The mysterious hand protecting Wang Mou’s back, quoted in Chapter 2, is one example of such
a response. Another example can be found in the tale of the commoner Zhao An, who’s unjust

torture is thwarted in a similar manner to Wang Mou’s:'®’

WA AR FE, HAig, HEHelsg. PITEN, RAKBEEEM.
ZUMET, BFiE. EXFRET. BANGEHEY, MEREE. X
A, URBSS, r=B. RLBUA, BT sEREA Mk,
MESEMIAE. MHRES, FUREZ, ARG KEHER. [RHEALERTRE
RUUE, AR, | wER, Al B, ARERRR. 245 RAE.

In the year that Minister of Works Guo [Zhao] left Shu [modern Sichuan],'®® there
was the commoner Zhao An, who often recited the Diamond Siitra. As he was
going through the countryside, he saw a simple garment left beside a grave. An,
assuming it did not have an owner, proceeded to pick it up to take back with him.
When he arrived back home, he told his wife and children [about this]. His
neighbor [who found out] immediately told the authorities that Zhao stole the
item, and he was arrested and taken to [the official in charge of] the county bureau
of crime.'® [The official] was angry that he did not confess and used a large vice
(daguan) to crush his shins, but this broke into three pieces. After this, he was
ordered to be flogged on his back, but the cane broke as soon as it was brought

187 X87.1630: 470b1-8.

188 This refers to the year in which Guo Zhao gave up his position as military governor of Xichuan Circuit, an event
recorded in chapter 120 of the Old Book of Tang as having occurred in the fourth year of the Taihe era (830). This is
corroborated by the Taiping guangji's version of this tale, which includes an interpolation specifying that it occurred
in 830.

189 Zeicao B # literally means “bureau of crime” or police section but, based on this context, it is possible that the
term is being used metonymically to refer to the official in charge of such a bureau. See Hucker, 4 Dictionary of
Official Titles, 521.
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down [on him].

The officials thought he had some special technique and asked him about it, to

which he replied that he recited the Diamond Siitra. They reported this to Guo,

and Guo also found this strange and ordered for him to be released. Upon his

return, his wife said, “One day, I heard the sound of several cracks coming from

your sitra box, but out of fear (ju) I did not dare to open it. An then hurried to

look at it, [and found that] the cord [closing the sitra box] had snapped, the spool
was broken, and the paper was completely torn up. An is still seen [alive] today.

Like Wang Mou, Zhao An is hastily accused of grave robbing and nearly tortured as a

result. The officials attempt to extract a confession by employing both of the two most common

methods of torture allowed by the Tang legal code: the ankle press (jiagun 3 or daguan K#)
and the interrogation baton (xunzhang #\#L). Flogging with a baton was the most common such

method, as evidenced by its appearance in the tale of Wang Mou, but the use of the ankle press
was limited only to those accused of serious crimes, such as murder and armed robbery.!'*
However, as in that tale, torture is deployed hastily and with little consideration or evidence.
Also like Wang Mou’s, Zhao An’s rescue comes in the form of a dramatic interruption of this
unjust punishment—in this case via the miraculous destruction of the instruments of torture. In
both cases, the protagonist’s rescue is not only undeniably supernormal in nature, but also an act
of direct confrontation with the persecutors. The Diamond Siitra’s power does not simply whisk
Wang Mou and Zhao An away to safety; it physically obstructs these injustices as they are
occurring, either by breaking the flogging rod or blocking its blows by force. In the context of a
worldview defined by a sympathetically resonant (ganying) cosmos—one which responds
miraculously to human devotion and virtue—these miraculous confrontations may be interpreted
as testaments to the innocence of the protagonists and the unjust nature of their punishment.

The Sutra’s power goes beyond merely protecting against injustices to actively

190 Brook et al, Death by a Thousand Cuts, 43.
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subverting it and subtly condemning them. In this case, as in the tales of the beacon tower guard
and Wang Mian, we see the Siitra manifesting materially and displaying a sort of autonomy, in
this case by bearing a physical punishment on behalf of the persecuted protagonist. In these
cases, the Siitra’s presence and the evidence of physical damage it bears serve as a supernormal
witness to the protagonists’ virtue.

Is this portrayal of the Tang government a result of Duan’s own perspective on these
institutions and to what extent might it be something that was simply in the air during this period
in Tang China? It is important to consider once again the effects of the An Lushan rebellion.
Although corruption, sedition, and internal strife were always potential issues within the
bureaucratic apparatus of the Tang empire, such issues were greatly exacerbated during this
period due to this disordered and arbitrary government which struggled to control its peripheries.
Considering this fact, many of Duan’s sources would likely have been concerned with
widespread injustice within the bureaucracy and might have found solace in the justice of the
unseen world and the supreme ling of the Diamond Sitra. As Denis Twitchett explains, “the
central government, which had barely survived the rebellion, was forced to delegate a great
measure of responsibility to the provinces,” whose regional governors could rule however they
liked, with little oversight from the imperial capital.'*! However, there is also evidence that the
issue of bureaucratic'®? injustice was of a personal concern to Duan.

As mentioned in Chapter 2, Collected Anomalies’ preface contains a tale describing

Duan’s father’s escape from persecution by the corrupt general Liu Pi %[#, accomplished with

191 Twitchett, The Cambridge History of China, Vol. 3, 574.

192 Liu Pi B¢ (d. 806) was an official who served under Wei Gao %% (745-805) in Xichuan 74)1| Circuit. See
story 6 for Wei Gao. After Gao’s death, Liu claimed the title of military commissioner (jiedushi i £ f#) and
rebelled against Emperor Xianzong until he was defeated and executed in 806. Like Wei Gao, he is mentioned in
volume 140 of the Old Book of Tang and in volume 158 of the New Book of Tang; see also Hans van de Ven,
Warfare in Chinese History, 163. Liu Pi also appears in the underworld in tale no. 7.
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supernormal aid summoned by his devotion to the Diamond Siitra. In recounting his father’s

story, Duan places particular emphasis on Liu’s treachery and injustice: '*?

BRI ET R, SR AR AT BNV, AR E, R
o BLESEEE T DAEL R FE AR R . FhESE, BRI, WEELE R
o

Later on, Pi's seditious intent was gradually exposed, so by imperial decree, Mr.

Yuan Zi'** was made military commissioner.'> A distant uncle of mine, who had

served in the army since his youth, knew about matters in the Left Encampment!®®

[related to Liu Pi's sedition] and was afraid (ju) that disaster would reach him. He

and the Army Supervisor'®’ made a plan to use wax balls with messages written

on silk [concealed inside] to tell Yuan [about Liu Pi's plan]. This affair was

immediately exposed, so they were all put on the chopping block,!*® and the

traitors said that my late father knew of the plan.

Based on lines such as these, particularly in the context of this clearly formative tale
dealing with Duan’s dear father escaping unjust treatment, it seems reasonable to conclude that
Collected Anomalies’ concern with bureaucratic injustice reflects his personal feelings. It is
relevant that Duan never held any official position himself, preferring to occupy his time with
writing as he followed his father around to his father’s various official posts.!*® Duan seems to

have belonged to a tradition of the literatus who shuns the bureaucracy to pursue his own

interests, as “the worthy gentleman who does not achieve success but instead disdains

193 X87.1630: 467b21—c19.

19 Yuan Zi %% (739-818) was an official and general who served in various positions under Emperors Dezong,
Shunzong, and Xianzong. After Liu Pi began his rebellion in 805, Emperor Xianzong sent Yuan to convince him to
surrender. When this failed, Yuan was appointed military commissioner of Xichuan, but he did not dare to advance
on Liu, and as a result he was soon demoted to prefect of Ji Prefecture 7 /1| (modern Ji'an, Jiangxi). He is mentioned
in chapter 185 of the Old Book of Tang, chapter 151 of the New Book of Tang, and chapters 235, 236, and 239 of the
Zizhi tongjian.

195 Jiedushi §i J& 1#; see Hucker, 4 Dictionary of Official Titles, 143.

19 This term refers to the Militant-as-Dragons Army (longwu jun FEEE), which was divided into Left and Right
Encampments (ying % ); see Hucker, A Dictionary of Official Titles, 325.

197 See Hucker, 4 Dictionary of Official Titles, 147.

198 The Chinese idiom % [A] literally means “to treat like fish meat,” so here I have translated it with the similar
English idiom “to put on the chopping block,” which has roughly the same meaning.

199 Reed, Chinese Chronicles of the Strange, 2 and Reed, 4 Tang Miscellany, 23

57



competition for power and prestige as an inferior mode of life.”?°° His view of the bureaucracy
would have been informed by his position as a person very close to it, yet still outside of and

possibly disdainful of it.

Otherworldly Justice
The consistent injustice of the earthly bureaucracy as depicted in Collected Anomalies may
contrasted with the justice of the underworld bureaucracy, which is nearly as consistent. Eight of
the tales follow the “return from death” motif, in which the protagonist dies and then returns to
life after a brief period—usually a few days—to tell the living of what they saw in the
purgatorial realms.?%! This narrative motif is, perhaps unsurprisingly, quite common in Buddhist
miracle tales, as it allows for vivid descriptions of the gruesome punishments awaiting those who
do not follow Buddhist teachings. The task of meting out these various punishments is typically

shown to be the responsibility of a vast underworld bureaucracy (mingsi = 7])?%>—an

otherworldly justice system whose functionaries often guide the protagonists along in their
journeys to purgatory and back.
The presence of such figures in this text is representative of a broader pattern in Chinese

Buddhism—and, indeed, Chinese religion in general—of imagining both the hell realms (diyu

200 Zeitlin, Historian of the Strange, 66.

201 The English phrase “return from death” was coined by Campany, but the motif itself, which corresponds roughly
to the indigenous category of the “returned soul” (J&2L huanhun), had been identified previously by scholars such as
Teiser and Gjertson. See Campany, “To Hell and Back,” Gjertson, “The Early Chinese Buddhist Miracle Tale,” 299,
and Teiser, “Having Once Died and Returned to Life.” This motif is not unique to China, as evidenced by the large
body of Tibetan literature on délok (’das log, ‘‘passed away and returned”), or people who have returned from death.
For an introduction to this category, see Cuevas, “The Death and Return of Lady Wangzin.” For a full exploration of
this literature, see Cuevas, Travels in the Netherworld.

202 The character ming = has a number of related meanings, including “underworld,” “dark,” “obscure,”
“profound,” and “hidden,” whereas si 5] can refer to a bureaucratic department or an officer of such a department.
Although I have generally translated the phrase mingsi as “underworld bureaucracy,” it could also be rendered as
“unseen officials,” or a number of other options.
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) and intermediate state between rebirths (zhongyou H1H) in increasingly bureaucratic terms,

replete with judges and other officials managing the destinies of recently deceased. Death itself
is imagined as an arrest by otherworldly officials, who come to take the deceased into custody
once their allotted lifespan has been exhausted, and these near-death experiences are sometimes
explained as the revived person being called to the underworld to testify in a court case.?*® This
view of the afterlife is the product of a synthesis of notions of karma and postmortem judgment
drawn from Indian Buddhism with local Chinese concepts of an otherworld government
mirroring the earthly one. Collected Anomalies’ view of this underworld bureaucracy is
generally consistent with other Chinese Buddhist texts, which depict its functionaries as faultless
bodhisattvas, in accordance with prescriptive teachings on the inescapability of karma.?** Many
tales serve as reminders that wrongs committed in the human realm will produce consequences
in the underworld. This is perhaps illustrated most vividly in the case of Liu Pi, the treasonous
general who persecuted Duan’s father, who later appears in the underworld in the tale of Chen
Zhao. Liu’s crimes against his subordinates and the Tang authorities are not discussed in this
tale, as the protagonist is called to the underworld to testify against Liu for the crime of ordering
the slaughter of some forty-seven cattle. Chen, as a clerk, knows of a document implicating Liu
in this crime, which he locates for the court, securing Liu’s conviction. Although Liu’s

punishment is left to the reader’s imagination, his accomplice Dou Xuan & % is heard

screaming from the next room, and Chen is told that “Mr. Dou's appearance is extremely
dreadful,”?% implying that Liu will suffer greatly. Although Duan does not add any editorial

commentary to the tale, it is easy to imagine that he relished the thought of his father’s

203 These are tales no. 3, 7, and possibly 19. See Campany, “To Hell and Back” for an exploration of the motif of
death as a summons from the underworld in both Buddhist and non-Buddhist texts.

204 See Teiser, “The Growth of Purgatory,” and Teiser, The Scripture on the Ten Kings, 19-86.

205 X87.1630: 468c15—69al8.
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persecutor facing retribution for his earthly misdeeds.

Another example of this emphasis on otherworldly justice is tale no. 18, which concerns a

man named Wang Han - #:2%

KA, MR AT, HaEh, HiZM. BRA, &£=H, 4
e mnEPAAAN, FAgde, +O AR, wEE—n. R—-Fgd
F, MROE, AEEET. EIIRMELR, XAk, HEAME. Hid
sz AR UHSVH . BEEILRERIL . WO EATIBO RS RE, X
FIWEH. SRR E . B A ARRIEEE, B Db, AEMIIEE? | MkA
P MENRREAEGOLHIES, BEA . JhEEE, RellH bk . K E
Fl: [RR. | MIGEZEEERE. SHEHER.

In the fifth year of the Taihe era [831], in Shifang County in Hanzhou [modern
Deyang, Sichuan], the commoner Wang Han was always at the market and would
make a small profit each day. He suddenly took ill and died, and after three days
returned to life. He said that in the underworld there were sixteen other people
who also were brought there, and fifteen of the people were sent to other offices,
but Han was brought alone to a single ministry. There he saw a black-clad youth
who said he was [Han's] nephew, serving as an attendant to the underworld
officials. He proceeded to take [Han] to the investigating clerk,?°” whom [the
youth] said was his elder brother, though their appearances did not look at all
similar.

His elder brother said, “There is an aggrieved ox pressing charges against you.
When you set fire to a field, you unjustly burned it to death. You also sold
bamboo to a dog-killer to make a trap,2°® which killed two dogs. The dogs are
also pressing charges against you. As of now, your name is not yet in the registry
of the deceased, so you may still be pardoned. What merit will you make to this
end?” Han wanted to arrange a vegetarian feast and copy the Lotus Sitra and
Golden Light Sutra, but they said all of these were insufficient and requested that
he uphold the Diamond Siitra seven times a day for them [the animals]. His older
brother happily said, “That is plenty!” When he revived, he proceeded to give up
his business and leave home [to become a monk]. Today he is still [alive] in
Shifang County.

The central idea of this tale is, like the rest of the tales, the supreme /ing of the Diamond

Siutra, which is explicitly stated here to be greater than that of two other popular Buddhist

206 X87.1630: 470b9—19.
207 See Hucker, A Dictionary of Official Titles, 508, 549.

208 Konghou 2213 refers to a musical instrument similar to a harp and is a homophone of konghou “= W%, which is a
trap used to catch dogs. This is either a scribal error or a set of archaic variant characters.
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scriptures. Although not a major theme in this text, this line testifies to the role miracle tales
likely played in intra-Buddhist contestation—in this case between competing sitra cults. This
aspect of miracle tales has rarely been touched on in scholarship on this literature, which has
largely focused on contestation between Buddhists and non-Buddhists.?” However, it also
speaks to the absolute justice of the underworld bureaucracy which, unlike the worldly
authorities, investigates crimes thoroughly before rendering a verdict. The underworld
bureaucrats’ advocacy of the Diamond Siitra is a further contrast to the earthly bureaucracy,
whose unjust punishments are repeatedly interrupted by the Diamond Siitra’s power. Speaking in
terms of the Sitra as an autonomous person, as discussed in Chapter 2, we can say that Collected
Anomalies consistently depicts the Sitra as cooperating with the underworld bureaucracy while
subverting the earthly authorities. Collectively, these tales express a sense of dissatisfaction with

earthly authority and a hope that its wrongs will be righted in the next life.

Justice Overturned
Although Collected Anomalies repeatedly affirms the truth of otherworldly justice and the many
horrors awaiting wrongdoers in the underworld, this aspect of the text is often at odds with its
central rhetorical aim of demonstrating the /ing of the Diamond Siitra. Because the Sutra’s ling is
paramount in these tales, other aspects of Buddhist teaching are often subordinated to it—
including the inescapability of karmic retribution, which seems to be superseded completely by

revering the Siitra.?'® Rather than cooperating with the underworld bureaucracy, as in the tales

209 See Campany, “Religious Repertoires and Contestation,” which rightly criticizes the scholarly tendency to take
“Buddhism” and “Daoism” as discrete entities, yet still frames miracle tales exclusively in terms of contestation
between Buddhists and non-Buddhists. Ho claims we cannot "discern intense contestation between the cult of the
Diamond Sutra and indigenous and other Buddhist cults," but tales such as this would seem to indicate otherwise.
See Ho, Diamond Sutra Narratives, 193.

210 Reed observes this in her discussion of Collected Anomalies. See Reed, A Tang Miscellany, 75.
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discussed previously, in certain other tales the Siitra appears to dominate this bureaucracy
entirely, overturning whatever justice it might have enacted. Returning to the tale of Chen Zhao,
we can see the tension between these two notions of justice quite clearly. After Chen assists the
underworld bureaucracy in locating a document implicating Liu Pi, the underworld judge detains

him to question him about his own involvement in the crime:?!!

HRER: TR AT 8 E? ETAUE, BMICFEH. | RS .
Fl:  [HAFRNE, AT, | 2R AR 2. AR
WA aR. —aF L tH. HEEWEE: [EAMIE? | KA.
[ P ARG | Ha: [HeRAEGE. | BYE: [HRELKHE
e, | EE: TAIEHEE. | BIKE. AHE, RsifEgaRim b, £
AT RN, BRSPS, AR, a5, HAERM. @
Fl: T2 . |

[Judge] Zhao told [Chen] Zhao, “Do you know that you also have a transgression?
When Dou Xuan killed the cattle, you took one of them.” Chen Zhao did not have
time to answer before Judge Zhao said, “This is not like the human realm. You
cannot rely on falsehood.” In just a moment, a soldier arrived bringing the cow
along. Chen Zhao was then frightened and pleaded for mercy. Judge Zhao ordered
the court to come to a ruling of one hundred beatings in fifty days. He asked Chen
Zhao, “What merit do you have?”” Chen Zhao then explained himself: “I arranged
some vegetarian feasts and commissioned [Buddha] images.” Judge Zhao said,
“This karma will determine your next birth.” Chen Zhao continued, “Once at my
cousin's house, I had read [i.e. recited] the Diamond Sitra.” Judge Zhao said,
“Would you please join your palms?”” Chen Zhao complied with his words. In just
a moment, a sitra box draped in yellow descended from the sky and appeared
before Chen Zhao. Chen Zhao took a look at it, and indeed it was the copy that his
cousin had lent him. There were still burn marks on it, and he was again asked to
join his palms. The sitra then went up in flames. Judge Zhao said, “This is
enough to excuse you.”

According to this tale, the /ing of the Diamond Siitra is so great that reciting it just once
is sufficient for Chen Zhao to receive pardon for the relatively serious transgression of killing a

cow.?!2 In the interest of extolling the power of the Siitra, this tale turns the act of killing into a

21 X87.1630: 468¢15-69al8.
212 Incidentally, this is also the only tale in which a single recitation of the Siitra is shown to produce a response.
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trivial concern. As in the cases of the ill-behaved monk Weigong of tale no. 8 and the deceased
meat-eater in tale no. 3, morality seems to come a distant second to Sitra piety in terms of
determining one’s fate. This tale also raises the issue of the fallibility of the underworld
bureaucracy. Although Judge Zhao’s statement, “This is not like the human realm. You cannot
rely on falsehood,” would seem to underscore the bureaucracy’s omniscience, the very fact that
the judge had to ask Chen about his merits at all contradicts this—to say nothing of his calling
Chen to testify in another case. Although typically shown to be an effective and just system, the
underworld courts seem to be bound by at least some of the same limitations as the earthly
bureaucracy.

There is one instance of underworld officials behaving unjustly, which is the rather
unusual tale of Dong Jinchao # i |. Through his Diamond Siitra recitation, this protagonist

unwittingly “bribes” some underworld officials into extending his lifespan by taking the life of
his neighbor:

EIEFCNPNE ., FIEER, HEMRE R, — 4 A8, BENAZER.
PERATEILI T . SOk, WAEEM. PIMHREE: [ R,
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Dong Jinchao joined the army during the Yuanhe era [805-820]. When he was
first in the army, he was stationed at night in a tower on the eastern wall of the
city. One evening, when the moon was bright, there suddenly appeared four men
wearing yellow. They came from the east and assembled at the base of the wall.
They mentioned his full name, and it seemed as though they were here to find and
arrest him. They said to each other, “Dong Jinchao always upholds the Diamond
Siutra. Using a portion of his merit, he prays to protect the underworld officials.
We have long received his blessings. How could we kill him? We must exchange
and seize [another person's] life for his. If this other man were to go on behalf of
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him [Dong], we could not be blamed for it!”” One of the other men said, “Across
from Dong Jinchao['s house] there is a man with the same surname, of the same

age and lifespan. He could be exchanged!” They then suddenly disappeared, and
Dong Jinchao was frightened by this strange occurrence.

At dawn, [Dong] heard the sound of summoning the soul®!? from the
neighboring house and asked them about the reason [for their mourning]. The

deceased's parents said, “Our son died inexplicably last night.” Jinchao was

moved to tears and told them about it [what he had seen the night before]. He then

arranged a funeral and provided for his [the deceased's] parents. Afterwards, he

left home [to become a monk], took the dharma name Huitong £if, and lived at

Tang'an Monastery?!# in Xingyuan [in modern day Hanzhong, Shaanxi Province].

(At first, Lu Qizhi B & 215 doubted this [story], but after a knowledgeable

person told him, “When people have the same lifespan, then it is not a premature

death,” his doubts were resolved.)

This tale certainly complicates the otherwise spotless moral reputation of the underworld
bureaucracy in Collected Anomalies, as it shows that at least the low-level officials of the
underworld are not immune to corruption. This portrayal of the underworld bureaucracy is more
reminiscent of indigenous conceptions of a fallible and often venal spirit-world bureaucracy. In
fact, as Duan’s postscript to the tale implies, this specific motif of postponing death by
substituting someone with the same name is a recurring and documented pattern in Chinese
folklore.?!® This tale repurposes the motif in order to promote the Diamond Siitra, painting a
Buddhist facade over a thoroughly Chinese cosmology. Teiser argues that The Scripture on the
Ten Kings, an apocryphal Chinese text from the Song dynasty which depicts indigenous deities

as judges in a Buddhist purgatory, represents a “mature synthesis” of Indian and Chinese views

of the afterlife.?!” By contrast, Collected Anomalies, composed during the Tang, can be said to

213 Fuhun sheng 1830 (“soul-reviving sounds”) May refer to either the sounds of instruments used in mortuary
rites or the sounds of crying mourners; see Watson and Rawski, Death Ritual in Late Imperial and Modern China.
214 Tang'ansi /3 %<F (“Vast Peace Monastery”) was founded during the Sui as Falunsi % ##=F (“Dharma Wheel
Monastery”) and received its current name in 846.

215 T have not been able to find other sources mentioning Lu Qizhi ¥ #H. Judging from the context of this
interjection and its absence from the Taiping guangji, the name would seem most likely to refer to some
acquaintance of Duan Chengshi.

216 Campany, “Living off the Books,” 130.

27 Teiser, “The Growth of Purgatory,” 116.
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represent an immature synthesis of these same views, with elements like karma and Siitra-
recitation grafted awkwardly onto a cosmology which operates according to a totally different

logic from the system in which they originated.

Conclusion
Collected Anomalies displays a particular concern with the subject of injustice, which is
portrayed as an ever-present danger that can only be avoided by upholding the Diamond Siitra,
whose /ing will intervene to rescue those persecuted by earthly authorities. The injustice of these
authorities is underscored by the justice of the underworld bureaucracy, which enacts karmic
retribution against those whose misdeeds go unpunished in the human realm. However, the
justice of the underworld is not completely inescapable, at least for those who revere the Sitra.
Such people have no reason to worry, as their practice of reciting and copying the scripture
allows them to sidestep the usual mechanism of karma and avoid the strict justice they would

otherwise face.
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CHAPTER S
CONCLUSION

This thesis has demonstrated the primacy of /ing in Collected Anomalies, which I believe
exemplifies the importance of this concept to the miracle tale genre and, more broadly, to
Buddhism as it was practiced by Chinese literati of the Tang. Literati of the Tang did not receive
Buddhist scriptures primarily as sources of prescriptive teachings but as ritual objects imbued
with /ing. Instead of seeking liberation from the cycle of rebirth, they upheld, recited, or copied
scriptures like the Diamond Siitra as a means of addressing the concerns and anxieties they
would have faced in their day-to-day lives. As the tales in Collected Anomalies demonstrate,
devotees of the Diamond Siitra believed that its immense power could protect them from
impending death, rewrite their fates, prevent grave injustices, and even cancel out their
transgressions. Through each of its tales, Collected Anomalies displays these various applications
and dimensions of the Sitra’s ling, a theme to which scholars of miracle tales may wish to
devote more attention in the future. Further inquiry into the miracle tale genre might also benefit
from approaching each text and author individually and devoting more attention to their
particular idiosyncrasies, rather than simply focusing on larger bodies of literature or texts
thought to be representative of the genre.

Despite the consistency with which the Siitra produces miracles in this text, it bears
repeating that they are, from the perspective of the text itself, anomalous. Even if miracles are
expected to occur as part of the natural workings of the world—as they are in Buddhist

conceptions of the miraculous?!®—they are still regarded as rare and even strange (guai). This is,

218 Brown, “Expected Miracles,” 24.
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after all, what makes these events notable and worth recording. This element of strangeness is
highlighted by simple fact that the title of Duan’s text refers to the tales as “anomalies” (i)

rather than “proofs” (yan ff), the more commonly-used term for Buddhist miracle tales.?!
Collected Anomalies itself is only one part of Duan's most famous work, the brush notes (biji ¢

aC)?2 text Youyang zazu VP73 (Miscellaneous Morsels from Youyang), which contains

assorted jottings Duan made during his time living in the Youyang mountains in Jingzhou,
especially stories of strange events.??!

The fact that Duan included these Buddhist tales within a larger work containing “strange
tales” (zhiguai) problematizes the oft-assumed dichotomy between these two genres, and it
further suggests that Duan’s interest in Buddhism might well have ultimately been subordinate to
his well-documented interest in the strange, exotic, and otherworldly, which he devoted much of
his life to documenting. Carrie Reed, one of the only Anglophone scholars to have written in
detail about Youyang zazu, identifies this theme of strangeness as central to the text, which
contains an entire section devoted solely to “chronicles of the strange.” Although Duan pays
some attention to mundane subjects like food??? and linguistic idioms,?** the bulk of the text is
devoted to cataloging the strange and anomalous, including “stories of bloodthirsty vampires and
raksasas, dangerous magical black fish and frightening vaporous dragons.”??*

Collected Anomalies is, in many ways, less a Buddhist work which deals with the strange

than a detour into Buddhism within a catalog of strangeness. In his preface to Collected

219 See Ho, Diamond Sutra Narratives, 89.

220 This term refers to a genre of prose literature consisting of miscellaneous informal writings, including anecdotes,
gossip, and musings. See Wilkinson, Chinese History: A Manual, 610—612.

221 Reed, A Tang Miscellany, 2.

222 Reed, A Tang Miscellany, 53-54.

223 Reed, A Tang Miscellany, 61.

224 Reed, A Tang Miscellany, 4.
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Anomalies, Duan states that his intention in compiling these tales is simply the desire to fill in a
deficiency in records regarding Buddhist matters.?>> While I see no reason to doubt his honesty,
interest in these stories was no doubt founded in a desire to demonstrate the efficacy of his
favorite scripture, it must also have stemmed from his general interest in the strange and
anomalous. Furthermore, the fact that Duan was not alone in being entertained by tales of the
strange is probably a major reason that miracle tale literature continued to flourish long after
Buddhism had become mainstream in China.??®

Besides the intrinsic and self-evident strangeness of the miraculous events described in
these tales, Duan’s interest in the strange manifests in other aspects of Collected Anomalies. This
aspect of Duan’s writing can be seen most clearly in his approach to the foreign and exotic,
which form another dimension of strangeness parallel to the strangeness of the supernormal. As
Reed points out, Duan’s interest in “the peripheral” included both the supernormal and the
alien—i.e. that which is outside of the “normal” of Tang China—and betrayed the porousness of
the boundary between the two. This is perhaps demonstrated most clearly in the tale of the monk
Weigong, whose death is followed by several auspicious signs, the most notable of which is the
appearance of a mysterious band of Kuchean musicians.??” Kucha, a flourishing Buddhist

kingdom in Central Asia conquered by the Tang in the seventh century, occupied a prominent

place in the Tang imagination as an exotic Buddhist paradise.??® The Kuchean musicians seem

225 X87.1630: 467b21-c19.

226 This is not to suggest that criticism of and attacks on Buddhism disappeared after Buddhism became popular, but
simply that it became less relevant as a motivation in the production of miracle tale texts. Ongoing intra-Buddhist
contestation, which I touched on briefly in the Chapter 4, was also likely a factor. Ho also notes this shift in the
rhetorical aims of the miracle tale genre away from validating Buddhism generally towards advocating specific
practices. See Ho, Diamond Sutra Narratives, 193. See also Yu, Sanctity and Self-Inflicted Violence, 102—105,
which discusses the ways in which tales of extraordinary examples of female chastity served as a form of
entertainment to readers.

227 X87.1630: 469a19-b4.

228 Schaefer, The Golden Peaches of Samarkand, 52.
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more like apparitions than flesh-and-blood people, and their mere presence is treated as nearly as
marvelous as that of the dharma protecting deities appearing in other tales. The distinction
between the supernormal and the merely foreign is thus shown to be rather soft, as is the
distinction between the mundane and supermundane.

Scholarship on strange tales has often treated the genre as a kind of proto-fiction or
stepping stone to the development of fictional writing in China, implying that the authors of
these texts “knew” that the stories they told were fantastical and untrue.?*’ Collected Anomalies,
alongside many of Duan’s other writings about the strange, complicates this idea through its
insistence on the truth of its tales, which are, in the mold of other Buddhist miracle tales,
presented as historical and usually grounded by references to specific dates, locations, and
historical figures. Duan’s long-held fascination with the strange may indicate that he was
entertained by these stories, and his compulsion to include those grounding details would
indicate that some might have doubted their accuracy, it is nonetheless clear that he believed
them to be as true as any historical record. For Duan and many of his contemporaries, the
supernormal and the otherworldly were just as real as Kucha or Tibet—and perhaps even closer

at hand.

229 See Lu, From Historicity to Fictionality, 106 and the introduction to Zeitlin’s Historian of the Strange.

69



APPENDIX A
TRANSLATION

Collected Anomalies of the Diamond Siitra (Jin’gang jing jiuyi SIS 2)
X87.1630

by Duan Chengshi Bt/ (c. 802-863);

FF Preface

[0467b22] Ht L4, HEBER(—IEF)ONE, EFEEHFENGMELESR). HEZE
B, AEGERNS, SEEEILER. 235, WMMER. CEEEMAS, MR, B
M. EWHM, MIBEFWNALSHETER, HAVREGR. HE 8, RKmERE, &
LS, YIREEGE, HWMHEAE, & NEEAZE. ORI, MRERRE, MR
. B ESEMEE, CHANFEREEH. S FEmnEK, FR0E, mzEk, T
T EI . BB ETEE, LR AWAT M, BRI E, mAeSE, A
o BRESEEEFT DR LR FEAEA R . HhEEE, DA, WEELHE M. REEES
&, WAANERNE. MPERM, ZEEEATIN, 5: [AE] HHE=, SUREEBRE
. WL, HEMEH. BAAG, SAEERE. (UERENER, YIS, mzME, ©
PRI 2. 2R EE, HIEFELE. BB ROk, FAREEEHE
H, a2 kiR, ARECK, SMEERTL =6, RaUE B2, K-
B, PGMENEE, BEIEEE . N, RFNMEEE, HEAER . B
B, A LEEAEVLATE, EEREE . BHESEE, MAEIREM, FERE.
M, USRI, SRR,

In the seventeenth year of the Zhenyuan era [801], my late father?*° left Jingzhou i/l [modern
Jingzhou, Hubei] for Shu %j [Sichuan] in response to Wei of Nankang's enlistment order

(Nankang was ruled by Wei Gao).?}! During Wei's later years, [my father] was slanderously

230 Duan Chengshi's father was Duan Wenchang B 3 & (773-835), a prominent official of the Tang who served as
chancellor under Emperor Muzong. His biography is found in volume 167 of the Old Book of Tang and volume 89
of the New Book of Tang.

21 Wei Gao &% (745-805), or the Prince of Nankang F4 BE (in modern Ganzhou #5 /M|, Jiangxi), served as military
commissioner (jiedushi £l 1) of Xichuan P4 JI| Circuit from 785 to 805. He is mentioned in volume 140 of the
Old Book of Tang and in volume 158 of the New Book of Tang.
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232 233

accused by the traitor [Liu] Pi,”* who then became Acting District Defender~>” of Lingchi

County % #4 5% [modern Jianyang, Sichuan]. When Wei died, the traitor Pi became Capital

Liaison Representative.?** My late father and Pi had not gotten along in the past, so he left the
county the very night he heard this news. Upon reaching the east gate of the city, [he found that]
Pi had issued a notice forbidding all county officials from leaving the county. That night, there
was a cold wind, so he had to turn back. Two /i**’ from the outer wall, he saw two burning
torches on either side of the road, leading him for a hundred paces. At first he thought they were
county officials coming to meet him, but he found it strange that they never got closer, and their
height and distance did not change [as he moved towards them]. When he reached the outer wall
of the county, [the torches] went out, and when he asked the county officials [at the wall], [they

said that] they had not heard of any prefectural?*

notice. At this time, my late father had been
reciting the Diamond Siitra for five or six years without missing a day. He believed that sincerity

must create a stimulus, and when there is a stimulus there must be a response.?*’ The torches

which had guided him were thus traces of the Sitra['s response].

232 Liu Pi 21 (d. 806) was an official who served under Wei Gao &5 (745-805) in Xichuan 7 )!| Circuit. See
story 6 for Wei Gao. After Gao’s death, Liu claimed the title of military commissioner (jiedushi i £ f#) and
rebelled against Emperor Xianzong until he was defeated and executed in 806. Like Wei Gao, he is mentioned in
volume 140 of the Old Book of Tang and in volume 158 of the New Book of Tang; see also Hans van de Ven,
Warfare in Chinese History, 163.

233 See Hucker, A Dictionary of Official Titles, 564.

234 See Hucker, A Dictionary of Official Titles, 317.

235 The i B was never a very precise measure in premodern China, and varied throughout the period and across
regions. During the late Tang, it was generally equivalent to about 1800 feet (0.34 miles or 0.55 km). This term is
sometimes translated into English as “third-miles” or simply “Chinese miles,” but I leave it untranslated throughout
this text; see Wilkinson, Chinese History: A New Manual, 555.

236 See Hucker, 4 Dictionary of Official Titles, 216.

7 Ganying /&) (“stimulus-response”) is a deeply-rooted Chinese religious concept, according to which the
stimulus of a practitioner's devotion was believed to invite a response from the unseen world. This idea predates
Buddhism, but is commonly employed in Chinese Buddhist sources due to its strong resonance with Indic
conceptions of karma. For a thorough treatment of this subject, see Sharf, “Chinese Buddhism and the Cosmology of
Sympathetic Resonance” in Coming to Terms with Chinese Buddhism.
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Later on, Pi's seditious intent was gradually exposed, so by imperial decree, Mr. Yuan
Zi**® was made military commissioner.?*® A distant uncle of mine, who had served in the army

since his youth, knew about matters in the Left Encampment?*? [

related to Liu Pi's sedition] and
was afraid that disaster would reach him. He and the Army Supervisor?*! made a plan to use wax
balls with messages written on silk [concealed inside] to tell Yuan [about Liu Pi's plan]. This
affair was immediately exposed, so they were all put on the chopping block,?*? and the traitors
said that my late father knew of the plan.

At one time, my late father was reciting the Siitra well into the night and, without
realizing it, had fallen asleep. The doors of his house were all closed, and he suddenly awoke to
hear [someone] open the door and enter. [The person] said, “Do not fear” repeatedly, and the
sound of the words was explosive, like objects being thrown onto a table. He was startled and got
up, the sound still in his ears, and looked around to see that all of the officials and servants were
asleep. He grabbed a birch candle and looked around, and at first he did not see anything there,
but when he looked at the door bolt, [he saw] that it had already been opened.

My late father accepted and upheld this Sizzra more than a hundred thousand times, and

the signs of its response were outstanding. I, [Duan] Chengshi, have recently observed that since

the Jin [265—420] and [Former]| Song times [420—479], people have written biographical records

28 Yuan Zi 3% (739-818) was an official and general who served in various positions under Emperors Dezong,
Shunzong, and Xianzong. After Liu Pi began his rebellion in 805, Emperor Xianzong sent Yuan to convince him to
surrender. When this failed, Yuan was appointed military commissioner of Xichuan, but he did not dare to advance
on Liu, and as a result he was soon demoted to prefect of Ji Prefecture 75 1| (modern Ji'an, Jiangxi). He is mentioned
in chapter 185 of the Old Book of Tang, chapter 151 of the New Book of Tang, and chapters 235, 236, and 239 of the
Zizhi tongjian.

29 Jiedushi i FZ{¥; see Hucker, 4 Dictionary of Official Titles, 143.

240 This term refers to the Militant-as-Dragons Army (longwu jun FEBCEE), which was divided into Left and Right
Encampments (ying % ); see Hucker, A Dictionary of Official Titles, 325.

241 See Hucker, A Dictionary of Official Titles, 147.

242 The Chinese idiom %5 £ Al literally means “to treat like fish meat,” so here I have translated it with the similar
English idiom, “to put on the chopping block.” The implication here seems to be that they were executed.
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in order to shed light on these matters. My father also ordered me to accept, uphold, and recite
the three-fascicle Record of the Proven Efficacy of the Diamond Siitra,** from [the beginning

of] the Tang. I should follow my father's order to accept, uphold, and explain it. In the second
year of the Taihe era [828], I once listened to [a lecture on] the Imperial Commentary of Peaceful
Explication*** by the monk Xijian i of Yangzhou [modern Yangzhou, Jiangsu]. In the sixth
year [832], I once listened to [a lecture on] the Great Cloud Commentary** by the monk Jingshe

554 of Jingzhou [modern Jingzhou, Hubei]. In the first year of the Kaicheng era [836], I once
listened to [a lecture on] the Blue Dragon Commentary**® by Master Huaichu % 4% of Shangdu
%R [modern Xi'an].?*” Every day, I recite and copy [the Diamond Siitra] in hopes of passing it

on in accordance with its boundlessness and circulating it until the end [of my life]. I have
gathered a collection of miscellaneous [stories about the Diamond Siitra] in order to repair a

deficiency in [records of] Buddhist matters, entitled Collected Anomalies of the Diamond Siitra.

243 As with the other texts Duan mentions in this section, there is some ambiguity as to exactly which text the title
Jin’gang jing lingyan ji 5 M|%8 % BiEC refers to. It would seem most obviously to refer to the Jin 'gang bore jing
lingyan ji 4 M| %45 48 58 B, a now-lost text by Xiao Yu i 3% (575-648) and the earliest known compilation of
Diamond Sutra miracle tales. However, according to a tale concerning Xiao found in chapter 10 of the Taiping
guangji, his Lingyan ji consisted of only eighteen tales. If this is true, Xiao's text was probably two short to be the
same three-fascicle Lingyan ji to which Duan refers here. For this reason, Ho believes that Duan is referring to the
longer Jin 'gang bore jing jivan ji %M £ 85T (X87.1629) by Meng Xianzhong ik A& (d.u.), which is the
oldest extant Diamond Sitra miracle tale compilation.

244 Imperial Commentary of Peaceful Explication (Pingxiao yuzhu “V-JH#H17E) most likely refers to Emperor
Xuanzong's imperial commentary (yuzhu 17%) on the Diamond Sitra.

245 This “Great Cloud Commentary” (Dayun shu “KZ2#i) may refer to a five-fascicle commentary on the Diamond
Siitra recorded by the eighth-century monk Yuanhui [Elfi# (d.u.) of Dayun (“Great Cloud”) Monastery K ZZ=F,
whose biography can be found in the Song Biographies of Eminent Monks (T50.2061 50:734a11-22).

246 “Blue Dragon Commentary” (Qinglong shu 75 BE i) most likely refers to a commentary composed by Daoyin &
f. (668-740) of Qinglong (“Blue Dragon”) Monastery 75 & =F, called Yuzhu Jin 'gang bore boluomi jing xuanyan
FEN A 4o ) S 2 8 e 48 EL I (Tribuite to the Imperial Commentary on the Diamond Siitra). A biography of Daoyin
can be found in the Song Biographies of Eminent Monk, which refers to Daoyin giving lectures on the Siitra
(T50.2061: 50735).

247 This is another name for Chang'an %%, the capital of China during the Tang.
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1. Zhang Qiqiu 5%

[0467c21] SREIAH A, BHMERER. BH, BHREE, REITS SISt 1o,
BB KBYI AW E L. BNa AN, ATREFE. IR HE AT e X
o BENERR, B/NEHAT. BARECTERIEN. B AMEREE, e, B/
JEHCE, EROEN . SRR, R APT, HELGUBAE P = T 4 B e
B E. | RS AR R R AL B /NERT . BT ER A, ZAREPETIR D, SRR .
AR . TINNEARET . RERE S MR LERAR P+t REBCL, AW
Z. diniE. | R ERZ, HENEP . REGHRD TP EERGR, EET o

Minister Duke Zhang Yi’s deceased father, Qigiu,?*® fervently devoted himself to Sakyamuni
[Buddha]. Every morning, he would dress himself in clean clothes, uphold the [Diamond] Siitra
before a [Buddha] image, and recite the Diamond Siitra fifteen times. He did so tirelessly for
decades.

At the beginning of the Yongtai era [765-766], he served as military commissioner®* of

Shuofang #77 Circuit [modern Yinchuan, Ningxia]. Within his office?*° there was a young

general who bore crimes that he feared would be revealed. So he incited several hundred soldiers
to plot a rebellion. Since Qiqiu had just retired from his office, he was walking leisurely in a
private quarter. Suddenly, dozens of soldiers moved in with their swords. Qiqiu, with his only
servants to his left and right, rushed for the front gate. Several paces past the private quarter, he
looked back and saw there was no one. He suspected [what he saw] were ghosts. When he was
about to reach the gate, his wife, daughter, and servants called out and said, “There are two

armored warriors on top of the roof of the private quarter!”

248 Zhang Qiqiu 5R 75 It was a military commissioner (jiedushi i £ 1) of Shuofang Circuit (¥ /1), which is
headquartered in modern Yinchuan, Ningxia, during the reign of Emperor Xuanzong & % 7% (r. 712-756). He was
born in Kunshan & 111, Suzhou #E /M Province. He is mentioned in volume 165, biography 77 of the New Book of
Tang, under Zhang Yi 58 (d. 783).

2% Jiedushi i FZ{¥; see Hucker, 4 Dictionary of Official Titles, 143.

230 Ya 15 is an abbreviation for yamen 1 [, which refers to the headquarters of office of an imperial agency; see
Hucker, 4 Dictionary of Imperial Titles, 575.
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At that time, the strong military guards of the office heard of the rebellion, held their
weapons, entered into the fray, and arrived before the private quarter. They saw dozens of people
standing in the middle of the garden with their arms hanging limp and their mouths agape, with
their weapons on the ground. The assembly thereupon arrested them. Five or six of them could
not speak. The rest of them said, “We suddenly saw, above the private quarter, two huge armored
warriors as much as several zhang tall,>! glaring at and scolding them. As such, it was so

vicious.” Qiqiu heard of this and gave up alcohol and meat. Zhang Fengxian 58 JEl 3] promptly

gave [this story] to the gatekeeper Lu Mai’s JE & close uncle, who then told me.

2. Commander Wang Mou E&EEFH

[0468a10] BUMRAELETR ALK, FEOAAA R, TR AZERIEM, BL5i M. BEE A

U AR S, BIRE, A2 SLENSIZ 43, l%ﬂﬁﬁﬁgoaﬁﬁmoiﬁ
FEEZREARE B R, RIS Rk, L= RERNEAREETEASEGT, DU B2 AR
FNEILR ., HEHUIE RS, EHE, RS, GHEHEAEE., SiHMAE, Bz
fﬁﬁmuoj%%ﬂﬂﬁﬁmmﬁz Tz [FFEESEMKNU+FER. 5751871, 58]
Wirkly, REFNMBEGRIEY. | KR, #EER. WEANTRK, hitipigs

K. HES T4, JifEsIEEER. RAETE, BE2ARERNHEBER . BT E8. K
%Z,ﬁﬁﬂﬁ2%$o%%E%Mﬁ%omA%%n

When Liu Yihuai®>? was in Bianjing 7F 5{ [modern Kaifeng, Henan], Han Hong?> served as

[Commander of] the Right Wing of the Palace Police Patrol>>* while Wang Mou?> served as

[Commander of] the Left Wing. He and Hong were good friends. Someone said that the two men

21 During the Tang dynasty, a zhang S was equivalent to about 10 feet or 3 meters; see Wilkinson, Chinese

History: A New Manual, 555.

252 Liu Yihuai 3% ¥E seems to be another name for Liu Xuanzuo % Z {2 (730-787), military governor (jiedushi i
) of Xuanwu B ¥ Circuit. This name appears in chapter 145 of the Old Book of Tang:

253 Han Hong %54 (765-823) was a general who served as chancellor during the reigns of emperors Xianzong and
Muzong and is mentioned in chapter 156 of the Old Book of Tang.

254 The Palace Patrol (yuhou £ 1%) was a military unit responsible for guarding the Heir Apparent, which was
divided into left and right wings (xiang Jf); see Hucker, 4 Dictionary of Official Titles, 590.

255 Wang Mou £ (d.u.) is mentioned in the the Mufis yanxian lu %:F3#E[H]$% ("Records from the Banquets in the
Prefect's Office"), by the Song scholar Bi Zhongxun 11 5.
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got hold of military intelligence that would be unfavorable for Liu. Liu was furious and
summoned both of them for interrogation. Hong was Liu’s nephew, so he kowtowed and tried to
explain, and Liu somewhat understanding. Wang Mou was elderly; he trembled and was unable
to explain himself. Liu shouted an order for him to be dragged to a seat and beaten [with a rod]

236 in circumference and

thirty times. At the time, the newly-made red rod had a head a few cun
was hardened with lacquer. If [Wang Mou] were flogged with it, it would only take five or six
blows to kill him! Han thought [Wang Mou] would surely die and fainted.

[After Han awoke] he went to [Wang’s] household, but strangely heard no weeping and
said [to himself], “They must be refraining from crying out of fear.” He asked the guard at his
gate, who said, “The general is in good health.” Han was familiar [with Wang’s family], so he
naturally proceeded to [Wang's] bedroom to inquire about him. Wang replied, “I have been
reading the Diamond Siitra for forty years! Now I have received its power. When I was first
seated, I saw a giant hand like a winnowing basket open to cover my back.” He showed his back
to Han and it did not have any flogging scars.

Han did not previously think highly of Buddhism, but because of this, he began to
interact with monks. Every day he would copy ten pages of [the Diamond Sitra] by hand and
thus amassed several hundred scrolls. Later, while Han was in the middle of [copying] a book at
the height of summer, an imperial censor contacted him, and he was sweating while copying the

Sitra. Puzzled, the censor asked about it, so Han told him about Wang Mou’s story. My duty is

collecting [stories of] the extraordinary. Liu Gong?’ told me.

2% During the Tang dynasty, a cun 5" was equivalent to about 1.18 inches or 3.03 centimeters. See Wilkinson,
Chinese History: A Manual, 238.

257 This probably refers to Liu Gongquan I A H#E (778-865), a famous calligrapher of the Tang dynasty and
contemporary of Duan Chengshi. Like Duan, Liu was not only a devout Buddhist, but is also known to have
engaged in devotional copying of the Diamond Siitra. His biography can be found in the Old Book of Tang, 165.
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3. Sun Xian &5

[0468a24] AL RIMURPHLER;, A/ NKRRL 2. BEAER. £2 RO EH
fa, BT, G- fEHE, MEES, TOKF. AR, MNEEET]
Sko Jifim: [IRETEHRBEEER. | SBHOES . BYIAE T, 8RR, 2
Ry, B MBS EE S B AN EEM . | BUVKE RS ES. GRS
R, R EEESE B R B EEREARTE . ARATIREE 2. R — A
IEtE. WWNERFSMILE, XiFaW. ZSa88T i, fa8mupil. DIRZANER,
BEHER, HRK—EMRAAWL, HZHEF. WARBETME. BRHE: [ FRIMNEE,
LRI AV PR 2 s AN 3 P 1 9 e W = o S O PR K1 3 = WA i DY (&9
o BT AR, BREEY, BhARvE A, RALRE. M S — Ik, A
AR ES. e, FHRIREMN. O HR. BEFRE. WEEHK. 2Pk
W, BEAE,

When Liang Chongyi?>® was in Xiangzhou %2/ [modern Hubei] and was not yet obstructing the
army,?*® there was the young general [under him] named Sun Xian, who died suddenly. He was

sent back to Su fif [Jiangsu Province, where he was from] but then was revived. [When he

awoke, he said that] he had dreamed that he went to what looked like a king’s palace, with
guards whose appearance were extremely stern. There was an official leading [Sun Xian] to a

monk for questioning. The monk's name was Huaixiu {75, and he had already been dead for

years. In life, he gravely transgressed the monastic precepts, and when he plunged into the
netherworld, he was without any virtues to report. Thereupon [the monk] lied and claimed, “I
always urged Sun Xian to copy the Lotus Siitra.” This was why Xian was sought out to
corroborate [this claim]. When Xian said that he was not aware of this, the monk grabbed onto

him. Judgment could not be reached for some time. Suddenly there appeared a sramana saying,

238 Liang Chongyi #2423 (d. 781), born in Chang’an, was the military commissioner of Shannan East Circuit LI
P1H, headquartered in modern Xiangyang 2[5, Hubei. More information on him can be found in the Old Book of
Tang, 121 and the New Book of Tang, 224a.

2% Liang ruled his circuit semi-independently from 772 until 781, when he launched a failed rebellion against the
imperial court, leading to his suicide and the reclamation of his territory by the Tang; see Xiong, Historical
Dictionary of Medieval China, 363.
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“[L,] the honored Dizang,?®° say that if a disciple confesses he shall receive protection!” On the
basis of these words, Xian was exonerated.

[Xian] also said that at the time of the investigation, he saw a foreign-looking king with
hundreds of guards coming from outside. That king of hell had descended and risen to a dais.
Not long after having sat down, a great wind whirled him away. He also witnessed a person
being tortured and interrogated for his crimes and merits. This man always upheld the Diamond
Sitra but was fond of eating meat. On his left side were several thousand sitra scrolls, and on
the right was a mountain of meat. Because of the amount of meat, he was about to be judged
harshly, when suddenly, amidst the pile of scriptures, a single spark of a flame flew towards the
mountain of meat and instantly incinerated everything. The man then left and vanished into the
air.

Xian asked Dizang, “Earlier, to where did the wind bring that foreign king?” Dizang said,
“That king had gone to Avici [Hell]; the winds were the winds of karma.” And so he led Xian to
visit this hell. At its gates, the smoke and flames were smoldering and dreadful; the cries [of
suffering] were as loud as winds and thunder. Xian was afraid and did not dare to look. When he
was about to turn back, he saw a cauldron of boiling water whose froth splashed out, and a
trickle fell on his left thigh, the pain of which entered into his heart. Dizang then ordered an
official to take Xian back [to the world of the living] and told Xian not to divulge the secrets of
the underworld. Xian returned [from death] as if it were a dream. His wife and child surrounded
him weeping. It had already been a whole day! Xian exhausted his family’s wealth by copying

the Diamond Siitra. He also asked [his family] to permit him to leave the householder's life. The

200 Dizang Hhji, (“Earth Storehouse”) is the Chinese name for the bodhisattva Ksitigarbha, who is typically depicted
as a monk with a shaved head and revered as the patron bodhisattva of the hell-beings and the dead in general. See
Zhiru, The Making of a Savior Bodhisattva.
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spot on his thigh where he was burned in the dream had formed a flesh wound that for the rest of

his life did not go away.

4. The Monk Zhideng 1% /&

[0468b18] HyuH, FIINRESFREERE, HREHIK. BB BFHF LR, ARIA
Ko L-LHHE, =: [WIREPHETE. LEKH, AEER. HEERE: [EELEA
TR AESE] R T AR RSP REE T g a? WREAH. | ks

[P EERNE . | = [HEAMZIEREE. 1 ] SHMER, PR EREES.

During the Zhengyuan era [742-805], in Jingzhou #i /Il [modern Jingzhou, Hubei] at Tianchong
Temple K 525F, was the monk Zhideng, who always upheld the Diamond Siitra. He fell ill and

died. A disciple stated that [Zhideng’s] hands and feet felt warm, so he was not put into a coffin.
After seven days he returned to life and said, “I saw what looked like a king of hell. Because |
recite [the Diamond] Siitra, he clasped his hands and descended to where I stood. He bowed and
stated, “I will allow you, venerable one, ten more years on earth, so that you may strive to
transcend birth-and-death.”

He also asked, ‘Do many of the monks in the human realm after their midday meal eat

261 a5 their medicine meal??%? This is a great violation of the original teaching.” Deng

yiyi kernels
reported, ‘According to the vinaya there are lists of exceptions and preventions for different
situations. But as for these, the people of posterity have added to them. [Eating this meal] was

not the intention of the Buddha.”” Today in Jingzhou, among the many monks there are none

who take the medicine meal after midday.

201 Yiyi 30X refers to Coix lacryma-jobi, a vegetable native to Southeast Asia, known variously in English as Job's
tears, Chinese pearl barley, or adlay millet. It is widely cultivated throughout East Asia for use in food and
traditional medicine.

262 The “medicine meal” (vaoshi %) refers to an exception in the vinaya rules that allows monks and nuns, who
are normally forbidden to eat after midday, to eat a nourishing evening meal when they are ill; see Buswell,
“Medicine,” 518.
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5. Wang Conggui's sister FA¢ & Ik

[0468c01] A~ 2 IF M T R AL B IRARIK . HHrelat. Hoorh, ZREA. Ho=H,
Ry FErCEE )=, By, ZaEie, RAREE. JWHES. = [PEE
. WD DIERGE. | FRERIGA, WAL ESHE. HFMATE o R
B
In Gong’an A% County, in the forest of the Chanling JZF% village [in modern Jingzhou,
Hubei], lived Wang Conggui’s younger sister, who had not married. She always upheld the
Diamond Siitra. In the Zhengyuan era [742—805], she suddenly became violently ill and died.
She had been buried for three days when her family returned to her grave and heard groaning
from the burial mound. Thereupon, they discovered her and indeed realized that she was
breathing and would be able to return.

After a few days, she could speak. She said, “I arrived in the underworld. An underworld
official, due to my merit from upholding the Siitra, released me.” Wang Conggui was skilled in

wood working and was always at Linghua Temple # {t.5F in Gong’an County doing

renovations. The meditation master of this temple would often see Conggui at dawn talking

about [this story].

6. The Section Leader of the Left Encampment /£ Z{h{H

[0468c07] B/ FESR &R, B2 A, Roglifrs, HEEKFEEEME. HEy]—H
A EH . HREINAE, AFREL, THGRE b, KRR, ZEEE2n, DE%
B, BUABERE, B L. ABESEE, ZREEBOLIERR. MEBEEEHE, EaR
M. BBRIZEHE. FHTRETHGHE, BPEAEOER, KOAEMNET. ZFAV5EHAR,
ARk . BIRHENH, 788 Bk, vEANMS, EHEEFHAZE, Hh.

t263

When Wei of Nankang guarded Shu [Sichuan], in the Left Encampment“” was a section

263 This term refers to the Militant-as-Dragons Army (longwu jun #E ¥ 5 ), which was divided into Left and Right
Encampments (ying % ); see Hucker, A Dictionary of Official Titles, 325.
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leader.?* At the camp in western mountains,?®> among the same squad of soldiers, he learned to
recite the Diamond Siitra. He was dense by nature, so after a day he had only grasped the title [of
the Sitra]. That night, he went outside the fort to gather firewood, and was taken away by
Tibetan?%® horsemen. They rode about a hundred /i before stopping. The dawn had not yet
arrived when they brought him down to the ground, tied his hair to a post, and had him sleep on
top of a camel hair rug. He did nothing but recite the title of the [ Diamond] Siitra, and suddenly
there appeared a golden lance shining before him. He tried to lift his head and move his body and
was able to free himself. Thereupon, he took the lance and ran away.

He had not yet gotten more than ten /i when he slowly realized that he had already
arrived at home, which was located on the east side of a government building in the city. His
wife and son at first suspected that he was a ghost, so he explained how he had come [home]. He
stayed with his family for five or six days before going to the encampment’s general to explain
how he had escaped. At first, Wei did not believe him, but because the day he escaped and the

day he arrived home were not inconsistent, he thereupon pardoned him.

7. Chen Zhao F&H3

[0468c16] JuMIY], EMFLH MBI . FEH R — NEEK, 2T [HEAEmR
WM. | HEFKH, = [ZAEN. PIFEEEENSE. 208 &%, | EEIHAERK., XFH
—No PR . S8, 220 (4, EETM. | KNEEEE. T8
. BUENR. B, BrmEmEmEl. | RS, RECKE SR EE, 1t
GRHE. £, KW, FETME. AN, R—ARETE, PEAHEN, Ea:
[RIRNCR )1, FREH A DU+ LoE. e NARER R, BN . [JRE] o BAfLE

264 Wubo 1A refers to a soldier in charge of five subordinates. I have followed Ho in translating the term as
“section leader,” since a section or squad in a modern army typically consists of between six and twenty people.

265 Xi shan 74111 most likely refers to the Min mountains U 1Ll in northern Sichuan, which lay on the western border
of the Tang empire..

206 Fan 7%, literally means “foreign” or “barbarian,” was also used as a variation of Fan or Bo 3%, an abbreviation
for the Chinese name for the medieval Tibetan empire, Tufan or Tubo 3. Because this tale is set in Sichuan, it
can be inferred that these horsemen are probably Tibetan.
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At the beginning of the Yuanhe era [805-820], in Hanzhou ¥ /N [modern Deyang, Sichuan]

there was a clerk?®® named Chen Zhao. Because he fell ill, he saw a man wearing a yellow gown
who walked to his bed and said, “Judge Zhao summons you.”?’’ [Chen] Zhao asked for the
reason why, and [the man in gown] replied, “You are needed in the underworld to testify about

Liu Pi*’! and Dou Xuan # £ as a witness.” Zhao remained seated in hesitation. There was also a

man who held in his hand a sack, like a placenta, and official [in yellow] complained to him
about his lateness. [The late official] replied, “[My lateness is] due to this. I was waiting for the
butcher to cut it out.” This made [the other official] smile, and he said to Zhao, “Do not fear, sir.
To get human vitality, you must obtain a pig's placenta. You may lie on your side and face east.”

Zhao complied with his words.

267 This sentence begins with mianjian i 7.; | have deleted the character mian [H].

268 In the Taiping guangji, the text has “merit” instead of “condition for future birth.”

269 For Kongmu L. H, see Hucker, 4 Dictionary of Official Titles, 297, no. 3503; for dian H, see 499, no. 6515.

270 «“Judge Zhao” 1 HE may refer to Zhao Gongming A B, a god of pestilence and money generally depicted as
a black-faced official. Aside from his role as a protector against plagues, he was also called upon as a judge who
corrected unjust monetary transactions; see Yuan Ke 52 ¥, Zhongguo shenhua chuanshuo cidian B4 55850 5
L (1985), 268.

27! Liu Pi 21 (d. 806) was an official who served under Wei Gao % (745-805) in Xichuan 7 )!| Circuit. See
story 6 for Wei Gao. After Gao’s death, Liu claimed the title of military commissioner (jiedushi i £ f#) and
rebelled against Emperor Xianzong until he was defeated and executed in 806. Like Wei Gao, he is mentioned in
volume 140 of the Old Book of Tang and in volume 158 of the New Book of Tang; see also Hans van de Ven,
Warfare in Chinese History, 163.
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Before he knew it, he had already followed the two officials along a very flat road for
perhaps more than ten /i, and they arrived at a city that was as large as a capital. Armed soldiers
guarded its gates, and they entered to see a man with an angry and fearsome countenance,

namely Judge Zhao, who said, “Liu Pi reigned in Dongchuan *)!| [circuit in modern Sichuan].
Dou Xuan seized forty-seven head of cattle and delivered them to Zizhou /N [modern

Mianyang, Sichuan] and gave permission to Liu Pi to slaughter them. Pi had also claimed that
there was no documentation for this. You, as a clerk, would know the truth of this matter.”
Before the interrogation took place, from behind a wall they heard Dou Xuan cry out,
“Fortunately, Chen Zhao has arrived!” and ask if his siblings, wife, and children were alive or
dead. [Chen] Zhao wished to see him. The underworld official said, “Because Mr. Dou's
appearance is extremely dreadful, he does not wish to see you.” [Chen] Zhao thus stated, “The
whole truth of the killing of cattle is that it was the order of the minister Liu. There was no
documentation, only [an order written on] a hemp sheet. It may be found on a shelf in a certain
department building in Hanzhou.” [The judge] promptly ordered the officials to lead [Chen]
Zhao to Hanzhou to fetch it. The building’s door was locked, so they pried open a hole at the
joint [of the door] and entered. The full story was then resolved. Pi thus had nothing to say [for
himself].

[Judge] Zhao told [Chen] Zhao, “Do you know that you also have a transgression? When
Dou Xuan killed the cattle, you took one of them.” Chen Zhao did not have time to answer
before Judge Zhao said, “This is not like the human realm. You cannot rely on falsehood.” In just
a moment, a soldier arrived bringing the cow along. Chen Zhao was then frightened and pleaded
for mercy. Judge Zhao ordered the court to come to a ruling of one hundred beatings in fifty

days. He asked Chen Zhao, “What merit do you have?” Chen Zhao then explained himself: “I
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arranged some vegetarian feasts and commissioned [Buddha] images.” Judge Zhao said, “This
karma will determine your next birth.” Chen Zhao continued, “Once at my cousin's house, [ had
read the Diamond Sitra.” Judge Zhao said, “Would you please join your palms?” Chen Zhao
complied with his words. In just a moment, a sitra box draped in yellow descended from the sky
and appeared before Chen Zhao. Chen Zhao took a look at it, and indeed it was the copy that his
cousin had loaned him. There were still burn marks on it, and he was again asked to join his
palms. The sitra then went up in flames. Judge Zhao said, “This is enough to excuse you.”

He then released [Chen Zhao] to return to life, and ordered that Chen Zhao go toward a
certain chamber. He said, “As for your registry of life, I have examined it and shortened your

lifespan.” The official announced, “Zhao’s original name was zhao $| with a jin 4 character and
a knife (dao J]) radical, and it continued for some years until it was changed to Zhao H3.27? [Due

to this,] he will get eighteen more years.” Chen Zhao heard this and became despondent. Judge
Zhao smiled and said, “In eighteen years you can amass a great deal of meritorious works. Why
not be pleased?” He then ordered an official to escort Chen Zhao [out of the underworld]. When
they were halfway there, they saw a horse in the middle of the road. The official said, “This
horse originally belonged to you, so you can ride it.” As he rode on it, he came to life. He had

been dead for a day and a half.

8. The Monk Weigong 1 46

[0469a20] Fii MVETESFREMESS . =+6p5F, SE&MIFEH L. AEE. 5l 22
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272 This alludes to a practice, common in premodern China, of changing one's name to something considered more
auspicious in the hopes of increasing luck or longevity; see Wilkinson, Chinese History: A New Manual, 118.
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At Faxing Temple 7£P£=F in Jingzhou [modern Jingzhou, Hubei] lived the monk Weigong, 27
who recited the Diamond Siitra fifty times every day for over thirty years. He also ignored
monastic decorum and was fond of drinking alcohol and spreading rumors. He was detested by
the rest of the monks. After he fell ill and died, in the same temple was a monk [called] Lingkui

% 5. whose behavior was similar to that of Weigong, so there were two troublemakers in one

temple. Because he had gone out one /i outside the temple, he met five or six people, all very
young, wearing colorful, clean clothes, and each holding a musical instrument like a Kuchean
band.?’ They asked Lingkui, “Where is venerable Weigong?” Lingkui told them where he
[Weigong] was. They suspected that the temple was hosting an offering.

When he [Lingkui] returned to the temple in the evening, he heard the sound of the bell
[and knew] that Weigong had already died. He then told [the other monks] what he had seen. On
that day, the whole temple heard the sound of music, even though no musicians had entered the
temple. At that time, a famous monk said, “Weigong, relying on the power of the [ Diamond]
Siitra, was reborn in the land of Aksobhya?” and has used this sign to exhort Lingkui.” Lingkui

was moved to understanding and came around to the integrity of the monastic order.

9. Dong Jinchao FE ]

[0469b06] EHEFATLAIFH N . WITEE Ry, fa EWEE L. —4& A, ZRIAZER. 7€
WARFSIN . soE4, RFEH. HHER. [HEHEFESML, Pl—aThiE, i

23 Weigong % (796-896) was a Tang dynasty monk whose biography is found in the Song Biographies of
Eminent Monks (Song gaoseng zhuan A =5 f418); see T50.2061:869b15.

274 Qiuci 4E %% is the Chinese name for Kucha, a flourishing Buddhist kingdom in Central Asia. Kuchean music was
widely popular in Tang China; see Schaefer, The Golden Peaches of Samarkand: A Study of T'ang Exotics, 52.

275 Budongguo AEB (“Immovable Country”) refers to Abhirati, the eastern pure land of the buddha Aksobhya (/~
U2 Budong rulai, “Immovable Tathagata™); see Soothill, 4 Dictionary of Chinese Buddhist Terms, 106.
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Dong Jinchao joined the army during the Yuanhe era [805-820]. When he was first in the army,
he was stationed at night in a tower on the eastern wall of the city. One evening, when the moon
was bright, there suddenly appeared four men wearing yellow. They came from the east and
assembled at the base of the wall. They mentioned his full name, and it seemed as though they
were here to find and arrest him. They said to each other, “Dong Jinchao always upholds the
Diamond Sutra. Using a portion of his merit, he prays to protect [us] underworld officials. We
have long received his blessings. How could we kill him? We must exchange and seize [another
person's] life for his. If this other man were to go on behalf of him [Dong], we could not be
blamed for it!”” One of the other men said, “Across from Dong Jinchao['s house] there is a man
with the same surname, of the same age and lifespan. He could be exchanged!” They then
suddenly disappeared, and Dong Jinchao was frightened by this strange occurrence.

At dawn, [Dong] heard the sound of summoning a soul®’® from the neighboring house
and asked them about the reason [for their mourning]. The deceased's parents said, “Our son died
inexplicably last night.” Jinchao was moved to tears and told them about it [what he had seen the
night before]. He then arranged a funeral and provided for his [the deceased's] parents.

Afterwards, he left home [to become a monk], took the dharma name Huitong 253, and lived at

Tang'an Monastery?’” in Xingyuan ¥ 7T [in modern day Hanzhong, Shaanxi Province]. (At first,

276 Fuhun sheng 18883 (“soul-reviving sounds”) May refer to either the sounds of instruments used in mortuary
rites or the sounds of crying mourners; see Watson and Rawski, Death Ritual in Late Imperial and Modern China.
277 Tang'ansi J# %5F (“Vast Peace Monastery”) was founded during the Sui as Falunsi 7% #=F (“Dharma Wheel
Monastery”) and received its current name in 846.
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Lu Qizhi?"® doubted this [story], but after a knowledgeable person told him, “When people have

the same lifespan, then it is not a premature death” his doubts were resolved.)

10. Wang Mian £75
[0469b17] JuAlHr, fEm] BAAEVL LIRS, W B8R £, WiFemlas. KRN, [
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BT TR FremSd. s T, =aeri.

During the Yuanhe era [805-820], when Minister of Works?” Yan Shou?®’ was in Jiangling 71
B% [in modern Jingzhou, Hubei], there was Cenyang #%F% Garrison Commander?®! Wang Mian,
who always upheld the Diamond Siitra. [Wang] was sent to Guizhou 57! [in modern Hubei] to

investigate something, and as he was returning his boat shattered on the shore in Zhatan I3 [in
modern Zigui, Hubei]. Five men drowned altogether. [Wang] Mian at this time [also fell] into the
water, and it seemed as though someone handed him a bamboo rod. [As he held onto it] he
bobbed in and out of the water until he arrived at Xialao '~ % Garrison [in modern Yichang,
Hubei]. He landed on the shore without dying and looked at what was in his hand and found that

it was the Diamond Siutra. From Zhatan to Xialao is at least three hundred /i.

278 T have not been able to find other sources mentioning Lu Qizhi . Judging from the context of this
interjection and its absence from the Taiping guangji, the name would seem most likely to refer to some
acquaintance of Duan Chengshi.

279 See Hucker, A Dictionary of Official Titles, 450.

280 Yan Shou ##% (746-822) was an official of the Tang dynasty who held many prominent positions in the imperial
bureaucracy over the course of his career. His biography appears as volume 146 of the Old Book of Tang.

281 Zhen $5 or “garrison,” was a strategic division of the Tang territory, each of which was headed by a commander
(jiang #%); see Hucker, 4 Dictionary of Official Titles, 121. The headquarters of Cenyang Garrison was in modern
Jingzhou, Hubei.
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11. The Monk Huizong & €& 5%
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At the beginning of the Changqing era [821-825], at Gong'an in Jingzhou [in modern Jingzhou,

Hubei] there was the monk Huizong,?*> whose surname was Cai %%. He was always [afflicted by]

intestinal parasites and became so ill that he was emaciated. He therefore vowed to recite the
Diamond Siitra as he waited for the end [of his life].

After having recited fifty times, he had a dream during the day that someone made him
open his mouth and pulled out more than ten strands of hair from his throat. At night, he also
dreamed that he vomited up a great worm longer than a forearm,?®* and as a result of this, he

proceeded to recover. The monk Xingjian 17 E% of Jingshan #j1lI [in modern Nanzhang, Hubei]

witnessed this event.

12. The Monk Fazheng 7% 1E

[0469c04] LI B E=E, MeabifdykiE, HEFFEM& =ik, KEY], BH%. 2EA R
HEH, M TEATEMIhE? | ZE. [HEEMs. | g R, S84ba8t
W. FFERAEERET, Bihmb e RmiEss, RiE 58, T FB%s: [EAE
B=1TFEENME. 7R, | BEETEE, 2— K. SR A®REL, HET
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282 A biography of Huizong, which includes this story, appears in the Song Biographies of Eminent Monks
(T50.2061 50:868a16).

283 This word (zhou F lit. “shoulder”) is used in Chinese Buddhist texts to translate the Sanskrit hasta, which is the
length from the elbow to the tip of the middle finger; see Soothill, 4 Dictionary of Chinese Buddhist Terms, 243.
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In Jiangling YL% [in modern Jingzhou, Hubei] at the Prajiia Hall of Kaiyuan Monastery?** was

the monk Fazheng,?®> who recited the Diamond Siitra twenty-one times per day. At the
beginning of the Changqing era [821-824], he fell ill and died. He arrived in the underworld and
saw [someone who] looked like a king, who asked, “Master, during your lifetime, what
meritorious deeds did you do?” to which [Fazheng] responded, “I often recited the Diamond
Siutra.” [The king] then bowed, sent him up to the palace hall, and had him sit on an embroidered
seat and recite the Siitra seven times. The attending guards all clasped their palms [in reverence]
at the foot of the [palace] steps. The torture and discussion all came to a halt, and they listened to
the entire recitation.

Afterwards, [the king] sent an official to lead him back [to the world of the living]. The
king descended the stairs to see him off and said, “Reverend, you shall receive thirty more years
in the human realm. Do not abandon your recitation®® [of the Siitra].” And so he followed the
official and walked for dozens of /i until they arrived at a huge pit. The official had him face the
pit and pushed him into it from behind, and he felt like he was falling through the air! [When he
returned] he had already been dead for seven days, and only his face was not cold.?®” Now

Fazheng is still alive at over eighty years old.?®® The monk Chanjing 3% of Jingzhou

personally witnessed this event.

28 Prajfia Hall #¢# Pt and Kaiyuan Monastery [i# JG=F are also mentioned in the biography of Shenhui #1, a
prominent monk of the “Northern School” of Chan, of which Kaiyuan monastery was the last stronghold. See
McRae, The Northern School and the Formation of Early Ch'an Buddhism, 64—66, 241.

285 A biography of Fazheng (c.765 — c. 850), which contains a variation of this story, is found in Zanning's Song
Biographies of Eminent Monks (T50.2061 50:867¢27-868al1) in the section on siitra recitation.

286 The practice of oral recitation (dusong #8H) is one of several practices prescribed within the text of the Diamond
Sitra, which is mentioned using this phrase nine times in Kumarajiva's translation. As with exhortations to copy and
explain the Siztra to others, this is an instance of the rhetoric of self-promotion found in many Mahayana sitras. See
Yongyou, The Diamond Sutra in Chinese Culture, 159.

287 See Yu, “Death, Afterlife, and Rebirth in the Pure Land Tradition,” 70.

288 Since Fazheng is said to have received thirty more years at the beginning of the Changqing era, which ended in
825, this story dates the text as no later than 855.
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13. The Novice Daoyin Y IR#E &
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In Shishou 1 & County [in modern Jingzhou, Hubei] there was the novice monk Daoyin,?*’ who

always upheld and recited the Diamond Siitra. At the beginning of the Baoli era [825—-827] (the
Taiping Guangji says Changqing [821-824]), he went out at night, and as he was returning, he
suddenly saw a tiger in the road, which roared and lunged forward. The novice knew there was
no escape, so he closed his eyes and sat down. He just silently recited the Siitra and hoped in his
heart for rescue. The tiger then leaned over across the grass and guarded him. At dawn, when the
villagers started coming and going [along the road], the tiger left. [Daoyin] looked at the spot

where he had sat, and [the tiger's] saliva had flooded the ground.

14. Wang Zhonggan T E&
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F K NZI, SHUEEEE. EREEE. 2SI A . AR ER R KR, ZENGE
. B NRSCER, BEHAN. BIRIBEE. HAs: [RZENIKR, 2HEEL
M. ) EEFEZ, TEARE, MBI Sh, A EM. 2, R L
W WIAREEAK, IRARFE. BRI, mMEERE, TAEE. SRS 0T & EE.
BREANFEIW, E: [, ! | SBeEEEE—Rer, M7, BAFESREE. Bk
A, FhlEKEE, TRISIEEKEE, WS, B R A,

289 A biography of Daoyin, which includes this story, appears in Zanning's Song Biographies of Eminent Monks
(T50.2061:871c21-26) in the same section as Fazheng. The story is repeated verbatim except for an extra line
stating that Daoyin then practiced even harder after this event.
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In the third year of the Yuanhe era [805-820], the rebel Li Tongjie?*° was obstructing the army

291 [ 292 to

at Jingcheng, Cangzhou~" [modern Cangzhou, Hubei], and the emperor ordered Liu You
gather the Qide Army>** to suppress him. When [the army] first surrounded Dezhou city
[modern Dezhou, Shandong], its walls were strong and it could not be captured, but the next day
they attacked it again. Between early morning and afternoon,”®? eight or nine out of ten soldiers

were injured, and they indeed could not capture [the city].

At that time, in the Qizhou 75 /1| office (ya[men] f&[['1]), there was the squad leader®>, a
strong one, Wang Zhonggan, a man of Boye &%} [modern Baoding, Hebei], who often recited

the Diamond Sutra. Altogether, he did so for over twenty years, every day, without fail. On this
day, Zhonggan was climbing a siege ladder, and as he was about to reach the battlements, his
body was filled with so many arrows that he resembled a hedgehog, and he was struck down by a
defensive beam. His fellow soldiers dragged him out of the defensive walls and put him down on

the banks of the moat. Because night had fallen, [Li] You ordered the soldiers to retreat. At this

290 Li Tongjie Z=[Fl4E (d. 829) was the son of Li Quanliie 4= 4%, military governor (jiedushi i &£ i) of Henghai
Circuit 1#3#F. After his father's death in 826, Li Tongjie, attempting to succeed his father as governor of Henghai,
refused an imperial edict ordering his reassignment to another circuit, prompting a military campaign against him.
This rebellion lasted until 829, when Li surrendered and was summarily executed on the way to Chang'an. His
biography can be found in chapter 143 of the Old Book of Tang and in chapter 213 of the New Book of Tang. See
also Xiong, Historical Dictionary of Medieval China, 356.

1 “Cangjing” ¥8 ¢ is an abbreviation for Jingcheng commandery 5t3#l in Cangzhou J8 /|, where Henghai
Circuit was headquartered.

292 This seems to be another error, and should probably match the Taiping Guangji, which refers to Li You Z=#F (d.
829), one of several generals appointed military governor of Henghai and tasked with suppressing Li Tongjie's
rebellion, and the one to whom Li Tongjie eventually surrendered. Li You fell ill during his army's assault on Li
Tongjie, and he died shortly after hearing of Li Tongjie's death. His biography can be found in chapter 161 of the
Old Book of Tang and chapter 214 of the New Book of Tang.

293 T have been unable to find other contemporary references to a military unit called the Qide Army 7585, It may
be refer to an army based out of Qizhou 7%} (modern Shandong), Duan's home province. The name might then be
translated as the “Righteous Army of Qi[zhou].”

2% Mao U and wei 7 refer respectively to the fourth and eighth of the twelve divisions of the day used in Tang
China. Mao corresponded roughly to 5:00—7:00 and wei corresponded to 13:00—15:00; see Wilkinson, Chinese
History: A New Manual, 538.

295 T have been unable to find information about the title bajiangguan )\ & . Following Ho's assumption that the
title refers to someone in charge of eight or so subordinates, I have translated this term as “squad leader” in order to
avoid confusion with the “section leader” (wubo 11i{H) in tale no. 6.
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time, arrows were falling from the city walls like rain, and his fellows were so hurried and busy
that they forgot to retrieve Zhonggan's body. Zhonggan had already died.

As if in a dream, he arrived in the wilderness and encountered a great river. He wanted to
cross, but there was no way to do so, so he looked to the sky and wept greatly. Suddenly he
heard the sound of a person's voice. Zhonggan saw a man over a zhang”’® in height and
suspected it was a deity, so he beseeched [the man] to point him toward the road to the barracks.
The man said, “Do not fear me, I will get you across this river.” Zhonggan bowed to him, and
before he could lift his head [back up], the deity had grabbed him by the waist and tossed him
into the air. Only after a while did he hit the ground.

Suddenly, as if waking from a dream, he heard the rebels atop the city walls changing
shifts for the second watch of the night.?®” At first, he did not remember crossing the water, nor
did he know of his injuries. He lifted his hand to touch his face, smeared blood across his brow,
and only then realized he was wounded. He then lifted up his body and forced himself to walk
over a hundred paces until he collapsed. Once again, he saw the man from earlier holding a blade
and shouting at him, saying “Get up! Get up!” Zhonggan was terrified and continued to run for
another /i. Only when he stopped to rest did he hear the sound of his own army shouting and
roaring. He proceeded to reach his barracks and asked his fellow soldiers [about what happened],
and only then realized that he had died at the moat, which was the river he crossed in the dream.

Zhonggan is [still] seen with the Qide army.

2% Zhang Qiqiu 5R7% [t was a military commissioner (jiedushi i £ {#) of Shuofang Circuit (¥ 75), which is
headquartered in modern Yinchuan, Ningxia, during the reign of Emperor Xuanzong & % 7% (r. 712-756). He was
born in Kunshan & 111, Suzhou #E /| Province. He is mentioned in volume 165, biography 77 of the New Book of
Tang, under Zhang Yi 58 (d. 783).

27 The second watch of the night corresponded to the period between 21:00 and 23:00; see Endymion Wilkinson,
Chinese History: A New Manual, 538.
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15. He Zhen's Wife T2

[0470al1] ISR MR A 3E, R, DENER, FFEE. ZBEFEAT, a1
T, ERECGOAEL, SERVEH. BERMUFEL, WH+hR, BEEEME, SN
W TR LLARE, AME. ZREFRH, SR ANBIRGS K. BE—=ikk, &8s
&Ko RIS, RAHFENEZ, OXF. THATF. BUGEZE. BRI,
He Zhen worked as a peddler, and his wife was surnamed Liu.?’® She abstained from meat and
alcohol from a young age and always upheld the Diamond Siitra. She had previously burned
incense before a [buddha] image and then prayed for the years [of her life] to end at forty-five,
that at the moment of death?®® her mind would not be confused, and that she would foreknow the
day of her death. In the winter of the fourth year of the Taihe era [830], [she turned] forty-five,
so she gave away her entire dowry>® to offer to the sangha, and as she had wished, on entering
into the next year, she bid farewell to all of her relatives and friends. He Zhen thought her illness
was bewildering her and so he did not believe her.

On New Year's Eve, she requested that the monks confer [monastic or novitiate] precepts
onto her. She went into a solitary retreat, bathed and changed clothes. She stayed alone in a

room, sat in a lotus position and recited the Siitra loudly. When dawn arrived, it was very quiet,

and her children lined up at the entrance of the room to see her. She had already died. The crown

28 In premodern China, women were not usually identified by personal names outside of their families. Married
women were usually identified by their husband's family name followed by a gendered indicative (e.g. ff[Z£ He Qi
“Wife He”) or, more formally, by their own family name (shi [X; e.g. 21 [ Liu Shi “{Woman of the] Liu Clan”). See
Wilkinson, Chinese History: A Manual, 101.

29 This passage alludes to the idea of “right mindfulness at the moment of death” (linzhong zhengnian FR#$1E ).
According to abidharma literature, a dying person's thoughts in their last moments are especially karmically potent
and could be the key factor in determining their next rebirth. This doctrine gave rise to a tradition of elaborate
deathbed rites centered on ensuring proper mindfulness of a buddha or buddha-land at the moment of death. See Yu,
“Death, Afterlife, and Rebirth in the Pure Land Tradition” and Stone, Right Thoughts at the Last Moment.

39 In premodern China, a dowry might consist of money, jewelry (as indicated by the term zizhuang & %%, lit.
“money and adornments”), land, or other property and was the only means by which a daughter could receive
inheritance. A bride's dowry was kept separate from the property of her husband and could be sold at her discretion.
See Lii, “Bridal Dowry Land and the Economic Status of Women.”
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of her head was so hot that it burned the hand.?°! Zhen arranged for her to be buried as a

monastic, and her stupa is located at the northern wall of Jingzhou.

16. Wang Yin EB&

[0470a19] & /2 &2 E R/, HAEEHIEE, AaEool. /ERET, RANRR. 55
FWY, BARES . BRMUE, FeIE A BIEES, MMOEEL. THREE
And, FRERESS, MRS . FAEM, BEFRGE, ARETAN, EZE. ZIRE
B, IERE. Bz, MEZ, REM.

In the Left Encampment®*? of Shu [modern Sichuan] was the soldier Wang Yin, who often
recited the Diamond Siitra and did not eat meat or drink alcohol. In his capacity as
Storehouseman of Reward Allotment,*®® he found himself implicated in the mistakes of others.
He came close to death several times, and in each case he unexpectedly evaded it. In the fourth
year of the Taihe era [830], Minister of Works*** Guo Zhao*% occupied Shu. Guo was by nature
strict and volatile, so anyone slightly out of accord with his wishes would die. Because Wang
Yin presented some embroidered silk to Guo, and its inferior quality displeased him, he ordered
[Wang Yin] to bare his back and wanted to execute him. Guo had a foreign°® dog that followed

him from when he awoke to when he went to bed, and whenever someone not of his household

301 According to Chinese Buddhist interpretations of abidharma, the location where the vital energy leaves a body—
i.e the last place where warmth can be felt—indicates the next rebirth of the deceased person, with higher and lower
realms corresponding to upper and lower parts of the body. One whose warmth is last felt in the crown of the head
will be reborn in a holy path, such as a Pure Land. See Yu, “Death, Afterlife, and Rebirth in the Pure Land
Tradition,” 70.

392 This term refers to the Militant-as-Dragons Army (longwu jun HE 3\ E), which was divided into Left and Right
Encampments (ying 42); see Hucker, A Dictionary of Official Titles, 325.

393 Hucker translates kuzi /- as “storehouseman,” while Ho uses “treasurer.” According to Ho, “the term shangshe
kuzi could perhaps refer to a store man or treasurer of an agency that rewarded armies with bounties on behalf of the
authorities. See Hucker, 4 Dictionary of Official Titles in Imperial China, 283; Ho, Diamond Sutra Narratives, 410.
304 See Hucker, A4 Dictionary of Official Titles in Imperial China, 450.

395 Guo Zhao F %! (772-830) was the grandson of Guo Ziyi Z8 T3 (697-781), a famous general known for his role
in suppressing the An Lushan rebellion, as well as a great grandson of Emperor Daizong. He is mentioned in chapter
120 of the Old Book of Tang and chapter 137 of the New Book of Tang.

3% Fan % generally means “foreign,” but is also a variant of Fan #, which means “Tibetan.” Fanguo Z51 may
therefore refer to a Tibetan mastiff or similar breed of Tibetan dog.
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encountered it, it would immediately bite them. Suddenly, it barked a few times and embraced
Wang Yin's back. [Guo] tried to drive it away, but it would not go. Guo was surprised by this,

and he then begrudgingly released [Wang].

17. Zhao An #5 %

[0470b02] FFm) St &2 4F, A A2, Hoeig. FTEsh, RAR—BEEEM. 2
DUIEY, ZiFiE. BEXFRET. ARG EHEEY, MIERHE. SHEAKR, LUIKH
P, =B BAME, SUNEET. SR, MESEREIAL. M REE, FRR5E
Z, Fe MERHEZR. [RHEESRPRREE, WA, | 2i5de, .
b AR . 25 RAE.

In the year that Minister of Works Guo>?’ left Shu [Sichuan],?* there was the commoner Zhao
An, who often recited the Diamond Siitra. As he was going through the countryside, he saw a
simple garment left beside a grave. An, assuming it did not have an owner, proceeded to pick it
up to take back with him. When he arrived back home, he told his wife and children [about this].
His neighbor [who found out] immediately told the authorities that Zhao stole the item, and he
was arrested and taken to [the official in charge of] the county bureau of crime.>* [The official]
was angry that he did not confess and used a large vice*'° to crush his shins, but this [device]

broke into three pieces. After this, he was ordered to be flogged on his back, but the cane broke

as soon as it was brought down [on him)].

397 This is the same Guo Zhao ¥ #l] from the previous tale.

398 This refers to the year in which Guo Zhao gave up his position as military governor of Xichuan Circuit, an event
recorded in chapter 120 of the Old Book of Tang as having occurred in the fourth year of the Taihe era (830). This is
corroborated by the Taiping guangji's version of this tale, which includes an interpolation specifying that it occurred
in 830.

309 Zeicao B literally means “bureau of crime” or police section but, based on this context, it is possible that the
term is being used metonymically to refer to the official in charge of such a bureau. See Hucker, 4 Dictionary of
Official Titles, 521.

310 Daguan K is another term for jiagun A, a vise-like instrument of torture used to crush a victim's limbs. See
Scott, The History of Torture Through the Ages, 102.
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The officials thought he had some special technique and asked him about it, to which he
replied that he recited the Diamond Sutra. They reported this to Guo, and Guo also found this
strange and ordered for him to be released. Upon his return, his wife said, “One day, I heard the
sound of several cracks coming from your sitra box, but out of fear I did not dare to open it. An
then hurried to look at it, [and found that] the cord [closing the siitra box] had snapped, the spool

was broken, and the paper was completely torn up. An is still seen [alive] today.

18. Wang Han E&)

[0470b10] RAIFLAE, MR E W T, wad, HiZNM, ZREFE, 8&=H, #
e nEPATANN, FHHE, THANEHECME, WEE—x., R—HE08E, Bed
&, MEEET. Rl R, Na2oh, MEAHE. HiliEs: [THEF—HF
W BEEMEER . MY ETERM NS, RMMNIH. MIRRHE. W54 ARIFRME
FE, WA DAS . R PEMTINEE? | Bk Aak i KRR IER SO, BEAT . JiEEE, FF
S H -ty . KW EE: [B&R. | MEZREEBER. SEHEE.

In the fifth year of the Taihe era [831], in Shifang {1/l County in Hanzhou [modern Deyang,

Sichuan], the commoner Wang Han was always at the market and would make a small profit
each day. He suddenly took ill and died, and after three days returned to life. He said that in the
underworld there were sixteen other people who also were brought there, and fifteen of the
people were sent to other offices, but Han was brought alone to a single ministry. There he saw a
black-clad youth who said he was [Han's] nephew, serving as an attendant to the underworld
officials. He proceeded to take [Han] to the investigating clerk,*!! whom [the youth] said was his
elder brother, though their appearances did not look at all similar.

His elder brother said, “There is an aggrieved ox pressing charges against you. When you

set fire to a field, you unjustly burned it to death. You also sold bamboo to a dog-killer to make a

311 See Hucker, A Dictionary of Official Titles, 508, 549.
96



trap,>'? which killed two dogs. The dogs are also pressing charges against you. As of now, your
name is not yet in the registry of the deceased, so you may still be pardoned. What merit will you
make to this end?” Han wanted to arrange a vegetarian feast and copy the Lotus Siitra and
Golden Light Siitra, but they said all of these were insufficient and requested that he uphold the
Diamond Siitra seven times a day for them [the animals]. His older brother happily said, “That is
plenty!” When he revived, he proceeded to give up his business and leave home [to become a

monk]. Today he is still [alive] in Shifang County.

19. Gao She FH¥

[0470b21] KFILFEL, HBHEHPENARRNFITEASE, LHESRWREER. 22EH
I, FRBEDS, ZE— ANEASRER, PR [7EWRE! | #%T. 1M, AEa%HK
2, ANEmHL. #ATECR, 2, AR, L. RTEUE, BRFRT,
2—HANEE T s: [BEER! | KPR AZKELE. ERELETEEY, A
[ffalt. | BB —E, SA NGRS EME. H2— NFT, TSRt A,
W E: [BWIEHETR, ERANRE, BREEENO. ZHAER? SPHEE, HEnE. |
WiBz: [WEMETA, JE2Em. | IEES. WREASER], RiGyEME. %2
N~ BT, T REIR. AWE N, BEFJILAE ANTE, EART, 515
2o WIEEH, HEEME. RZEEMBHES: [FRER, BUSRINZ 908 250
H, URABEZE =19, SHFTHE. BB E? | WEUEYGAE. GBS REBIR
SHWR/ENS. EW . [RSEMK, HEBEER? MR AR RMEEE. M.
SR 1. | EEZRK, W, AL, MRS HEE.

In the winter of the seventh year of the Taihe era [833], in which Supervising Secretary>!* Mr. Li

t315

Shi*!* served as adjutant®' of Taiyuan & J& [modern Taiyuan, Shanxi], the clerk®!® Gao She was

312 Konghou £21% refers to a musical instrument similar to a harp and is a homophone of konghou %W, which is a
trap used to catch dogs. This is either a scribal error or a set of archaic variant characters.

313 See Hucker, 4 Dictionary of Official Titles, 133.

314 Li Shi 25 (786-847) was a famous official who held several posts under Emperors Wenzong (r. 827-840) and
Wuzong (r. 840-846), best known for his role in calming the political turmoil that followed the Ganlu Incident of
835, in which the emperor tried and failed to kill the imperial eunuchs, whose growing power began to threaten him.
His biography is found in chapter 172 of the Old Book of Tang and chapter 131 in the New Book of Tang.

315 See Hucker, A Dictionary of Official Titles, 244.

316 See Hucker, A Dictionary of Official Titles, 297.
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spending the night at the police office.?!” When the morning drum sounded, he went to visit a
neighboring room and suddenly encountered a man over six chi*'8 tall, who shouted, “The
adjutant summons you!” [Gao] She then departed. He walked a bit slowly, so the man pushed
him from behind and he, without realizing it, headed northward. After walking about ten /i, he
arrived in the countryside, gradually entered a valley, and then later climbed a mountain. Upon
reaching the peak, he looked around and saw village houses all over [the valley] below. He then
arrived at a government office, where his summoner shouted, “The summoned Gao She has
arrived!” Among these people there were many wearing vermilion and green. The one in charge
of the case resembled Director>!® Cui Xingxin,*?° who decreed, “Hand him over to the officials
to testify.” Again he was led out to an area where several hundred people sat in the open air
alongside pigs and sheep.

He was brought before a man, and it was She's brother-in-law Du Ze #£RI], who greeted

She and said, “When you first received the books [i.e. became a clerk], you threw a newcomer's
[welcome] party and sent someone to buy four sheep. Do you remember? Now I am implicated
in this [karmic] debt*?! and am experiencing bitter suffering.” [Gao] She then said, “At that time,
you were only sent to the market for meat, not sheep.” [Du] Ze then had nothing to say. He then
saw a sheep stand up like a man and bite Ze, and immediately he was led away somewhere else.
Suddenly he saw another place, with open racks and square columns, and on the columns were

nailed great iron rings. There were several hundred people, all holding knives and using rope to

317 See Hucker, A Dictionary of Official Titles, 431.

318 During the Tang, a chi JR was equal to about a foot; see Wilkinson, Chinese History: A New Manual, 556.

319 See Hucker, A Dictionary of Official Titles, 301.

320 T have not found other sources that mention Cui Xinxin ££475. Based on the context, which assumes familiarity
with him and his appearance, he was probably a prominent official around the time that this tale was written.

321 In Chinese Buddhist texts, past karmic transgressions are often described as lingering debts (zhai 1) that must be
repaid through retribution or penance; see Soothill, A Dictionary of Chinese Buddhist Terms, 348.
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tie people to the rings, cut them open, and butcher them. [Gao] She was afraid and ran out, and
did nothing but recite the Diamond Siitra.

Suddenly, he ran into his old acquaintance Yang Yan, who said, “In Director’?? Li
Shuo's®? time, they flogged the traitor Li Yingdao®** to death for banditry. Now that I tell of
these past events, do you remember them?”” [Gao] She stated that because of his youth he was

unaware [of these things]. He also met an old [friend], the clerk Duan Yixian Bt1i5, whom She

considered to be like an adopted younger brother. Meeting She, he said, “You used to recite the
Diamond Sutra. Might you have abandoned or forgotten it? That which you have previously seen
is not the place of the most extreme suffering. Make an effort to cultivate good karma. You are
now able to return [to the human realm] due to the power of the Siitra.” He was then delivered
home, as if in a dream. He had been dead for a night, and the spot where he had been pushed was

bruised and swollen for several days.

20. The Beacon Tower Guard of Fengzhou & Ji|#& 1

[0470c17] 7K Y], BMET, BEHACIHA, NHFLE. #FELS7EE, BUER.
DUSEE BRI 2 » 8805, BE—fF. FEDFEREEE, NELFmR. 85 rE2H T
H, BLYWE, EOARNGERE Y . ERE, HERNELAT. BTN, =
[G2hE, FRER. | BEEC, B2IRR. HERFE, = (LR, HHuE.
WA JEMIL, JAFELGRE, B5RE. | BT EmEEZ. REBE.
WH%, MAflEefmt. ZF Rk, YEfELE, FNERE. AU, SiP
. &A5E T LM R, R, SfF. BER. [ALE, RESEHE, BN
B, DA R, SREER., | WEHFZ, ST BE, AmEh. FRERE S S H.
TRz ITREY . JThyERaSt . HETRE.

322 See Hucker, A Dictionary of Official Titles, 411, 524.

323 Li Shuo ZE& (740—c.800) was a minor official of the Tang dynasty and the son of Li Yu Z=ii (d. 791), Vice
Censor-in-Chief under Emperor Xuanzong. Li Shuo served as military governor of Hedong Circuit 7] %, which was
headquartered at Taiyuan. He is mentioned in chapter 146 of the Old Book of Tang.

324 T have not found any references to this Li Yindao Z54<i# in other sources.
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At the beginning of the Yongtai era [765-766], in Fengzhou [modern Urad Qiangqi, Inner

1??° there was a beacon guard®*® who went out at dusk and was [captured and] tied up

Mongolia
by Tanguts®?’ and taken to Tibet, [where] he was put in charge of horses. The Tibetan general
ordered that holes be put in his shoulder bones in order to pass a leather cord through them, and
he was given several hundred horses to care for. This went on for half of a year, then the number
of horses doubled. The Tibetan general rewarded him with several hundred sheep and moved
him closer to the capital tent. The tsempo>?® liked how [the beacon guard] handled things and
proceeded to have him carry the great banner, and when there was leftover meat or cheese, it was
given to him.

He stayed there for another half of a year, and when he was given his cheese and meat he
wept with grief and did not eat. The tsempo asked him about this, and he said, “I have an elderly
mother, whom I often dream of at night.” The tsempo was quite kind, and when he heard this he
was very upset. That night he summoned [the beacon guard] into his tent and said, “Tibetan law
is strict: there is no precedent for returning [prisoners]. I will give you two powerful horses, and
you will return [home] on a certain route and say nothing about me [having released you].” The
beacon guard took the horses and rode them until they both died of exhaustion. He then hid

during the day and walked at night. After several days, he collapsed on the rocky ground due to

cuts on his feet. Suddenly, there was a wind blowing, and something passed in front of him with

325 This is the modern location corresponding to Fengzhou % 1| in the Tang, according to the Buddhist Studies
Authority Database. Ho locates Fengzhou in Bayan Nur, Inner Mongolia but does not provide a source for this
claim. See Ho, Diamond Sutra Narratives, 413.

326 The term fengzi J%F refers to a soldier whose duty was to guard a fire beacon tower (fenghuo tai 1% K 2).

327 The Tanguts (5%.JH Danxiang) were a nomadic people who lived in the Western Xia (modern Northwest China)
and were allied with the Tibetans during this period. Skaff, Sui-Tang China and Its Turko-Mongol Neighbors:
Culture, Power, and Connections, 580-800, 38.

328 Zanpu(zi) B (F) is a Chinese transliteration of the Tibetan word tsempo (btsan po), which refers to the ruler of
Tibet and is variously translated as “emperor” or “king,” as Ho does.
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a rustling noise, so he grabbed it and wrapped his feet [using this item]. In a short while there
was no more pain [in his foot]. He tried to get up and he could walk as before.

He continued for two more nights until he reached the border of Fengzhou. He returned
home, and his mother was still alive. In both sadness and joy, she said, “When I lost you, I did
nothing but recite the Diamond Siitra, except when sleeping and eating, praying to see you
[again]. Now my vow has borne its fruit.”3>’ She fetched the Siitra to venerate it [and found that]
the seams had broken and some pages were lost, but she did not know how. Her son then told her
about hurting his feet on the rocky ground. His mother had him remove [the wrappings] from his
feet to look at them, and what he had wrapped around his wounds were pages of the Siitra, and

his wounds were also healed.

21. EZ & Filial-and-Incorrupt Wang

[0471a08] K&+, KIS —EFARAN. #HAH, whohik. #EEsELE, R
BUEAR. M EMIEE, HERY), HUAR. Z—HHET. WEBERP. B2 E
sCRIEHOHT. MINFHCZ, WARERI), BN B7W, Tz HEMERADAR
e | BBEET. WE . B CUE 2 (RO /R ) .

During the Dali [766—779] era, in Taiyuan [modern Taiyuan, Shanxi], a horse thief accused the

330 of being his accomplice. He was interrogated and tortured for ten

Filial-and-Incorrupt Wang
days, suffered severely and was forced to confess. The investigating official suspected he had

been wronged, and did not yet close the case. This man [Wang] did nothing but recite the

Diamond Suitra—his voice very sorrowful—ceaselessly all day and night. Suddenly one day, a

329 This statement alludes to the Buddhist notion of a karmic vows, according to which vowing to perform a
meritorious deed in order to produce a desired result will, through the law of karma, produce the result upon
fulfillment of the vow. It is this logic which underlies bodhisattva vows. See Ohnuma, Head, Eyes, Flesh, Blood, 98.
330 “Filial-and-incorrupt” (Z B xiaolian) was a category of scholar nominated to the capital by local officials for
appointment to an official position. See Hucker, A4 Dictionary of Official Titles, 237. Ho treats xiaolian as a personal
name. See Ho, Diamond Sutra Narratives, 414—415.
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bamboo in two pieces fell into the prison, turned around and landed in front of him.*}! The other
prisoners fought over it, and the jailer thought it was concealing a knife, so he broke it open to
look inside. There were words in two columns, saying “Do not cling to dharma, much less to no
dharma.”**? The handwriting was highly skilled. The thief started to feel sorrow and regret and

completely confessed to falsely accusing [Wang] due to a hidden resentment.*

31 Taiping guangji has “stopped in front of him.”

332 This is a quote from the sixth chapter of the Diamond Siitra, in which the Buddha explains that, because of the
emptiness of all dharmas (i.e. mental and physical phenomena), there is ultimately nothing to which a being can
become attached. (T235.8:749b11) This English translation is borrowed from Pine, The Diamond Sutra, 86.

333 The Taiping guangji has “old resentment.”
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Table 2. Historical Details in Collected Anomalies

APPENDIX B

TABLES

No. | Protagonist Date Location Record of Also appears in
Transmission?
P | Duan Wenchang 801 Jianyang,
BCE Sichuan
1 Zhang Qiqiu 712—756 | Yinchuan, yes Taiping guangji
IR T Ningxia (TPGJ) 58,
Dingminglu
2 Commander Wang | 730-787 | Kaifeng, Henan yes TPGJ 66, Yinhualu
Mou = fiz £ 5
3 | Sun Xian & 762-781 | Hubei TPGJ 67
4 | Zhideng & & 785-805 | Jingzhou TPGJ 68
5 Wang Conggui's 785-804 | Jingzhou, partial TPGJ 69
sister ¢ B Ik Hubei
6 Left Encampment | 785-805 | Sichuan partial TPGJ 70
Section Leader
g
7 | Chen Zhao [ HA 805-820 | Deyang, TPGJ 72
Sichuan
8 Weigong MEFE ~896 Jingzhou, TPGJ 79, Song
Hubei gaoseng zhuan
(SGS2)
T50.2061:869b15
9 Dong Jinchao 805-820 | unclear TPGJ 81, Baoying ji
R
10 Wang Mian Fig5 805-820 | Jingzhou, TPGJ 80
Hubei
11 | Huizong & 5% 821-825 | Jingzhou, SGSZ T50.2061
Hubei 50:868al16
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Table 2 - continued

No. | Protagonist Date Location Record of Also appears in
Transmission?

12 | Fazheng % 1E 821-825 | Jingzhou, Hubei TPGJ 85, SGSZ
T50.2061
50:867c27-868all

13 | Daoyin &% 825-827 | Jingzhou, Hubei partial TPGJ 86, SGSZ

or 821— T50.2061:871c21-
825 26
14 | Wang Zhonggan 829 Dezhou, partial TPGJ 73
F B Shandong
15 | He Zhen's wife fa] | 830 Jingzhou, Hubei TPGJ 90
LoES
16 | Wang Yin L fi% 830 Sichuan TPGJ 91
17 | Zhao An % 830 Sichuan TPGJ 89, Baoying ji
(implied)
18 | Wang Han T #§ 831 Deyang, TPGJ 92
Sichuan
19 | Gao She & 833 Taiyuan, Shanxi TPGJ 95
20 | The Beacon Tower | 765-766 | Urad Qianqi, TPGJ 57
Guard of Fengzhou Inner Mongolia
KT
21 | Filial and Incorrupt | 766—779 | Taiyuan, Shanxi TPGJ 60

Wang T
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Table 3. Themes in Collected Anomalies

No. | Protective | Material | Extending | Positive | Worldly | Otherworldly | Practice
Ling Ling3* Life Rebirth | Injustice | Justice

P X X reciting,
copying

1 X reciting

2 X X reciting

3 X* X X copying

4 X upholding,
reciting

5 X X upholding

6 X X reciting

7 X X reciting

8 X reciting

9 X upholding

10 X* 9335 upholding

11 reciting

12 X X upholding,
reciting
(3H5)

13 X X upholding,
reciting

14 X X reciting

334 An asterisk (*) indicates that this tale contains a material manifestation of the Siitra itself in the form of a scroll

or page.

335 This is the tale of Dong Jinchao which, as discussed in Chapter 4, is the sole example of what might be called

underworldly injustice.

336 Although there are slight nuances distinguishing the terms nian 2, dusong ##¥, and du 78, for the sake of
simplicity I have translated all three as “reciting.” with the Es “reciting” for lack of a better term. The term only
appears in this tale, so I have inserted the Chinese characters here in order to distinguish this terminology from nian

%, which appears elsewhere in the tales and which I also translate as “reciting.”
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Table 3 - continued

No. | Protective | Material | Extending | Positive | Worldly | Otherworldly | Practice
Ling Ling¥ Life Rebirth | Injustice | Justice

15 X upholding,
reciting

16 X X X reciting

)

17 X X* X reciting

18 X X upholding

19 X X reciting

20 X* reciting

21 X X* X reciting

337 An asterisk (*) indicates that this tale contains a material manifestation of the Siitra itself in the form of a scroll
or page.
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