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Abstract

Weituo Zfk is a protective deity in Chinese Buddhism. He is derived from the Indian

war god Skanda with significant shift of the characteristics, iconography and functions. In the
transformation of Skanda in the twelfth century, the vinaya master Daoxuan’s legendary
encounter help to shape Weituo. As a result, Weituo was tightly connected with the sasigha.
He is very special to the saiigha because his statue is usually the only one facing inside in a
temple and he is the only Buddhist protector supposed to take care of monks’ daily life.
Meanwhile, Daoxuan’s story determined the iconography of Weituo. After the formation of
Weituo, the deity has been enjoying tremendous popularity in China. He was mentioned in
popular novels and various records on Buddhist rituals. And he has been a very common
figure in Buddbhist art. In these records, he was supposed to play diversified roles according to
different occasions. In this paper, through studying the formation of Weituo, | attempt to
show how Weituo who comes from an Indian origin was absorbed by Chinese Buddhism.
The worship and visual representations not only proved the popularity of Weituo, but also
showed how the functions of Weituo were adapted to the needs of the sasigha and the secular

people.

This thesis aims to examine the legend, iconography, worship and visual
representations of Weituo comprehensively in order to provide a fuller portrait of Weituo’s

history in China.

Key Words: Weituo, Skanda, protective deity, Chinese Buddhist art.
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Chapter One Introduction

Weituo is a protective deity in Chinese Buddhism. His function is “protecting the
dharma.”* Weituo is very popular in China.? He normally was dressed as a Chinese general
wearing armors and a helmet (Fig 1.1). His weapon is a vajra-mallet (jingang chu £:fi#4).2

He owns individual Bodhi-site 7&25; in Tianmu Mountain X E (1] west from Hangzhou.4 In

Chinese temples, as a protector; his statue is usually settled at the Heavenly Kings Hall.?

Weituo &5k has been known by various names. The reason why he has so many
names is that he comes from multiple origins. The merging of different origins of Weituo
ended the twelfth century and after that, he has been regarded as General Wei (Wei jiangjun
BB E). General Wei was a deity first found in the writing of a vinaya master Daoxuan 785
(596-667 C.E.).° Besides, Weituo had also been considered as the Indian war god Skanda.’
Skanda had been mentioned in the Golden Light Sitra (Survarnaprabhasottama Sitra;

Jinguangming Jing £5¢HH4X) (414-421 CE).® Name such as the deity Weituo (Weituo

tianshen ZEL A {H; Weituo tian #&[E %) is a Chinese name of Skanda due to transliteration.’

bW =N 2 ik o T.45 874¢23.

2 Yinshun F[I/Ig, “Hufa weituo kao”54;£ & 43 [A Study on the Protective Deity Weituo], in Fojiao shidi kaolun {8221
“E&(Taipei: Zhengwen chubanshe, 1992), 245-250.

% Bai Huawen {51{E37, “Hanhua de zhutian” #/{Ef95%K [Sinicized Various Deities], Baike zhishi IFMH15% 10 (1985): 30.
* Chongxiu Xitianmushan zhi bianzhuanweiyuanhui "E{EFE K H 7E"4REZE B &4y ed., Chongxiu xitianmushan zhi E{E
PEK H L& [Re-edited Gazetteer of West Tianmu Mountain] (Beijing: Fangzhi chubanshe, 2009), 241.

® Fang Litian 75 17K, Zhongguo fojiao wenhua P34k [Chinese Buddhist Culture] (Hong Kong: Sanlian shudian
xianggang youxian gongsi, 2008), 161.

SR TR AERE N2 o 7 T45 874¢22.

T SIEH SR A BB o ARE R o LS - SULRIDIZ Bl - BEEEEE 402 H o MEKHPREESE - 5B
AIHIE o EESRHZEL o SIS SE ST E B ARAT o REE K E RS - " X88 430b07--b10

8 Losang Dawa trans., “Chapter on Protection called Refiige of the Yakshas,” in The King of Glorious Sitras called the
Exalted Sublime Golden Light: A Mahayana Siitra. (Portland: Foundation for the Preservation of the Mahayana tradition,
2006), 68, http://www.scribd.com/doc/12879810/Exalted-Sublime-Golden-Light (accessed 18 June, 2012).

°Yinshun E[IJIE, “Hufa weituo kao 585 & EL# [A Study on the Protective Deity Weituo], in Fojiao shidi kaolun {25214,
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Names such as the deity Wei &k, Wei Kun Z 3 had been recorded as the name of General

Wei.!? There are a few names with the traits of both two origins such as the General Weituo

(Weituo jiangjun ZxEL¥E).M As General Wei, Skanda and Weituo had been widely

accepted as the same deity since the twelfth century, all the names mentioned above had been

linked with Weituo.

The war god Skanda is the Indian origin of Weituo. As the child was cast off by
Rishis, he came to be called by the name Skanda (cast off).'? This name is first found in the
Chandogya Upanisad, one of the primary philosophical texts considered to be an early source
from the Hindu religion, before the first century BCE.™ And the name Skandavarna appeared
in a Brahmi inscription of second century BCE."* During the third to fifth century, Skanda
appeared in a number of literature materials as a violent deity and there were detailed
description on the birth and fostering stories of the deity. For example, the Mahabharata
which is a major Sanskrit epic of ancient India completed during the third to fifth century
contains several plots linked with Skanda. The deity won the title of war god after humbling
the pride of Devaraja Indra, lord of the deities. His greatest achievement which had been
considered as the generalissimo of Skanda was Killing the powerful Asuras Mahisa and
Taraka during the god’s fighting against the Asuras, another kind of deities. It marked the
success of the gods” army. Skanda had been linked with many other names. For example, in
the Mahabharata, he had been linked with names such as Kartikeya, Kumara, and Mahasena

which used to be other deities.” These names had been explained as different names of the

& (Taipei: Zhengwen chubanshe, 1992), 247.

e Uz B (8 o » X.88 430b02--03;

“NARNER - TNERARE/NHEZ —E - 7 T.53 354a22--a23.

UL o BB o ik -~ T.47 206¢26--c27.

12 Kisari Mohan Ganguli trans., “Book 3: Vana Parva: Markandeya-Samasya Parva: Section CCXXIV,” in The Mahabharata
of Krishna-Dwaipayana Vyasa (Philadelphia: Coronet Books, 2004), 456, http://www.sacred-
texts.com/hin/m03/m03224.htm (accessed 5 May, 2012).

13 Asim Kumar Chatterjee, The cult of Skanda-Karttikeya in ancient India (Calcutta: Punthi Pustak, 1970), 89.

14 Asim Kumar Chatterjee, The cult of Skanda-Karttikeya in ancient India (Calcutta: Punthi Pustak, 1970), 90.

15 Richard D. Mann, The Rise of Mahdsena: The Transformation of Skanda-Karttikeya in North India from the Kusana to
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same deity.’® In India, Skanda is a well- known war god but his function is far more extensive
than that. The deity’s fierce character sometimes links with people especially children,
because Kumara had been considered as a disease demon.*’ In the Mahabharata, Skanda was
depicted as a figure with multiple limbs and heads (Fig 1.2).*® Usually, peacock has been
considered as his vehicle. In visual representations of Skanda, the hand-held objects of the
deity involve a cock. spear, stick, a shell and etc. According to his legend, these objects were
given by deities when Skanda was born. ** His images had appeared on coins of ancient India,
such as on coins made during a Kushan emperor Huvishka’s reign (ca. 103/104- 137/38 C.E.)
in the beginning of the second century (Fig 1.3).%% In the fifth century, his name had appeared
in a number of Chinese Buddbhist szzras which indicates he may be introduced into China

during this time.?* Weituo had been mentioned as the Chinese name for Skanda.??

Weituo has been worshiped as a Buddhist protector in Chinese Buddhism. After
Daoxuan’s legendary encounter defined Weituo’s characteristics in the twelfth century, the
function of the deity as a protector of the dharma was settled down. Weituo has been

worshiped both as a member of a group of protective deities and as an independent protector.

Gupta Empires (Leiden; Bosten: Brill, 2011), 5-13.

18 B.N. Mukherjee explains by about the fourth to fifth century C.E. or earlier, the process of merging of different concepts
behind these names of the divine ended. Please see B.N. Mukherjee, “Development of Iconography of Kartikeya (Mahasena)
in Central Asia,” Investigating Indian Art: proceedings of a Symposium on the Development of Early Buddhist and Hindu
iconography, held at the Museum of Indian Art Berlin in May 1986, M. Yaldiz and W. Lobo, eds. (Berlin: Ver6ffentlichungen
des Museums fiir Indische Kunst 8, 1986), 250. For original texts in Mahabharata, please see Kisari Mohan Ganguli trans.,
“Book 9, Section 43,” in The Mahabharata of Krishna-Dwaipayana Vyasa (Philadelphia: Coronet Books, 2004),
http://www.sacred-texts.com/hin/m09/m09043.htm (accessed 5 May, 2012).

" B.N. Mukherjee, “Development of Iconography of Kartikeya (Mahasena) in Central Asia,” in Investigating Indian Art:
proceedings of a Symposium on the Development of Early Buddhist and Hindu iconography, held at the Museum of Indian
Art Berlin in May 1986, M Yaldiz and W. Lobo, eds. (Berlin: Ver6ffentlichungen des Museums fiir Indische Kunst 8, 1986),
251.

18 Kisari Mohan Ganguli trans., “Book 3: VanaParva: Markandeya-SamasyaParva: Section CCXXIV,” in The Mahabharata
of Krishna-Dwaipayana Vyasa (Philadelphia: Coronet Books, 2004), 456, http://www.sacred-
texts.com/hin/m03/m03224.htm (accessed January 15, 2012).

19 Kisari Mohan Ganguli trans., “Book 3: Vana Parva: Markandeya-Samasya Parva: Section CCXXIV,” in The Mahabharata
of Krishna-Dwaipayana Vyasa (Philadelphia: Coronet Books, 2004), 456, http://www.sacred-
texts.com/hin/m03/m03224.htm; and “Book 9: Shalya-parva 46,” in The Mahabharata, http://www.sacred-
texts.com/hin/m09/m09046.htm (accessed 5 May, 2012).

DA, Cunningham, “Coins of the Kushans, or Great Yue-ti,” Numismatic Chronicle Ser. 111 Vol. XII (1892): 134.

2! Yinshun F[JIIE, “Hufa weituo kao 3842 EL% [A Study on the Protective Deity Weituo], in Fojiao shidi kaolun (#5253,
i (Taipei: Zhengwen chubanshe, 1992), 247.

2 FREREN > RHAX - BIEEET - FEUKEEM - EECRH > REAR - AR REER KIS - KSIH
fi o EEETR > | - T.16 350a06--a10.
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http://www.sacred-texts.com/hin/m03/m03224.htm
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Weituo has been considered as a member of a certain group of protective deities
coming from the Golden Light Sitra.” This group of protective deities was considered to
have Indian origins and some of them are non-Buddhist deities. Skanda, one of Weituo's
origins, has appeared in the Golden Light Siutra. Weituo was added to the group by monk

Mingzhi BH%; (?-1115 C.E.) in the second half of the eleventh century together with the

goddess of the dawn Marici.** As a member of these protective deities, Weituo has been
invited by in a series of Buddhist rituals. These protective deities are supposed to be invited
in some of the greatest Buddhist ceremonies such as the Golden Light Purification Ritual

(Jinguangming chan <z %HA#) and the Liberation Rite of Water and Land (Shuilu fahui 7K
[z=;£er). The Liberation Rite of Water and Land have been prevalent since the Northern

Song Dynasty b7 (960-1127 C.E.). It requires procedures such as food-bestowing, chanting

of texts and mantras and preaching sermon to all sentient beings who attend the ceremony.®
These protective deities are supposed to save all sentient beings from samsara which refers to
a process of continuous pursuit or flow of life. As a member of these protective deities, the
visual representation of Weituo has appeared in Buddhist paintings on the protective deities.
In the Liberation Rite of Water and Land, the appearance of each deity in shuilu paintings
means they have been invited to this ceremony. As a group, the images of the protective

deities often appear in Upper Hall part (shangtang hua |- &) together with Buddha and

2 Weituo normally appear in the group of twenty or twenty four zhutian worshipping the Buddha. Occasionally, he had been
placed in the group of twenty eight attendants led by the Thousand-armed and Thousand-eyed Avalokite$vara, such as in the
Hall of Great Mercy of Dahuisi A ZE 7. Please see Wang Minqing F B, “Mingdai beijing dahuisi caisu neitong kaobian”
AL 5K S R ¥ N 455 H[ A study on painted sculptures of Ming Dynasty in Dahui Temple in Beijing], Wenbo
02(2010): 71.

MempmEeh o BRI KRR A Y E - —HER - BETROGIEEEART - REPEANERYBATES - J66F -
R o ZRTANL » RERMIEINART » GaR/RHL - AIE IR X.20 521c12--c16;

CEEEASCERR TR o BUEERH A Z (B R AE)” T49 321a22--224.

% Yiu Kwan Chan, “A Chinese Buddhist Ritual Responding the Society of Contemporary Hong Kong, Shuilu Fahui,”
http://www.tudou.com/home/diary u7566266c00m201101p1.html (accessed 5 April, 2012); Huang He &=,
“Yuanmingqing shuiluhua gianshuo” JTHH F /K[EEE2:7 [A Study on Shuilu Paintings of Yuan, Ming and Qing Dynasties],
http://hk.plm.org.cn/gnews/2007724/200772470341.htm (accessed 5 April, 2012).
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Bodhisattvas of Shuilu paintings, such as the case in Pilusi fiit[& = of Hebei province.? For

sculptures they are usually placed in or around the main hall of a temple. The Golden Light
Purification Ritual started from the sixth century. In this case, the protective deities are
supposed to protect he who recites, preaches and worships. The protective deities are
considered to have Indian origins.?” Skanda has appeared in the Golden Light Sitra with the

name “deity Weituo” #ZEK K4 in “Chapter of Ghosts and Deities” (guishen pin 51 55), the

thirteenth chapter of this sizra.® It may provide a reason for Weituo to be accepted as a

member of the protective deities.

Weituo began to become popular in the Song Dynasty &4t (960-1276 C.E.). It was

manifested in many ways. Various types of visual representations have been established
during this period. Portrait of Weituo appearing on Buddhist siitras, as a major way of
Weituo’s visual representation, had appeared in the Song Dynasty. *° Statue of Weituo had
already existed during this time.*® Besides, in Buddhist practices, Weituo had been accepted
as a member of the protective deities during this period of time. The liturgy of morning
service in which Weituo receives regular worship by the sasigha was primarily completed in
the Song Dynasty.** All of these indicated people paid attention to Weituo worship since the

Song Dynasty.

% Kang Dianfeng FEELE ed. Pilusi Bihua W& 622 [Wall Paintings in Pilusi](Shijiazhuang: Hebei meishu chubanshe,
1998), fig. 160.

" Bai Huawen [4{E3Z, “Hua zhaitian” $E25 K [A Study on Feasting Heavenly Deities], Minzhu ¥ 5 (1995): 23.

2 For the English version, please see Losang Dawatrans, “Chapter on Protection called Refuge of the Yakshas,” in The King
of Glorious Siitras called the Exalted Sublime Golden Light: A Mahayana Siitra. (Portland: Foundation for the Preservation
of the Mahayana tradition, 2006), 68, http://www.scribd.com/doc/12879810/Exalted-Sublime-Golden-Light(accessed 18
June, 2012).. The Chinese translation of this paragraph is in the Golden Light Siitra T.16 349b06.

2o N EEA SO I I - (ARG © RZIEEELL Please see Zhang Zhao 3R, Midian zhulin
FRESERFA [Forest of Pearls in the Secret Palace] (Wenyuange sikuquanshu dianzi ban Sk VU4 E 8 T-hi Electronic
version of Wenyuange Sikuquanshu), 6 .

% Lin Zhengqiu #KIEFRK, Gucha Lingyin t57|885& [ The Ancient temple Lingyin] (Hangzhou: Zhejiang renmin chubanshe,
2003), 31.

*! Chen Pi-yen, “Morning and evening service: The practice of ritual, music, and doctrine in the Chinese Buddhist monastic
community” (PhD diss., University of Chicago, 1999), 5.
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Weituo had been worshiped by both the sasigha and the secular people. He had been
mentioned in various records on Buddhist rituals and was worshiped as a Buddhist protector
by the sanigha. Today, he is tightly connected with the sasigha’s daily life and has been
worshiped in Buddhist regular practices. In the secular society, Weituo’s functions were very
flexible and had been adapted to people’s practical needs. He enjoyed popularity in both
groups of people and promoted the communication between the sanigha and the secular

people.

The visual representation of Weituo as an independent protector had already existed
as early as in the ninth century. There three types of visual representations of Weituo
appearing as an independent protector. The visual representations of Weituo are very
common in temples and on Buddhist sitras. Apart from these two types, Weituo was paired
up with Guanyin in Buddhist art in the late imperial time. At present time, Weituo’s
sculptures are placed in the Heavenly Kings Hall in almost every temple. His images often

appear on Buddhist pamphlets.

Literature Review

The previous study on the subject is very scanty. It is a common sense for researchers
in the field of Buddhist studies that the deity Weituo comes from Daoxuan’s record, and has
been linked with Skanda. There are few academic works on the formation of legend and
iconography of Weituo. The visual representation and different types of worship of the deity
had rarely been talked about. In the field of Buddhist studies, master Yinshun E[JJ[H the first
one among scholars doubted about the formation of Weituo. He had written an article about

the different origins of Weituo in China. He believes that Weituo consists of characteristics of

three deities. The name Weituo comes from Skanda. The iconography of Weituo comes from



Vajrapani. General Wei in the writing of Daoxuan promotes the popularity of Weituo in
China.® His opinion had been widely accepted by scholars. In the field of folklore studies,
researchers had tried to find Weituo’s origin in Chinese classics. There is another suggestion

on the origins of Weituo. Folklore researcher Li Shengquan Z25%§% believes Weituo is a local
deity of an area in the Southwest of China, because a name Tuowei §¢[&], which sounds like

Weituo in reverse, had appeared frequently in the record from the A Chinese Bestiary:

Strange Creatures from the Guideways Through Mountains and Seas (Shanhaijing [[1754%),

a Chinese classic text talking about early geography and myth. This text has existed before
the fourth century B.C. E. Li thinks the name Weituo was generated in China and spread by
merchants. When Buddhism was introduced to China, the name came back to China and
become the name of a Buddhist protective deity.*® Few Buddhist researchers had paid
attention to the article and Li’s opinion had little influence on scholar’s idea of Weituo in the

field of Buddhist studies.

In the studies on related fields, there are a few academic works had mentioned Weituo.
In the field of the protective deities studies, Prof. Bai Huawen [ {E =2 believes although the
protective deities were claimed to be Buddhist protectors came from India, they had been
totally localized in China. He points out that the process of the localization of Weituo did not
end in the twelfth century. In late imperial time, Weituo had been borrowed by the Chinese

novel Creation of the Gods (Fengshen yanyi £f#EZ) in which Weihu &€ (Protector Wei)

is a transformed Weituo.3* Prof. Liao Yang 225 has drew researchers’ attention on the

32 Yinshun EIJIg, “Hufa weituo kao”2#; 2 & EL# [A Study on the Protective Deity Weituo], in Fojiao shidi kaolun {25t
= (Taipei: Zhengwen chubanshe, 1992), Yinshun E[JJ[H, 246-251.

® i Shengquan Z=5%§%, “Weituo pusa de laiyou” BELEEGERYARES [The origin of Bodhisattva Weituo], Wenshi zazhi SZ 5
HEEE 6 (1994): 19.

% Bai Huawen [4{E3Z, “Hanhua de zhutian” ;% {LfYE4K [Sinicized Various Deities], in Hanhua fojiao yu fosi GE{E {2 ga
{#=F Chinese Buddhism and temples in China) (Beijing, Beijing chubanshe, 2009), 141-166. And his another article “Cong
bijiaowenhuashi de jiaodu kan zhutian de bianhua” {EEEES ALY AE G SR A% {E [A Study on Zhutian from An
Aspect of Comparative Cultural Studies], http://www.chinafolklore.org/web/index.php?Page=1&NewsID=8413 (accessed in
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number of deities in the protective deities and how the group of deities combined with other

subjects such as the twelve Yuanjue + —[E]%Z (twelve Bodhisattvas of complete

enlightenment) in visual representations.®> She has pointed out the geographical pattern of the
two protective deities groups in the Ming Dynasty A4, (1368-1644 C.E.). The visual
representation on twenty protective deities usually appeared in Sichuan province, southwest
of China while examples of twenty four protective deities were closely connected with the
imperial family.*® For the study of Weituo, she had showed how Weituo was added to the
group of protective deities in the Northern Song Dynasty. Her academic works benefit
people’s understanding on the background of Weituo. Besides, scholar who studies Buddhist

sculptures had revealed interesting facts about Weituo. For example, Chang Qing &7 in his
doctoral dissertation on Feilaifeng 77§zl (Hangzhou, Zhejiang province), had discussed

Weituo’s connection with Guanyin, a possible pair in Chinese Buddhist art.®” In addition,
foreign scholars have studied the cult of Skanda in India*® and Central Asia.*® Their works

promote people’s comprehension on the origins of Weituo.

While shedding much light on the subjects mentioned above, the existing study on

Weituo also raises questions that deserve further attention. At present, people’s idea about

April 14, 2012).

35 Liao Yang 225, Mingqing siyuan yuanjue zhutian tu B35 ERHEEE - #5K[E] [Paintings of Twelve Bodhisattvas of
Complete Enlightenment and Various Deities in Temples during Ming and Qing Dynasties] (Guangzhou: Guangdong jiaoyu
chubanshe, 2009).
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Mural on Twenty Protective Deities in the Yuan Dynasty], in Zongjiaoxinyang yu minzu wenhua =2 {Z{NELRE AL
[Beliefs and culture], Wang Xiaoli T-HRE, Liao Yang ZH5 and Wu Fengling SR JE\¥% eds. (Beijing: Shehuikexue wenxian
chubanshe, 2009), 215-216.

¥ Chang Qing 7, “Feilaifeng and the flowing of Chinese Buddhist sculpture from the Tenth to Fourteenth centuries” (PhD
diss., University of Kansas, 2005), 261-262, 274-278.
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Weituo is largely depend on the studies on the protective deities. However, Weituo does own
an independent position outside the protective deities no matter in Buddhist visual
representations or practices. Besides, the cult of Weituo in China consists of many aspects
including the legend, the iconography, the worship and visual representation of the deity and
is broader than what scholars have currently focused on. There are a number of materials
involved in each aspect. The values of the cult of Weituo an integrated whole should not be

underestimated. And this is what this thesis is focusing on.

Sources and Methodology

The purpose of the present study is to show Weituo’s history in China by discussing
the deity’s religion practice and visual representation. The thesis is largely based on primary
materials including textual sources and visual representations. A wide range of Buddhist texts
and Chinese literature relating to Weituo have been consulted. These records include
memoirs, temple histories, gazetteers, traveling records and miracle stories. Textual sources
played a central part in the interpretations. Visual representations including archeological
investigation, catalogs, photo collection and museum collections act as strong arguments of
my analysis. This research is a cross region study. In order to see Weituo’s development in a
broader historical perspective, materials including Buddhist texts and literatures on Skanda in
India and Weituo in China need to be taken into consideration. My interpretations depend on
the use of iconography in a contextualized manner, which means the position and
arrangement of the images in space are used to analyze their function and nature in religious

practice.



Expected Contribution

This thesis focuses on the formation and development of Weituo worship in China. It
has combined Buddhist texts with visual representation, literary materials and practices
related to the deity. A series of coincident events in various aspects happened in the Song
Dynasty indicated that the worship of Weituo was established and began to be popular during
this time. The formation of Weituo was comparatively obvious in records about the legend of
the deity. Chapter two shows the process of how the legendary encounter of Daoxuan became
the most important miracle story of Weituo and determined the characteristics of the deity.
The formation of Weituo in texts is a starting point of this thesis. Moreover, it discusses what
the legend brought to Weituo worship. Chapter three is about the iconography of Weituo. It
explains how Weituo’s iconography mirrors the legendary encounter of Daoxuan. And the
following two chapters concentrate on the worship and visual representations of Weituo
developed after the formation of Weituo. The author takes records on practice and visual
representation of Weituo in the late imperial time into consideration aiming to increase

people’s understanding on Weituo worship.

The thesis is a trans-regional study. The process of the formation of Weituo is how the
Indian god Skanda was adapted to Chinese Buddhism and transformed to Weituo. Certain
elements of Weituo’s iconography have been influenced by Buddhist art in Central Asia. The
author paid attention to possible origins of Weituo’s formation and iconography in India and

Central Asia.
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Chapter Two The Formation of Weituo: From the Legendary Encounter of

Daoxuan

There is a well-known miracle story about Weituo. The deity Weituo was said to
respond to monk Daoxuan in the seventh century. It was believed that this story occurred in
the last years of Daoxuan’s life and determined the characteristics of Weituo. This story has

profound effects on Weituo’s iconography and functions.

Weituo was formed in the twelfth century. Originally, he is derived from the Indian
war god Skanda. In the twelfth century, vinaya master Daoxuan’s legendary encounter was
considered to be an important legend of Weituo. Therefore, General Weli, a figure initiated in
Daoxuan's record, became another prototype of Weituo. As a result, Daoxuan’s records on
General Wei helped to shape the characteristics of Weituo and the deity had been widely
accepted as a protector of the dharma. Furthermore, the name Weituo replaced General Wei
in Daoxuan’s story and he had been added to the protective deities in the name of Skanda.

Weituo has been considered as General Wei and Skanda.

The records on the legendary encounter of Daoxuan written during the seventh to the
twelfth century are very important to Weituo’s formation. These accounts help to shape the
deity Weituo. They emphasize on different aspects of Daoxuan’s original records and
indicated authors’ comprehension of the story. They display how certain part of Weituo’s

characteristics and functions come from.
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The name General Wei &8 is first found in Daoxuan’s writing in the seventh

century. Daoxuan is a well-known vinaya master in the Tang Dynasty X, (618-907 C.E.).
According to Daoxuan’s original record such as the Record of the Miraculous Instructions
Given [by the Deities] to Vinaya Master Daoxuan (Daoxuan lushi gantong lu & = 3 Afi /28
#%) (664 C.E.) and the Discussion with the Deities about Vinayas (Luxiang gantong zhuan 73
AH/EIEH) (667 C.E.), vinaya master Daoxuan’s marvelous encounter with several deities in
the last years of Daoxuan’s life.* In the text, Daoxuan had particularly introduced General

Wei, one of the deities who had appeared during this adventure. This legend had largely

influenced the characteristics, function and iconography of the new deity.

General Wei was an important figure in Daoxuan’s adventure. He was the only one
who appeared in Daoxuan’s writing had two followers. He had been introduced twice in the
article by his two followers. In their words, General Wei had been respected by other gods.
Although in Daoxuan’s adventure, he was only one of the deities appearing during these days,

certainly he was the most impressive one. He had been appreciated by other deities:

As a pure practitioner and sincere dharma protector, when he [General Wei]
comes to the Four Heavenly Kings’ Palace, Four Heavenly Kings stand up to

show their respect to him. **

The Four Heavenly Kings are in charge of the four continents and are commanders of
General Wei. Standing up was the Four Heavenly Kings’ way to pay homage to General Wei.
Besides, he was the last deity that met Daoxuan in this adventure. Such sequence hints to the

rank of General Wei is the highest among the deities that had appeared in the story.

0 Daoxuan 1 H, Daoxuan lushi gantong lu 78 F HT R % [Record of the Miraculous Instructions Given [by the Deities]
to Vinaya Master Daoxuan] (T52 435a22--442b18) and Luxiang gantong zhuan 1345 538 & [ Discussion with the Deities
about Vinayas] (T45 874a16--882a28).

MHTEERE  JEEIUERT - I EREE - BhEKHEEEETEE AR - 7 T45 875216--al8.
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General Wei was very distinctive in Daoxuan’s record. During the nights his personal
information had been respectively introduced by these two other deities. Firstly, Wang Pan,
who came to tell Daoxuan that General Wei would soon arrive, had briefly introduced

General Wei’s role as a Buddhist protector:

The deity was very polite to me. | asked him where he was from. He paid
homage to me and said, “My family name is Wang and my given name is Fan.

| used to be one of the ministers of the Wu regime.

Now I’'m in the Heaven, my work is to protect the Buddhist dharma. I'm
guided by General Wei who is a general under the South Heavenly King. He is
very busy. He protects the Buddhist dharma in three continents. If there were
any quarrels or perilous activities, he would come to manage it. He will soon
arrive here together with the South Heavenly King. Prior to his arrival, he has

asked me to tell you.”*

Wang Pan pointed out General Wei’s function was to “protect the Buddhist dharma in three
continents.” The three continents refer to the east, west and south continents which the deity
Fei had talked about in the paragraph below. Buddhism declares the ideal over three

continents just except north due to Northern people do not believe Buddhism. Wang Pan did
not explain the specific work General Wei was engaged in. Later, another deity Fei came to

see Daoxuan, and he talked more about General Wei:

Then another deity whose family name was Fei came in. He gave a salute like
the man who came earlier. He said, “I was born in the era of Kasyapa when

deities were immersed in lust. ’'m a pure practitioner with special respect for

R IFREAR - H—RA o KIEHATE N TH - BT EE - BARYEEE M. SWEKR - 5LEfH LRS- 5
TRERERE N 2FEE - BEEEHS - PEE= N2 054 - BEEREG Y E - LTS - SHIFIRE AR
Bk - FIEEHHRA A E £ - HS B FEHAEE -~ T.45 874c14-c15 ...c21--c25.
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vinayas. General Wei strictly complies with the rules of pure practices, and he
is free from sexual desires. One Heavenly King is in charge of eight generals.
In all, there are Four Heavenly Kings and thirty two generals distributed
around the world. The North continent is out of the Buddhist dharma, while
the dharma are promoted and developed in the other three continents. However,
monks and nuns do not abide by the disciplines. They frequently break
precepts. Human beings of the East and West continents seldom have the
wisdom to be free from suffering. Although people of the South continent also
make mistakes, they submit to the Buddha’s teaching. When the Buddha was
going into nirvana, he had entrusted General Wei to protect the sasigha from
damaging by the evil. He said that if the sas#igha’s misdeeds had been connived
and they kept on breaking the principles like this, the law would be abandoned
by them. Deities remember the words from the Buddha. Although the dharma
has been damaging by the monks, deities is still protecting the world out of
sympathy. No action will be taken against those who have done any good
behaviors. They treat everyone equally and do not punish anyone because of
the man’s previous faults. The awful odor of human disperses in the Heaven.
Holy deities feel sick about the smell. However, they still protect the people
because of the Buddha’s word. General Wei is the greatest protector among
thirty two generals. When evil spirits tease practitioners, he who is not strong
enough, may be in delusion, General Wei will go there in panic and correct

errors. 43

BRU—RT o K - GRS o HTMERRE  ERERET - shREAAETE - 6T AERD - F2X
A e FFRAT - fRERE - BEREEERT - AR - —EZ VA/UFE - WE=+"0f - BIUXT - FEE
SEHEA o R TP« AER—IDFERE - BR=RTNERTL - AERASILEA - VEUE - RER T/ VHRE -
SIS - BT —MEEZILTR - (LS1EE - LBHEK - BEEER - BZME - W57 - FEmEE - BTN
B - SEATTIRZIERCE - SUhTER - FECNT - SERBEE - Bl - BT & - BB1% - BETIR - AL
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General Wei had been depicted as a Buddhist protector especially to the sasgha. This
paragraph shows how General Wei “protects the dharma in the three continents.”* The
sanigha was who he protects because if they kept breaking the vinayas, the dharma would be
in danger. According to Daoxuan’s record, General Wei was a diligent protector and get very
busy with his work. Wang Pan mentioned if there were any quarrels or perilous activities, he
would come to manage it. He was kind to the monks that he was protecting. For instance, he

was pleased to help those who felt contrition or regret for past wrongs.

Being a pure-practitioner (a practitioner of Brahmacharya; fanxing *%{7) and

reaching the state of Buddha-son now complete are typical characteristics of General Wei.
Brahmacharya originally refers to a period of fourteen to twenty years in Hinduism and
sexual abstinence is one of the common usages denoting to the practice of Brahmacharya. In
Buddhism, Brahmacharya strictly, refers to the practice of sexual chastity. More generally,
for the monastic group it pure-practitioner refers to the monks who decide to live a moral life
as a way to end suffering and to reach enlightenment to take the vow, committing themselves
to Buddhism. In the case of General Wei, it refers to refraining from sexual desire because it
mentioned he reached the state of Buddha-son now complete. A Buddha-son now complete
means General Wei keeps a child nature of simplicity. It is called kumara-bhiita by Buddhist

siitras is the eighth one among the ten stages of bodhisattva-wisdom (pusa shizhu faxing 3 i

+4E£32:47).* 1t should be noted Skanda had been linked with the name Kumara in India.

Daoxuan’s writing indicates that General Wei is a practitioner and he has attained the eighth
stage of the Bodhisattva-wisdom. According to Daoxuan’s record, General Wei’s role as a

practitioner was linked with his work. It particularly enables him to be familiar with the

0o HAFESR o FIENZE o IO+ - 5ERES - AR o [BLUZIBBS T o fhiELARE o (RFERRER
A - EHE =R o HfFolhit o ZEM TR AEFFIE B IREE o W RZREL o FEIRREARD - FEMER

BY o ” T.45 874c28--875al6.

Mot = (005 T.45 874c23.

PNERE SR R SRR A (Y - TL10 454¢09.
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sangha’s practices. His protection to the monks is accompanied with monks’ daily life. Fei
had provided an example. He said General Wei would help monks overcome difficulties

especially when evil spirits tease the practitioners.

General Wei has magic powers. He can catch ideas in the three continents and reach
there to resolve conflicts. The magic power helps him to protect the dharma in the three
continents. His own discussion with master Daoxuan proves his super powers. During the
conversation of General Wei and Daoxuan, he had talked about numerous affairs happened in

places other than China:

I [Daoxuan] asked, “Is the evil in control of the world of lust. Are the deities
in the Heaven the attendants of the evil?”” General Wei answered, if the evil
commit any sorts of wickedness, the Four Heavenly Kings, Indra and Brahma
will not tolerate it. The evil cannot stop people from doing the good. The
sangha here have not been disturbed by the debate on Mahayana Buddhism
and Hinayana Buddhism. Both of the two branches are worshiped by the
sangha. However, things in the western region are different. When people who
believe in Hinayana Buddhism get sitra of Mahayana Buddhism, they put the
sutra into fire. Some sell monks of the Mahayana Buddhism to the North
regimes. For those who worship Mahayana Buddhism, such behaviors grab
their life. Such cases are countless. Weimengxiang who are the present lord of
Bodhi big temple (puti dasi 3%#¢ A 5F) owns eight thousand monks and ten
thousand households. The king cannot manage this place. Many people walk
around the pagodas presented gold and silks every day. In the kitchen, fish are
piled and sheep heads are hanged. Though they act like this without any

restraint, they are still protected from ghost. | asked why good deities or naga
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did not stop them from committing the crime. General Wei answered that
deities who drink blood come to receive the offering and who hear the
Buddha’s teaching will protect the monks who believe in Mahayana Buddhism.
| said, when | saw people of that place appreciate killing, I wish there could be
any power to stop them from killing. However, | cannot imagine they are with
the connivance of the deities. General Wei answered, all these are caused by
karma of the beings. Fish and sheep need to pay for their karma too. | asked
that although it is true that everyone need to pay for their karma. Killing was
caused by delusion which formed in evil destinies. How could deities wink at
that? General Wei answered it is karma that the Buddha cannot help. Besides,
the deities were born in the country where the right though was missing. |
asked how to treat someone who had the right though but it was missing in
samsara? General Wei answered that it could not be comprehended by

imagination. *°

In this paragraph, they discussed things happened in the world of lust (karma-dhatu, yujie &k
5, a layer of samsara. Their discussion covered a broad area and it indicated that General

Wei was well-informed about world and national events.

General Wei praised on Chinese Buddhism and master Daoxuan. General Wei had

expressed the deities’ favor for China in an era when Buddhism is in decline:

R o AT HSIEBERS - LUT R EIRBBIL  BH o BEITE  WRWREHAR - & F - KITHEE - K
KTz ] o BEGREPBRANREGE R - BEEZ - AW - 58 RAJEATRE - ARk - /MEEETR
WKEETEHGR - A FM - STRAFEEIES - A/\BHEFEHE - TERS - @52 T - BARR - WE
4B N RIEEORE » FIER L - BIBSERAVRTE - FSEREL - REH - AEESRET - MNGEHEEIE -
EH - MEZ R - 2 OEEE o TREAMRSHY o RE o W RIBLIES AT - B o EILARRT - AR
877 - CHAR - B HEHRE - BH - WRRAESERE - AFEE - RHEH - R - BEZENE
5 o APGRIIER fR - ROB BN - B RGETE S o RIS o B H - INESREREPR N RERR - JiEk
B LR o IERBE - (HEEHRL - RE - SR IER - IAERS - EiRz0f - BH - BIFBITTHE - 7 T45
881c25--882al6.
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Presently, the dharma declines. Countries in Indian are inferior to here [China].
People in China confess for their fault after they break their vow of abstinence.
Although they also make mistakes, they are much more careful to their
behaviors. Protective deities do not punish those who have done good behavior.
They are sympathy about the human beings and try their best to protect the

people from intrusions by the evil.*

He believed China is relatively better than countries of old India. One reason was the Chinese
repent for their actions. Secondly, Chinese people did not have discrimination on different
branches of Buddhism. This text was an encouragement for Chinese Buddhism when it was

competing with Taoism in the Tang Dynasty.*®

This article was a proof of Daoxuan's achievement. The deities were very polite to

master Daoxuan and expressed their appreciation for Daoxuan’s work:

Recently, from the February of this year, the deities have responded to me for
several times. One told me it was because books | had written such as the

Continued Biographies of Eminent Monks (Xu Gaoseng Zhuan 4& = fi {5) (645

C.E.) and the Expanded Collection for the Spread of Enlightenment (Guang

Hongming Ji &5/4HH£E) (664 C.E.) help to spread Buddhism, deities and

spirits all felt happy about my works. As for the vinayas, your commentary
works are also excellent. But they have made some mistakes in judging the
light and the heavy. “Anyway,” one [of the deities] said, “this is not your fault.

It is translators who make these conceptions confusing from the origin.”49

TSR AR o KESEEE o RRILTT o RLEEIUAR o KAWL o PIBERESD o ARSI - (R RE-ETH
HIE - FEREM o BETS o BINSFEE - RO TP RENR o 7 T.45 881c21--¢25.

8 Tonami Mamoru HE75E, Sui Tang fojiao wenhua [¥& R {#Z3C{E[Studies in the Political and Social History of Tang
China] (Shanghai: Shanghai guji chubanshe, 2004), 87-91.
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This is the beginning of the article. This deity explained the reason of their visit. The deities
spoke highly of the writings of Daoxuan. In fact, they met Daoxuan largely because
Daoxuan's book on Buddhism. As a main figure of the deities, General Wei has also express

his appreciation for Daoxuan’s understanding on the Buddha’s teaching:

In the last night of my adventure, General Wei came in. He salute to me, and

said he had seen me in Anfengfang Z*'&'$; when | began to write the

Expanded Collection for the Spread of Enlightenment. He saw me judging
between the right and the wrong. My interpretation is pure and open and
different from what he had heard about. It coincides with deities’ explanations
of the Buddha’s teaching. He has long been waiting to talk about the dharma
with me. The dharma and the monk are the most important thing is in three
continents. Debates and fights never end. General Wei’s responsibility is to
protect the law and talk them around. That is why he sent his subordinates
come to see me and hear my words. Today, he has time to come, but he won’t

stay long.”

This paragraph indicates Daoxuan’s book had attracted General Wei’s attention for a long
time. General Wei, as a member of deities from the Heaven, said that the deities all “feel
happy about these works.” Their respectful attitude towards Daoxuan and his writing are a
proof of the authority of the explanations in Daoxuan’s books. One version of the story noted
it was in 667 C.E. when the article was written.>* The year 667 C.E. is also the last year of
Daoxuan’s life. As an event happened in the last years of Daoxuan’s life, this story helped to

enhance the dignity of Daoxuan among the sarngha.

AR - BRI - SRl - HNEHEEY) - DHEBRK - BIRCHE o HIHEEE - 7 T.45 874b28--c03.
Ot — AT E - BEEER o ABRIEEE © 5T RAECEE o PVBEIAA4E - SIBTTIE - BRREUIRE - Ryt
AIE - EEWG - HAHE - BE=RKTP - MR - FREE - RAT » 5BTHETE - R - mens
1% o FTLACHISEMEE - HETEE - SEEAK - ASALE - 7 T.45 881cl5--c21.

SBEZE ARG WEEILIPPIREEEEE o T45 874b14.
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In the very beginning, the story of General Wei was attached to records on Daoxuan
and the story soon began to change. The Pearl Forest in the Dharma Park (Faxuan zhulin ;£
SEERFK) (668 C.E.) is an index for Buddhist texts. It was completed only one year after
Daoxuan’s death. It was written by Daoshi 7 (?- 683 C.E.) who used to be an assistant of

Daoxuan.*® In this account on Daoxuan’s adventure, much important information had been
changed. First, the name of General Wei became more accurate. Daoshi adopted the name

Wei Kun &3 to refer to General Wei:

And there is a man from the Heaven whose name is Wei Kun E&¥. He is a

general guided by the South Heavenly King. >

It should be mentioned that the name Wei Kun also referred to a high ranking official living
in the seventh century. The Wei family had been a prominent powerful family in the sixth to
seventh century. A number of generals and officials came from this family and Wei Kun was

one of them. The man Wei Kun had been mentioned in the New Book of Tang (Xintangshu #r
JE45). Emperor Taizong of Tang J# X5 (599-649 C.E.) had conferred the title of the
Marquis of Wuyangxian (% 212 to Wei Kun. Wuyangxian it f5 % is a place now belong

to Sichuan province. Wei Kun had been a teacher of Gaozong (628-683 C.E.) when the
former was a crown prince. When Wei Kun was dead, Gaozong gave him a posthumous

name as Zhen ¥ (meaning "upright man").>* Wei Kun was elder and dead earlier than

Daoxuan, so possibly Daoshi believed Wei Kun was the deity that had responded to Daoxuan.

52 Chen Yuzhen [ 552, “Daoshi yu Fayuan zhulin” #1HEL (GE5E%FK) [Daoshi and Fayuan zhulin] in Zhonghua foxue
xuebao no.05 (1992), 233-238, http://www.chibs.edu.tw/ch_html/chbj/05/chbj0511.htm. (accessed in June 1, 2012).

S ARNEI - TREEAT/ KKE S —FE A - 7 T.53 354a22--a23.

el FIH O FREEA > ARFZEZE AN o S DUEEERTRE WA o KA HH#AED -
EERE > Bhe A HERBMRE - ZWMERT > BUATEEES - & WREINEE > #iHEH - ” Please see
Ouyang Xiu EXf5{Z and Song Qi K13, “Liezhuan di yibaiershier” #I[{Z 55— — —[Biography no.122], in New Book of
Tang 31 E+5(Wenyuange sikuquanshu dianzi ban Sk VU 2 E 8 T Electronic version of Wenyuange Sikuquanshu),
vol.210.
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Secondly, Wei Kun became more important in the deity’s army compared with
General Wei in Daoxuan’s record who was only one of the thirty two generals. In Daoshi’s

writing, Wei became the leader of these generals:

There are Thirty-two generals guided by the Four Heavenly Kings and this

man [Wei Kun] is the head of these generals. *°

His rank had been improved in this account. Besides, Wei Kun’s function turns to be more
tightly connected with Daoxuan. In the beginning of the text, he narrated the weak health of

master Daoxuan:

In the spring of 667 C.E., [Daoxuan] is meditating in the Jingyesi ;¥=%3F,
South of the capital. He is in his last years and his health is in decline. He is
thinking about the four forms of birth and the three assemblies. Suddenly,
because of his causes in the past, he is received by some deities and he comes
to be recovered. He becomes more sincere to Buddhism and gets response
from the Heaven. At that time, there are the protective deities including Four
Heavenly Kings come to the vinaya master’s room. Daoxuan hears the sound

of their footsteps and asked who is outside? [A deity] answers: this is Zhang

Qiong 5515, *°

Daoshi considered this adventure of Daoxuan as a prediction of his death. As a result, the

deities’ talk with Daoxuan is mainly about Daoxuan’s future life:

SUREESF =T o HIABTE o 7 T.53 354a23.

S bl KRRz AR B2 - BIERET o WEDH EHUTFET o BEHEE - £ERR - RUEE - HarAg - LB
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He [Zhang Qing 5£2&] answered, “I only know master [Daoxuan] will be

reborn in the fourth heaven where there lived Maitreya.” >’

In text, Wei Kun did not directly meet Daoxuan. He had been considered as one of the two
companions of Daoxuan when the master was entering the world of Maitreya. Wei Kun’s

function was to escort him in Daoxuan’s future life.

The future life of Daoxuan was the emphasis of Daoshi’s writing. It seems the author

Daoshi’s intention had affected Wei Kun’s function. Daoshi is a monk from the Ximingsi 75
HH=Y, the temple possessing Daoxuan’s ancestral. It should be noted that Daoshi and

Daoxuan used to learn Buddhism from the same teacher. Daoshi’s strong personal
relationship with Daoxuan may influence the way he illustrated the story about Daoxuan and

General Wei.

General Wei was soon linked with Weituo and his legend with Daoxuan gradually
became a miracle story of Weituo. In approximately the twelfth century, there are several
records showing General Wei and Weituo had been treated as the same deity. Their names
were mixed up. They even formed new names for the deity such as “General Weituo.” For

instance, Zongxiao 52 (1151-1214C.E.), a monk and Buddhist historian of Tiantai School,

when he quoted the words of Daoxuan in the Topical Anthology of the Land of Bliss (Lebang

wenlei 4435 3C5H) (1200 C.E.), he said:

That is why Master Nanshan [Daoxuan] said, General Weituo is the greatest

protector. >

ST o (HAMERATN AR o A VURIENFHRAT - ” T.53 354al8.
BT o BEENKE o F2H it o 7 T.47 206¢26--c27.
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It should be noted the name he adopted was General Weituo rather than General Wei
which indicates in Zongxiao's mind, General Wei and Weituo had already become the

same deity.

Meanwhile, the Indian war god Skanda had been absorbed in General Wei’s
legend and mixed up with Weituo. Skanda had replaced General Wei to be the one

respond to Daoxuan. For example, Zonggao 5% (1089-1163 C.E.) who was a

dominant Chan master in the twelfth generation of the Linji 57 line of Chan school,
directly used the “deity Weituo” (alternative name of Skanda) to replace General Wei

in the General Sermons by Chan Master Dahui ( Dahui pujue chanshi pushuo & £

BT ) (1171 C.E)):

There was a vinaya-holder named Daoxuan. He is the only one who is
complete without lack with the upasampada after the Nirvana of Sakyamuni.
As a result, his light reached the Heaven. The deity Weituo responded to him.
The deity served him food from the Heaven every day. One day, he asked the
deity, who are you? The deity answered, |1 am not a normal person. | completed
five commandments and got good fruit. The deities in the Heaven respond to

me and finally | became a deity in the Heaven. >

Master Zonggao explains the reason why Skanda responded to Daoxuan was Daoxuan was
strict to commandments. Skanda’s response seems to be a reward for Daoxuan. Besides, this
story hinted Daoxuan may be able to become a deity in the Heaven. Neither did Zonggao say

any words about other deities appearing during Daoxuan’s adventure, nor did he mention if

SREIA T ELARAT o PRI RS T EH A PRI o MR AT AME © BRI - ROEEBRE - BiS
R - FHERE & - NFERME - REAHS - B - JEE AL - RIEETM 5 RER R - ” M.59 801b14--
816al8.

23



the deity was a general. In Zonggao’s words, the legendary encounter of Daoxuan became a

miracle story of Skanda.

General Wei’s legend had been adopted to supplement the personal information about

the deity Weituo in the Golden Light Sitra. Zongxiao in his explanation about the sitra, said:

The deity Weituo's L K family name is Wei & and his given name is

Kun . %°

He recorded Wei Kun as another name of the deity Weituo (Skanda). After that, he recorded
Daoxuan’s depiction about General Wei, but the name of the deity had been replaced by
Weituo. Zongxiao's description clearly showed General Weituo was the deity Weituo in the
Golden Light Sitra. He regarded Wei as the Chinese family name of the Indian god Skanda.
The records mentioned above shows the merging of General Wei and Skanda had already
begun in in the eleventh or twelfth century. In this record, different origins of Weituo became

different names of the same deity.

The name Weituo comes from Skanda. The Indian war god Skanda is the “deity
Weituo”. The name of the “deity Weituo” originated from the Golden Light Sztra. In 810

C.E., a Chinese monk Huilin £t (737-820 C.E.), who was a master in science of language

(sabdavidya), explained how Skanda was translated as the “deity Weituo”. In the Huilin'’s

Sounds and Meanings (Huilin yinyi 23k %%), he noted:

Weituo tian #&EkK in Sanskrit is pronounced as Sijiantuo £4 7 deva.
Sijiantuo is a transliteration of Skanda. Deva means deity (tian -X). Scribes

confused these two words because jian Z& and wei 3 looks alike.*

SOCHEEER TR o KA IR  ” X20 521c05.
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Here, Huilin believed that .72 become Weituo & by accident. The original translation

should be Jiantuo. According to Huilin’s explanation, the mistake was caused by careless

copyists. Huilin reckoned Weituo is Skanda.

Skanda was a protective deity in Chinese Buddhism. In the fifth century, the name had

appeared on several Buddhist sizras translated by Dharmaksema Z4it3; (385-433 C.E.) who

was a Buddhist monk from Central India and was one of the most prolific translators of
Buddhist literature into Chinese. In the Great Cloud Sitra (Mahamegha Siitra; Da fangdeng

wuxiang jing & 554 AE4K) (421-433 C.E.), he is named as Jiantuo 72E£.% In the Nirvana
Sutra (Mahaparinirvana Sutra; Da ban niepan jing K% EE24%) (260-280 C.E.), he is
named as the deity Weituo (Weituo tian 3 K).% In the thirteenth chapter of the Golden

Lights Sutra, Skanda had been listed as deities obtaining extraordinary strength:
Possessed of miraculous power and great strength
Indra, Soma and Yama,
Vayu, Varuna and Skanda,
Vishnu and Srasvati,
Prajapati and Hutashana-
These protectors of the worlds,
Who are powerful and outshine every foe,

Day and night will offer protection without fail

SLoB IR R GRE) o % S RNEITHREE o FEFE © EFet  $2E - SR o (HEUEMNE - IR ME) - 7 T.54
469b18.

O R VB /U (% - FRLEEEEBK{ERREA{R - ~ T12 1094cl6.

83 «pp Ak A G AER o BFERMIFFIER o 7 T.12 403¢11; Yinshun E[IJIE, “Hufa weituo kao 3£ 25k [A Study on the
Protective Deity Weituo], in Fojiao shidi kaolun {##% 53t = (Taipei: Zhengwen chubanshe, 1992), 247.
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To those who have heard this sitra®

According to this record, his characteristic is “possessed of miraculous power and great

strength.”®

In the twelfth century, as Weituo had been added to the protective deities, there was a
biography written about Weituo. It was named as the “Biography for General Weitian”

(Weitian jiangjun zhuan & KEFE () (1131 to 1162 C.E). This text was a chapter in
Xingting {T%2’s the Re-edited Biography of the Protective Deities (Chongbian Zhutian zhuan
E4mzaA~f#H) (1173 C.E). Sixteen deities had been invited to participate in rituals and Weituo
was the tenth of the protective deities according to the Biography of the Protective Deities
(Zhutian liezhuan & X %51#) (Lost).®® The Biography of the Protective Deities was written by
Shenhuan f#f who was most active during 1131 to 1162 C.E., and it may contain a

biography of Weituo. Although the Biography of zhutian text had already lost, it was a
reference to Xingting’s record which had accepted and summarized previous records on the
protective deities.®’ It contained the biographies for twenty deities and Weituo was the
twelfth of the protective deities. The “Biography for General Weitian” was a summary of

previous records on Weituo.

It talked about General Weitian’s basic information such as name, miracle stories,

figure, and the iconography of the figure:

84 osang Dawatrans, “Chapter on Protection called Refuge of the Yakshas,” in The King of Glorious Sitras called the
Exalted Sublime Golden Light: A Mahayana Siitra. (Portland: Foundation for the Preservation of the Mahayana tradition,
2006), 68, http://www.scribd.com/doc/12879810/Exalted-Sublime-Golden-Light(accessed 18 June, 2012). The Chinese
translation was “FEfRIEN - & HHRX - BIEEGEE - FUKEEM ~ ZEECRM » REHR - KR KBEIEKR - KiiiE
o RIBEM - HEEHRE » FRCONEE -~ T.16 350a06--a10.

SR SIS T T.16 350a00.

® [ iao Yang 25, “Yuandai ershizhutian de tuxiangzhi kaocha” 7¢1t =35 KB 555842 [Study on the Inscription of
Mural on Twenty Protective Deities in the Yuan Dynasty], in Zongjiaoxinyang yu minzu wenhua S23{Z{NE R jESC(E
[Beliefs and culture], Wang Xiaoli T-H&REE, Liao Yang B and Wu Fengling SRJE\¥S eds.(Beijing: Shehuikexue wenxian
chubanshe, 2009), 214.

% Bai Huawen [5{:37, “Hua zhaitian” 3E75K [A Study on Feasting Heavenly Deities], Minzhu I 5 (1995): 23.
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Brief record on the adventure with the spirits and the awe-inspiring Gods

(Lingwei yaolue &z %11%) said that the deity’s family name was Wei & and
his given name was Kun #. He is one of the generals led by South Heavenly

King. There are thirty-two generals under the Four Heavenly Kings in total,
and he is the head general. He is born with wisdom and strictly complying with
the rules of pure practices. He is free from sexual desire. He has heard about
the Buddha’s entrustment. He is a protector of the three continents. He stays
and protects the Buddhist dharma. He is very busy with his work and worries
about the four divisions of disciples. He fully understands the beings and the
process of samsara and tides over the Five Vehicles. The “Chapter of Ghost
and Deities” in the Golden Light Szz#ra contains the deity Weituo. Weituo in
Sanskrit means wise opinion.®® However, today, Wei becomes the deity’s
surname, which happens to be a Chinese surname. The deity hides his real
name and it is impossible to know what it is now. During the Qianfeng era &z
£1(666 - 668 C. E), a vinaya holder Daoxuan, in the Jingyesi ;¥=%3F of Xi’an
had met with Weitian (alternative name of General Wei). He recorded their [he
and several deities] discussion on the vinayas in his books Lingwei yaolue and
Luxiang gantong {F4H Ez# (Discussion with the Deities about Vinayas). In
Yaolue (An abbreviation for Brief record on the adventure with the spirits and
the awe-inspiring Gods), the deity, whose surname is Fei £ said, “I was born
in the era of Kasyapa when deities were immersed in lust. I’'m a pure

practitioner with special respect for vinayas. General Wei strictly complies

with the rules of pure practices, and he is free from sexual desires. When

8 The word Veda which means wise opinion is translated as Z ¥, while Skanda is translated as ZEk. Because these two
words are of the same pronunciation in Chinese the author reckons they are the same word in Sanskrit.
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General Wei comes to Four Heavenly Kings’ Palace, Four Heavenly Kings
stand up to show their respect to him. All Buddhist temples and practice halls
establish the sculptures of Weituo from the reign of Emperor Gaozong as a
reward for achievement in protecting the [Buddhist] dharma. There are
numerous writings on this adventure. The "a Buddha-son now complete™ is the

eighth of the Ten stages of Bodhisattva-wisdom —{3:. He is a man of virtue or

a sage, how to know? To sing praises,

Among thirty-two generals led by Four Heavenly kings,

Weitian of the South is the best

Brilliant and out of desire

Strict to himself about pure practices

Being cut off from sexual desire

Made up his mind in the era of Kasyapa Buddha

Protector of four divisions of disciples

In charge of the three continents

His name confused with the incarnate

Appeared in the Tang Dynasty and met Daoxuan

Carefully talked about impenetrable mysteries

Luxiang 7#4H (An abbreviation for Discussion with the Deities about Vinayas)
and Lingwei &z (An abbreviation for Brief record on the adventure with the

spirits and the awe-inspiring Gods) record it
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The Four Heavenly Kings stand up to welcome him
Show their respect to the uncontaminated

From Qianfeng §Z%7} (666-668C.E.) to protect the dharma

Find his place in the protective deities at present time

In temples and practice places,

He acts as a safeguard

Helmet on his head and precious mallet is balanced on his wrist
He put the palms together and looks like a child

Sometimes (he) guides the practitioners and promotes the practices
Sometimes (he) protects the temple

Removing obstacles from outside and helps [the practitioners] to be free from

worries
Soon Buddha’s teaching will cover the trisahasra®

This record combined Buddhist texts of Skanda and General Wei. This record has specifically

explains various names of the deity such as General Weitian & X5, Wei Kun &3, the

OCBRFNEH o KL o IR - AR E/VEZ —E - WEA=+ 20 - MAHE - ARIEE - FEREEN - 5
AT o (BEEE o 26 o SNEIERE - A= - R Rl o TIRUIR o BRERIUES - ZEYE(L - KRBT -
FERR ML A REEOR T o MEEEEL - W - STRIDIE Rk - MEHEEE &K% o MERMRBEES - 57
W& - FEFSIREERL - A FESTEEERA - NEREREMEMEES - HRATLERZENS o WERHEE T - fFHERE
B o NEMEh o RIYEE - Bl o B MEFEEETIR - EERKFET - SHERENAEE - 5B TLUEF AR -
TEERAT © RELE - EREEERT - AR - EAERNER - EREIE - BEFSROK « FERIMEEREL
BB - GakGEE - AT Y o HIERESRNUEERS - AREEHEPE/(E - MEFEF - SAHZ - #
H o WE=FTKKF - mIT @RS » EHITEEEEREEAN - FFITEE S - BEEERFEN > MEMRIFETE
VUBBRELA P - NGERIEIES - SMEbE N2 - TRENEREEE - S M BOR S A - A
PUE R - BHEELFTER  BEHEZHZEZEL  BSAAYER - BEMENEE - BEZFABEMRE - HIEEE
HET > G TIRERES - 3BT ASET - S TRERE - AlFRINE S - R HIR=T - ~ X88 430b03-
-c05.
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deity Weituo kK 1H. Different deities had been explained as different names of the new

deity Weituo. Each names exposed diversified aspects of him. The “deity Weituo” (the
Chinese name for Skanda) in the Golden Light Sizra, indicates the god’s Indian origin.
General Wei pointed out the deity’s link with Daoxuan. The deity came to meet Daoxuan in
the seventh century. In conclusion, Xingting’s explanation blends the two origins of Weituo’s

legend.

The merging of Weituo’s different origins ended in the twelfth century when the
monks widely accepted General Wei who appeared in the legendary encounter of Daoxuan
was the Indian war god Skanda in the Golden Light Sitra. The new deity Weituo was formed
as a result. In this process, the name Weituo which originally referred to Skanda, gradually

replaced General Wei and Weituo became the one responded to Daoxuan.

Daoxuan’s legendary encounter is very important to the formation of Weituo. In the
biography of Weituo, the story of General Wei with Daoxuan occupies more than half of it
and served as the foundation of it. The characteristics of Weituo were decided by General
Wei’s role in the story. The deity Weituo had been depicted as a protector of the dharma. He
had been widely acknowledged to be the deity responded to Daoxuan in the seventh century.
He is a diligent Buddhist protector and a practitioner of vinayas. His function is to protect
practitioners. His distinguishing iconography in Chinese Buddhist art was also based on
Daoxuan’s description on General Wei. The story of General Wei with Daoxuan promoted

the spread of the worship of Weituo.

Weituo's legend was formed in the twelfth century when monks widely accepted
Weituo as the deity responded to Daoxuan. As a result, Weituo, who was originally derived
from Skanda, obtained the characteristics of General Wei. After that, Daoxuan’s legendary

encounter had been considered as the earliest miracle tale of Weituo among the materials we
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can see nowadays. It had decided the characteristics, possible iconography, functions of the
deity and these elements served as foundations of further worship of Weituo. Owing to

Weituo’s role in this story, his position as a protector of the dharma had been established.
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Chapter Three The Iconography of Weituo

Weituo owns a distinguishing iconography in Chinese Buddhist art and his images
changes little over time. Mostly, he has been depicted as a Chinese young general. There are
several certain elements of Weituo’s iconography. He dresses helmet and armor and he takes
vajra-mallet as his weapon. Visual representations of Weituo at present time still match these
iconographical characteristics. His iconography was mainly based on accounts on the
legendary encounter of Daoxuan. Meanwhile, his iconography had been influenced by
Vajrapani, another Buddhist protector who appeared in Buddhist art much earlier than

Weituo.

Records on specific elements of Weituo’s iconographical characteristics indicated the
deity’s iconography came from multiple origins. In the twelfth century, the “Biography for
General Weitian” had recorded specific details of Weituo’s iconography. In this record, some
of Weituo’s iconography came from Daoxuan’s description on the characteristics of General
Wei. In the late imperial time, Weituo’s iconographical characteristics had been mentioned in
a few inscriptions. On one hand, these inscriptions indicated Weituo’s images corresponded
with the characteristics of General Wei. On the other hand, they showed Vajrapani’s

influence on Weituo’s iconography.

The iconography of Weituo showed the complexity of Weituo’s origins. It not only
showed Weituo’s connection with General Wei, but also pointed out Weituo’s relationship
with Vajrapani. As the attribute of Weituo probably appeared in Buddhist art earlier than the

textual account, the iconography of Weituo may have adapted to accounts on this legend
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when Weituo had been linked with Daoxuan’s legendary encounter,. The iconography of

Weituo had prepared for the worship of Weituo as a deity linked with Daoxuan.

Weituo’s iconography is largely based on Daoxuan’s description on General Wei. For
example, in the twelfth century, the “Biography for General Weitian” which was written by
Xingting matches Daoxuan’s account on General Wei. The biography is the first text
introduces specific iconographical characters of Weituo. According to its accounts, Weituo
wore helmet and armor and he balanced mallet (chu #F) in front of his chest.” It showed
Weituo’s military rank as a general. The face of Weituo had been depicted as a young man. It
was linked with General Wei’s merits a Buddha-son now complete. The “Biography for
General Weitian” accurately reflected Daoxuan’s account on General Wei in Weituo’s

iconography.

General Wei had affected Weituo’s iconography in two aspects. First, the deity
obtains a look of a military official. In order to shape Weituo as a Chinese general, his
dresses have been largely influenced by armor and helmet of ancient China. Details of the
iconography of Weituo reflected certain elements of military dressing at the same era. For

example, Mountain Pattern Armor (shanwenkai [[147%2) is style of armor worn by high

ranking officers in China at least during the Tang Dynasty.” It is made for small pieces of

steel and shaped like the Chinese character shan L[] (mountain). In Weituo’s statue during the
same period such as the statue in Foguangsi {#5%=F, a temple built in 857 C.E., this pattern

had appeared on Weituo’s armor (Figl.1). There is another example. The book A Collection
of Military Classics (Wujing Zongyao i 4%4&55), a Chinese military compendium written in

1044 C.E. during the Northern Song Dynasty, had recorded a sort of helmet called as “Wings

" GETEE ST o X88 43003,
™ Daniel Slone, SKA Sun Lu-shan &¥%L11, Construction of Chinese mountain pattern armour, 1,
http://www.armourarchive.org/essays/Shanwenkia.pdf (accessed in June 26, 2012).
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of Phoenix” (fengchi JE\&H) (Fig 3.1).” This kind of helmet has wing at two sides. A number

of Weituo’s images contain such iconographical element such as the sculpture of Weituo in

the Lingyinsi Z2[ZF, a temple in Hangzhou (Fig 3.2). This sculpture of Weituo was
established in the Southern Song dynasty F5%< (1127—1279 C.E.).” Besides, breast mirror

which is common military equipment also be absorbed in the iconography of this statue. As
protective deities who intimate the visual representations of Chinese military official, Weituo

sometimes looks very alike the Four Heavenly Kings. For example, the Baoensi & 5F

which was completed in1446 C.E., lies in Sichuan Province, southwest of China. On the west

side of North wall in the Ten-Thousand-Buddha Pavilion (Wanfoge & {#[2]) in this temple,

Weituo’s image is near that of the North Heavenly King (Fig 3.3). Their helmet and armor

are of the same shape.

Secondly, because of Daoxuan’s record, it is very common to shape Weituo as a
child-face deity. Most of his statues do not have hair on the chin. Weituo obtains such
iconographical characteristics from a very early time. For example, the statue of Weituo in
the Foguangsi has plump cheek without wrinkles or beard. His facial expression is usually

very calm. There is an inscription on Weituo support such iconographical character:

[The skin of] General Wei Kun is fair and clear. [He] has plump cheek and on

beard. ™

2 Ding Du T & ed., “Qitu” #%[& [Pictures of military equipments], in Wujing zongyao FL4%4E82 [A Collection of Military
Classics] (Beijing: Jiefangjun chubanshe, 1988), 720.

7 Xingen ME, “Guji” % [Relics], in Lingyin xinzhi BZ#7:E [New Gazetteer of Lingyin], chap 6,
http://www.lingyinsi.org/redir.php?catalog_id=5685&object id=6073 (accessed in March 15, 2012); Lin Zhenggiu $R1EFX,
Gucha Lingyin 51 Z8[Z [The Ancient temple Lingyin] (Hangzhou: Zhejiang renmin chubanshe, 2003), 31.
(B ) WA EE7- Fu Yan {845, “Huguosi yuanren zhutian huaxiangzan” #5557 70 A\ % K #1142 [Inscription on
Yuan Murals of zhutian in Huguosi], in Liao Yang |25, “Yuandai ershizhutian de tuxiangzhi kaocha” JT{¢ — 25 KAVEE
&2 [Study on the Inscription of Mural on Twenty Protective Deities in the Yuan Dynasty], in Zongjiaoxinyang yu minzu
wenhua SEZHE(NELEESZAL [Beliefs and culture], Wang Xiaoli FERE, Liao Yang 22f5 and Wu Fengling 52 JE\ ¥4 eds.
(Beijing: Shehuikexue wenxian chubanshe, 2009), 232.
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This feature makes him very distinguishing from other Buddhist protector depicting as
military officials such as the Four Heavenly Kings. This iconographical character of Weituo
is linked with Daoxuan’s description that General Wei has a child nature of simplicity. In
1715 C.E., Mujaku Dochu (1653-1745) recorded the links of the iconography of Weituo with

Daoxuan:

The appearance of the deity imitates that of a child [in the praise of the Re-
edited Biography of the Protective Deities]. | guess it comes from accounts on

his child nature of simplicity in the original text [written by Daoxuan].”
However, he thought it was unreasonable to make Weituo looks like a child:

However, the state of Buddha-son now complete means he has a child nature
of simplicity. Why the deity needs to be shaped as a child? When Weitian
(alternative name of General Wei) saw Daoxuan, it’s hard to know whether he

was a child or as an adult.”®

According to Mujaku Dochu’s accounts, Weituo’s baby face was a mistake made by
craftsman and some Chinese monks because they misinterpreted Daoxuan’s narrative on
General Wei. From another perspective, this comment showed that the popularity of making

Weituo a baby face figure.

It is rare to find statues of Weituo with beard but such visual representations indeed

exist.”” There is an example. In the West Hall of the temple Upper Guangshengsi &% [ =F of

B R > BEETE > INERIEE S - ” please see Mujaku Dochu SE3£3 ., “Weitian jiangjun” 5 K4 E
[General Weitian], in Chanlin xiangqi jian $EKZ 585, 257, http://etext.fgs.org.tw/etext6/search-3-
detail.asp?DINDEX=1856&DTITLE=2DF004 (accessed in 9 May 2012).

o oREE RIS T-HEAN > IS ? BRRUAER - HEH R %87 - ” please see Mujaku Dochu fEEZ 8 E,
“Weitian jiangjun” & Kj# i [General Weitian], in Chanlin xiangqi jian $Ef 5285, 257,
http://etext.fgs.org.tw/etext6/search-3-detail.asp? DINDEX=1856&DTITLE=2DF004 (accessed in 9 May 2012).

" Mujaku Dochu also mentioned Japanese craftsmen sometimes add beard to make it looks like a middle-aged man (“F 4
IE 525 =P+, TR RNARM, »). In fact, such statues also exist in China. Please see Mujaku Dochu 338
&, “Weitian jiangjun” F K E [General Weitian], in Chanlin xiangqi jian f8fRSEE5E, 255,
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Hongdong i in Shanxi province, which is also called as Weituo Hall 5k (Fig 3.4),

there is a sculpture of Weituo with a sparse beard (Fig 3.5). It has been identified as a statue
of the Ming Dynasty.”® In the Hall, Weituo is sitting on an armchair with one leg on the chair
and the other step on the floor. The beard was drawn on his face. They are very sparse. His
face looks serious but not wrathful. He looks like a young man. There is another case. In the
Pilusi, Weituo’s image on the Shuilu painting have mustache. This image has an inscription

“respectable Weituo samsara” (Weituo zuntian samsara BEXEK 4% 0577 ). He looks like

a middle-aged Chinese general. It’s very rare among Weituo’s statues and images.

Vajrapani is another source of Weituo’s iconography. In visual representations, these
two deities sometimes appeared at the corresponding part of a mural. For example, in the

Fahaisi ;£7&=F which is a temple in Beijing had been repaired and painted in 1504 C.E. a

figure on the north wall of the main hall of the temple, match the iconography of Weituo.”
On the Northeast wall, there is an image of Vajrapani (Fig 3.6). These two images have been
regarded as a deity in different conditions and Weituo has been considered as a non-wrathful
Vajrapani.® In the late imperial time, Weituo has been regarded as a sort of Vajrapani. For
instance, in an inscription written in 1557 C.E. on a mural of the protective deities, the author

Li Cui Z2%% has classified the Twenty-four deities into five species in total. Weituo had been

recognized as a kind of Vajrapani.:

http://etext.fgs.org.tw/etext6/search-3-detail.asp? DINDEX=1856&DTITLE=2DF004 (accessed in 9 May 2012); and Kang
Dianfeng FER%& ed. Pilusi Bihua L& 35 EE S [Wall paintings in Pilusi] (Shijiazhuang: Hebei meishu chubanshe, 1998), fig.
160.

"8 Chai Zejun %% and Ren Yimin {£358, Hongdong Guangshengsi &[5 [Upper Guangshengsi of Hongdong]
(Beijing: Wenwu chubanshe, 2005), 271.

& Yang Boxian t51HE ed., Fahaisi bihua 5557822 [Mural of the Fahaisi] (Beijing: Zhongguo mizusheying chubanshe,
2001).

8 Jin Weinuo £:45%, “Fahaisi bihua Dishi Fantian tu “323 35 S FE A K E [Painting of Brahma and Indra in Fahaisi]
in Zhongguo meishushi lunji "P BT 52 545 (Haerbin: Heilongjiang meishu chubanshe, 2004). 309.
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Among Twenty Four Deities, there are four belong to Vajrapani 4l

Guhyapada, Paficika, Skanda, and Prthivi. 81
This text shows the close relationship between Weituo and Vajrapani.

Vajrapani and Weituo do seem very similar in many regards. The Indian origins of
these two figures can be traced to yaksa. In the Buddhist art from Gandhara, “it is known
from the research of Senart (1905), Foucher (1905-51 vol 2: 481ff), Lalou (1956) and, above
all, Lamotte (1966) that Vajrapani is a yaksa.”®* Coincidentally, in the Mahamayiiri, a
Buddhist Sanskrit text of the first or second century B.C.E., some of the deities that later
merged with Skanda who is the Indian origin of Weituo were mentioned as the deity is a

tutelary yaksa of Rohitaka, a place northwest of New Delhi in India®*:
Rohitake Kartikeyah Kumarolokavisrutah (verse 21)84
Kumara-Kartikeya was the world-famed tutelary deity of Rohitaka.®

In Chinese Buddhist art, Weituo and yaksa appeared at the two sides of Guanyin in
Shuanglinsi.®® If there is a correspondence between these two statues, the statue of yaksa
possibly indicates the nature of Weituo. Then Vajrapani and Weituo have something in

common in their origins and nature.

Bl U > H : BBHS - 3405 BEE - B please see Li Cui ZEZ, “Baimadong xinsu zhutianji” |4 B ¥ 855 R0
[Inscription on new sculptures of zhutian in Baima cave] , in Nanzhangxianzhi jichao Fg % 85555E4) (1864) Vol.23 quoted
in Liao Yang JZH5;, “Yuandai ershizhutian de tuxiangzhi kaocha” JT{ &8 KAVE] {55542 [Study on the Inscription of
Mural on Twenty Protective Deities in the Yuan Dynasty], in Zongjiaoxinyang yu minzu wenhua =2 {Z{NELERE AL
[Beliefs and culture], Wang Xiaoli T-HRE, Liao Yang B and Wu Fengling SR JEl¥% eds.(Beijing: Shehuikexue wenxian
chubanshe, 2009), 217.

# Monika Zin, " Vajrapani in the Narrative Reliefs," in Migration, Trade and Peoples Part 2: Gandhara Art, ed. Christine
Frohlich, (Proceedings of the 18th International Conference of the European Association of South Asian Archaeologists in
London 2005), 74, http://www.royalasiaticsociety.org/site/files/Part%202%20-%20Gandharan%20Art.pdf (accessed in April
14, 2012).

8 Suresh K Sharma, Haryana: Past and Present (New Delhi: Mittal Publications, 2006), 69.

8 Upendra Thakur, On Karttikeya (Varanasi: Chaukhambha Orientalia, 1981), 49.

83, S. Rana, 4 study of Skanda cult (Delhi: Nag Publishers, 1995), 93.

% In the picture book of Shuanglinsi edited in 2007, there is a picture shows a yaksa existed in the Thousand Buddha Hall
near Guanyin. But when I went to there in the beginning of 2012, the sculpture of yaksa had disappeared. And now, the place
of yaksa is empty. Please see Shanxisheng Wenwuju LLI75& 2 #7/5, Pingyao shuanglinsi caisuyishuguan & EEARSF R 7
BfiTEE, Shuanglisi caisu BEFRTFFZ Y (Tianjin: Tianjin renminmeishu chubanshe, 2007), fig 77.
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In Chinese Buddhism, both of Vajrapani and Weituo are Buddhist protectors with
military nature. The similarity may be caused by their similar nature. They are enthusiastic
protectors of the dharma. It is possible, since General Wei’s legend widely spread in China,

his figure combined with Vajrapani had appeared earlier than Weituo in Buddhism.®’

The similarities of Weituo and Vajrapani in iconography show in two aspects. The
first one is their weapon. Vajrapani was named after the weapon vajra.®® Vajra is a ritual
object symbolizing the irresistible force of Buddhism. In Central Asia, for example in Kizil, it
was painted as diamond scepter (Fig3.7 a). In Chinese Buddhist art, it was usually depicted as
a combination of weapon and Buddhist symbol. It was shaped as a pestle-like weapon with a
handle which is ended with a ball. The tips at the end of the central prong were shaped like a
tapering pyramid.®® Re-edited Biography of the Protective Deities is the first Buddhist text
that mentioned the name of the weapon of Weituo. The weapon of Vajrapani and Weituo was
briefly called by the mallet. According to the “Biography for General Weitian,” the deity
Weituo takes a “precious mallet” as his weapon. It did not define the weapon. In A Collection
of Military Classics, a book written in almost during the same period, mallet referred to a
category of pestle-like weapons with big ends at both sides (Fig 3.8). The picture displays the
appearance of the mallet. It seems to be a Chinese weapon that shared the same shape as
vajra. In the visual representation of Weituo, the deity has been carrying the vajra-mallet. For
example, in Foguangsi, Weituo carries a weapon in his right hand and the other hand is
putting on his thigh. His weapon is long and the shape is similar to a vajra. It is a bladed bar.
In the middle of the weapon, there are two metals with a hole at its center. The two metals

have white lines which seem to represent closed prongs. In the late imperial time, Weituo’s

8 Yinshun F[JlIg, “Hufa weituo kao 3% EL% [A Study on the Protective Deity Weituo], in Fojiao shidi kaolun (#5252,
“Z%m (Taipei: Zhengwen chubanshe, 1992), 249.

8 " Jajrapani” means wielding a thunderbolt. Monier Williams Sanskrit-English Dictionary, 2008 revision, s.v. “Vajrapani,”
http://www.sanskrit-lexicon.uni-koeln.de/monier/(accessed in 29 June, 2012).

% Khandro Net, vajra, http://www.khandro.net/ritual_vajra.htm (accessed in 12 June, 2012).
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weapon had been called as vajra-mallet. For example, the Recorded Sayings of Chan master
Ruyun shi in Caotang (Caotang ruyunshi chanshi yulu 5 #5555 E EETzESE) (1687 C.E.)

recorded:

In Weituo Hall, [Weituo] carries vajra-mallet. Who can resist the power? %

From the shape and the name, Weituo’s weapon indicates the deity’s connection with

Vajrapani.

There are three ways of how Weituo carries the vajra-mallet. Although all of the
gestures had appeared in visual representations of Weituo and Vajrapani, they are slightly
different in their ways of carrying the vajra. There are relatively more depictions on Weituo
adopted the gesture of balancing the vajra-mallet in front of the deity’s chest than images of
Vajrapani. Apart from the one mentioned above, there are two other gestures of Weituo that
appeared in visual representations. One is raise the vajra-mallet in one hand such as the case
in Foguangsi (Fig 1.1) while the other is pointing the weapon straight down on the ground
such as the case in Lingyinsi (Fig 3.2). For Vajrapani, he is most frequently depicted to raise

the weapon in visual representations.

The way Weituo holds the vajra-mallet in the Heavenly Kings Hall of Buddhist
temples, has different meanings for the sasigha. It serves as a signal to show whether the

sazrigha in this temple offer accommaodation to travelling monks or not. Liang Zhangju Z2Z

%5 (1775-1849 C.E.), a literati, had explained the custom:

No matter in big or small temples, there are Weituo’s statue with mallet. Some
hold the arms straight down beside the weapon while some clasp hands when

balancing the weapon upon the wrist. [1] asked the old monk about it, and he

90 ety BRI T4 S MR R A A J37 001c08.
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told me the one put the palms together means the palmers are welcome in this
temple. If palmers came, they would provide accommodation. If Weituo put

the mallet on the ground, it means no. [They] can tell from a glance. **

In above paragraph, he had explained two gestures of Weituo show whether the temple
offered accommodation for strangers. If Weituo, who located near the door, balanced the
weapon upon the wrist, it meant palmers were welcome in this temple, and if Weituo put the
mallet upright down, it meant the temple would not offer accommodation for palmers. In fact,
as we have mentioned above, there are three gestures of visual representations of Weituo. The
extra one which is putting the mallet in his palm and the peak of this weapon pointing to the
sky appears in present temples. For instance, in the White Horse Temple, the statue of Weituo
which is in the Heavenly Kings Hall acts like this (Fig 3.9). He takes a weapon in his left
hand and an object in the other. There is an explanation on the three gestures at present time.
If Weituo takes on the mallet, no matter carries it in one hand or balances it in front of his
chest, the temple will offer accommodation for palmers. The former one means the temple
could serve food for palmers for three days while the latter one means the temple only serves
for one day. If he put the weapon on the floor, it means not welcome strangers.®? Being

considered as an icon shows Weituo’s sculpture is very common in Buddhist temples.

Weituo had been depicted with the lion headdress which indicates the connection of
Weituo with Vajrapani. As early as in the second century C.E., Vajrapani began to appear
next to the Buddha with the lion headdress.®® In the Buddhist art from Gandhara, Vajrapani

had been borrowing iconographical elements from gods from Greco-Bactrian and Indo-Greek

S AESRUNARSKIT - BT IR - AT R - AW TE-A RS » W2 RS
7 NUFTRTEISY - S5t - HEFEtE N4 - T LL—EMAIH - ” Please see Liang Zhangju 24,
Langji xutan JEPFEEE [Successive Talks on Langji] (Fuzhou: Fujian renmin chubanshe, 1983), 128.

%2 \Wa Lan FL[#, Wenxiang shi Luoyang 7555455 [Find Luoyang by Smell of Incense] (Beijing: Zhongguo huagiao
chubanshe, 2005), 110.

%8 Christine Fréhlich, “A Study of some Deities in Indo-Scythian and Indo-Parthian Coinages”, in Migration, Trade and
Peoples Part 2: Gandhara Art (Proceedings of the 18th International Conference of the European Association of South
Asian Archaeologists in London 2005), 63, http://www.royalasiaticsociety.org/site/files/Part%202%20-
%20Gandharan%20Art.pdf (accessed in 14 April, 2012).
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coinages. Heracles is the Greek semi-god who is a hero wearing lion skin and hold club in its
hand.* Heracles® certain elements had been absorbed by Vajrapani. The lion headdress was
one of the elements. Gradually, Vajrapani became the constant member appearing with the
Buddha.”™ And sometimes, Vajrapani wearing lion headdress had appeared at the side of the
Buddha. This kind of visual representation of Vajrapani had been introduced to Kushan art.
For example, in Kizil cave No. 175, in murals at the right side of the niche, there is an image
of Vajrapani wearing the lion headdress (Fig 3.7 a, b). We can clearly see the nose, ears and
eyes of the lion. In Chinese Buddhist art, in most cases, Weituo was depicted as a general

wearing helmet at head in his visual representations. However, in the Shuanglinsi £5F in

Shanxi province, a clear outline of a lion’s head could be found on Weituo’s forehead (Fig

3.10). The statue is located in the Thousand-Buddha Hall (gianfo dian {3:#) of this temple.

It was date to the Ming Dynasty.*® The lion headdress shows Weituo had borrowed certain

iconographical elements from Vajrapani.

Weituo’s iconography supported the conclusion that the legendary encounter of
Daoxuan had effects on Weituo in plenty of aspects. His iconography had showed how
people comprehended Daoxuan’s description on General Wei’s characteristics and applied it
to Weituo’s iconography. At the same time, Weituo’s iconography showed his multiple
origins such as the connection with other Buddhist protectors such as Vajrapani. In visual
representation of Weituo, the main iconographical characteristics remain consistent over time

and over various situations.

% Huo Xuchu ZEJHY], “Xiyu fojiao yishu zhong de jinganglishi” FEig {2 & 4 77+ [Vajrapani in Buddhist Art
of Central Asia], in Kaozheng yu bianxi: xiyu fojiao wenhua lungao 2% 55 ELHHT EIS FHZSCEamfa (Wulumugi, Xinjiang
meishu sheying chubanshe, 2002), 159-163.Monika Zin, "Vajrapani in the Narrative Reliefs," in Migration, Trade and
Peoples Part 2: Gandhara Art, ed. Christine Frohlich, 73- 83 (Proceedings of the 18th International Conference of the
European Association of South Asian Archaeologists in London 2005),
http://www.royalasiaticsociety.org/site/files/Part%202%20-%20Gandharan%20Art.pdf (accessed in April 14, 2012).

% Huo Xuchu ZEfH], “Xiyu fojiao yishu zhong de jinganglishi” PEIg 2 &l Y4 [l J7+ [Vajrapani in Buddhist Art
of Central Asia], in Kaozheng yu bianxi: xiyu fojiao wenhua lungao % 55 ELHHT EIS FHZSCEama (Wulumugi, Xinjiang
meishu sheying chubanshe, 2002), 161.

% Ma Yuanhao 7734, Shuanglinsi caisu foxiang EEMIEF ¥ #{%: [Painted Sculptures in the Shuanglinsi](Beijing: Wenwu
chubanshe, 2008), 133.
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Chapter Four The Worship of Weituo

The sangha and the secular society worship Weituo for different reasons although
basically he has been worshiped as a protector of the dharma. For the sazigha, Weituo is
worshiped as a special protector of the sazigha. He had been worshiped not only in elaborate
Buddhist services such as the Liberation Rite of Water and Land and the Golden Light
Purification Ritual, but also in the sasigha’s regular practices such as the morning service. In

Qing Dynasty i1t (1644-1912 C.E.), according to the Karma (Jiemo yishi ¥5EE{% =) (1699
C.E.) and the Record of Testimony and Meaning of the Baizhang Monastic Regulations
(Baizhang ginggui zhengyi ji 7S5 REEFR0) (1823 C.E.), Weituo were invited in rituals
including the Summer Retreat (varsak; xia anju & %&), the Inauguration of the new abbot
(ruyuan AJ), the Retirement from the office of abbot (tuiyuan 7E[57), the Going for Alms
Food (pindapata; fenwei 731). In these rituals, Weituo’s function was to help the sazigha to

get rid of disturbing factors of their practices. For the secular society, Weituo has been
worshiped in some rituals relating to the natural disasters. Weituo became an agriculture-
related and weather-related deity. In these cases, Weituo’s function is close to that of a local

deity.

In the late imperial time, the worship of Weituo was increasing. Before the Qing
Dynasty, in the sixteenth century, there were a few texts on Buddhist rituals that had already

mentioned Weituo such as the Pure Land Merits (Jingtu ziliang quanji ;% 1+ &g £ %) (1594

C.E.)¥", the Notice on two Sequences in Temples (Conglin liangxu xuzhi 2FkR FEZE %)

T SERHIATATZ - BE S NEEA A EEARER - ” X.61 596b13.
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(1593-1661 C.E.)®, and 4 Collection of Daily Recitations in Sitra (Zhujing risong jiyao %4%
F3E425) (1655 C.E.).” In the Qing Dynasty, there were more rituals invited Weituo than

before. Buddhist texts prove Weituo’s popularity among the sargha while novels containing
plots related with Weituo help to illustrate the deity’s popularity in the secular world. Weituo
had appeared in a lot of novels in late imperial time. He most frequently appears in themes
related to religion, war and super nature among all the popular themes of novels. These

literature materials supplemented how Weituo had been worshiped in the late imperial China.

4.1 Worship by the sarigha

At present, Weituo had been tightly connected with the sasigha’s daily life. Weituo is
worshiped as a protector of the dharma in their regular practices such as the morning service.
The sarngha recite the Praise to Weituo, the Great-Propitious-Celestial-Main’s Dharani and

the Weituo Praise Zi:& to please the deity. The worship of Weituo shows how Weituo

acted as a Buddhist protector in Buddhist rituals. On one hand, he has been worshiped as a
protector of the Buddhism by the sasgha. On the other hand, his worship benefited the
communication of the sazigha with the local society which in turn promoted the popularity of

the deity in the secular society.

Weituo has been considered tightly linked with Daoxuan. As a deity responded to
Daoxuan in the monk’s last years, Weituo is a proof of Daoxuan’s achievements. Daoxuan

was a very famous monk in the Tang Dynasty. Daoxuan has been continuously remembered

BRI B =FF - HEREVURE - ” X.63 672c04.
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by latter monks and even literati. Respectively in the year 742 and 841 C.E., Li Yong Z2&
(678-747 C.E.) and Yan Houben g/ 4 (the middle Tang Dynasty), two high ranking

officials, had written inscriptions for Daoxuan. In 776 C.E., the emperor required people to

burn incense to Ximingsi PHH=F, a temple in Mountain Zhongnan and it is where Daoxuan’s

ancestral hall located and in which he used to be the abbot in his last years, in memory of the
great Buddhist master. In 869 C.E., the emperor bestowed Daoxuan the name of Chengzhao

7&H& as the posthumous name of the Buddhist master. He also gave the name Jingguang ;5%

to the stiipa which placed Daoxuan’s relics (Sarira; sheli 45 F1).*%°

Daoxuan’s achievement lies in two fields. Daoxuan is a master in the study Buddhism
and very prolific in writing commentaries on the four divisions of the vinaya. He is one of the
founders of the Vinaya School. In his time, Dharmagupta-vinaya, the discipline of the
Dhérmagupta School, just replaced the great canon of monastic rules translated by

Buddhabhadra (359-429 C.E.) and Faxian ;A& (c.a.337—422 C.E.). Dharmagupta School is

one of three surviving vinaya lineages Dharmagupta-vinaya became the general discipline of
Chinese monastic groups in the Tang Dynasty. The vinaya of the Dharmagupta School have

been named as the Four Divisions PU47{3 (Sifen Lu) in China. The school which specialized
in the study of Dharmagupta-vinaya is called the Vinaya School (Luzong {#:5%) which is one

of the ten major schools of Chinese Buddhism. Daoxuan was devoted to promote the spread
of the vinayas of the Dharmagupta School, and had written a lot of comments and

explanations on it. As he lived in Mountain Zhongnan (Zhongnanshan 2% 5 (11) located in
Shaanxi Province, south of Xi'an, people call him Nanshan EgL1]. His representative works

which is called the Nanshan wudabu &g 117 A (Five most important works on

100 Wang Yarong FBE&%, Zhongguo hanchuanfojiao zuting yanjiu 5 EE#HZGHFENFFE [Study on Primary Ancestor
Temples of Buddhism Schools in China] (Xian: Shaanxi renmin chubanshe, 2006),186-87.
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Dhérmagupta-vinaya written by master Nanshan) mark the establishment of Dharmagupta-
vinaya in China.’®* As a result, the Vinaya School is also called as Nanshan School

(Nanshanzong g L115%) after Daoxuan. In the last year of his life, he settled down in the
Jingyesi J$£5F, a temple in Mountain Zhongnan to transmit the commandments, which

shows the Dharmagupta-vinaya, had been put into practice. Apart from his achievement in
explaining Dharmagupta-vinaya, he had cooperated with the famous Chinese Buddhist monk,

scholar, traveler, and translator Xuanzang Z:;2% (602- 664 C.E.) in the siitra translation

project that engaged in translating the sitra that Xuanzang had carried back from India.**

Daoxuan was the chief assistant of Xuanzang.*®®

Daoxuan was a social activist. This trait of Daoxuan coincides with the characteristic
of Weituo. As a Buddhist protector, Weituo’s uniqueness lies the connection of the deity with
the sangha. In fact, Daoxuan in Tang Dynasty helped to protect the right of the sarngha.
Daoxuan was a leader of an important movement protecting the sasigha from submitting
themselves to the secular authority. Daoxuan lived in a time when Buddhism was fighting
fiercely with the secular authority and Taoism. In 657 C.E., the emperor Gaozong of the Tang
Dynasty = 5% (628-683 C.E.) banned the sangha to receive worshiping from their family
and the majesty."® In the year 662 C.E., the emperor Gaozong let his chancellors discuss
whether the sasigha should be required to pay homage to the emperor or their relatives.'®

Such behaviors destroyed the sazigha’s right of being allowed to deviate from the common

101 \Wang Yarong F-EG%%, Zhongguo hanchuanfojiao zuting yanjiu "8 E 52 HEERZE [Study on Primary Ancestor
Temples of Buddhism Schools in China] (Xi’an: Shaanxi renmin chubanshe, 2006),190.

102 \Wang Yarong FEG%%, Zhongguo hanchuanfojiao zuting yanjiu "0 B0 E(E S HFERRZE [Study on Primary Ancestor
Temples of Buddhism Schools in China] (Xian: Shanxi renmin chubanshe, 2006),185-186

103 Wang Yarong FE52%, Zhongguo hanchuanfojiao zuting yanjiu 5 EE#HZGHFENFFE [Study on Primary Ancestor
Temples of Buddhism Schools in China] (Xi’an: Shaanxi renmin chubanshe, 2006), 185-186.

1041 j Zhi 2234, “Sengni budeshou fumu ji zunzhe libai zhao” i JE AR5 <0 B K BE 4827 [Order to Ban the sangha to
receive worshiping by their family and the majesty], in Tang huiyao [F& 2, ed. Wang Pu £ /% (Beijing: Zhonghua shuju,
1985), 836.

195 i Zhi 2534, “Ming yousi yi shamen deng zhibai jungin chi” 375 53570 P9 %5 25 £ 5% [Order to let officials to
discuss whether the monks should give salutes to the emperor or their relatives], in Quantangwen xinbian 4= ¥ 4w[New
organized complete prose literature of the Tang], ed. Zhou shaoliang &4% F (Changchun: Jilin wenshi chubanshe, 2000),
178.
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customs. Ten days later, Daoxuan, on behalf of the sazigha, wrote a letter to the prince to
explain their idea about the prohibition in processing. Daoxuan had been selected as the
leader of the movement because he had enjoyed great popularity in both the sasigha and the

lay. Meanwhile, he wrote another letter of protest to the mother of Empress Wu iRl K (624-

705 C.E.), wife of the emperor Gaozong. The struggle of the sazigha leaded to the final
compromise of the emperor Gaozong on matters of urging the sasigha to pay homage to the

ruler. He announced the sasigha did not need to be subject to normal codes of behavior.'*

Weituo has been worshiped as a protector of the dharma in morning services by the
sangha in China. The morning service is a part of the saiigha’s regular practice. The
contemporary liturgy of the daily service is now commonly acknowledged as The Buddhist

Daily Recitation (Fomen risong {# H /) or The Morning and Evening Recitation (Zhaomu
kesong ERELET). It was primarily completed in the Song Dynasty.*®” Although Buddhism

in China evolved different schools, the practice of the daily service is a consistent monastic
code. Almost all monasteries follow the same liturgy for daily service.'®® The morning
service consists of three sections: main text, merit transference (the text of Parinpamana;

Huixiangwen i [ 32) and praise to the dharma-guarding Bodhisattva.'®® The third section is

devoted to Weituo Bodhisattva. Although different temples various in details of practices, the

praise to Weituo is required in the morning service of the first and the fifteenth of the lunar

month. 11

196 Tonami Mamoru HE7SE, Sui Tang fojiao wenhua SR {FHZ57{E[Studies in the Political and Social History of Tang
China] (Shanghai: Shanghai guji chubanshe, 2004), 98-101.

197 Chen Pi-yen, “Morning and evening service: The practice of ritual, music, and doctrine in the Chinese Buddhist monastic
community” (PhD diss., University of Chicago, 1999), 5.

1%8Chen Pi-yen, “Morning and evening service: The practice of ritual, music, and doctrine in the Chinese Buddhist monastic
community” (PhD diss., University of Chicago, 1999), 79-80.

199 Chen Pi-yen, “Morning and evening service: The practice of ritual, music, and doctrine in the Chinese Buddhist monastic
community” (PhD diss., University of Chicago, 1999), 88.

10Chen Pi-yen, “Morning and evening service: The practice of ritual, music, and doctrine in the Chinese Buddhist monastic
community” (PhD diss., University of Chicago, 1999), 114.
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The praise to Weituo consists of three parts. It begins with invoking the Weituo

Bodhisattva thrice:
Blessed be Bodhisattvas Mahasattvas under incense-cloud canopies.
Blessed be Dharma Protecting Weituo, the honored Boddhisattva.'**

And then, the sarigha recite the Great-Propitious-Celestial-Main s Dharani for three times.

After that, they are to recite the Weituo Praise:
Weituo, the heavenly general, a Bodhisattva in transformation
To support Buddha Dharma, his vows are grand and profound.
With the precious thunderbolt he subdues the demonic army
His merits hardly matched
His prayers answer our collective wishes.
Blessed be the Pervasive-Eye Bodhisattva-Mahasattva
Mahaprajnaparamita.’*?

The sasigha worship Weituo in their regular practices.***

Weituo has been linked with a series of rituals related to meditation. According to the
Karma, he was linked with the Summer Retreat which referred to an annual retreat observed

by Buddhist practitioners and takes place during the rainy season when it was “difficult to

W i RIS L RESTE  EfESE LT B2 K EEE” please see SitraTranslation Committee of the United States and
Canada trans., The Buddhist Liturgy (New York, San Francisco, Toronto: 1993), 59.

W2 emBR R o B - MEEMRELEOAYE o BVFERLE o DI o ITERIEEL o PR IR R o RS
EEREE o 7 please see Sitra Translation Committee of the United States and Canada trans., The Buddhist Liturgy (New
York, San Francisco, Toronto: 1993), 62.

113 Chen Pi-yen, “Morning and evening service: The practice of ritual, music, and doctrine in the Chinese Buddhist monastic
community” (PhD diss., University of Chicago, 1999), 114-115
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move without injuring insect life.”*** On approximately the fifteenth day of the fourth month
in Chinese lunar calendar, before the Summer Retreat meditation begins, the sasigha needed

to hold a ceremony which was called Receiving Vowing Sticks (shouchou ). In this

ceremony Weituo was worshipped together with the Buddha Sakyamuni. Two tablets with
their names were placed on a desk. One was for Sakyamuni and the other is for Weituo. The
process of this ceremony was that every monk put their sticks into the two pans put in front of
the tablets.**® During the Summer Retreat, Weituo was supposed to help the sasigha get rid of

evils from both inside and outside when they were in meditation.*'® Before yanguan ¢,

which means isolating meditation, the sazgha also needed to worship Weituo. The
procedures were: first, the abbot explains the Buddha's words and true principle of Buddhism
to the monks. Then the abbot saw off the one who needed to do meditation and closes the
door. The abbot pasted a seal with dharma-talk on the door. And then sasigha recited the

Weituo Praise and ended the ceremony.™’

Weituo had been considering as a special protector of the saszigha. On one hand,
Weituo helps monks. There were miracle tales showing Weituo had helped monks when the

monk was in meditation. Master Gaofeng /=l (#Fifi(1238-1295 C.E.), one of the most

respected Chan masters of the thirteenth century, was determined to resist the temptation of

sleep and he had chosen to go to a cave in the cliff to do meditation. It was said that during

114 William Edward Soothill and Lewis Hodous, 4 Dictionary of Chinese Buddhist Terms, s.v. “Z¢J&,”
http://mahajana.net/texts/kopia_lokalna/soothill-hodous.html (accessed in 29 June, 2012).
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his meditation, he had felled into sleep for three times and fell from the cliff. Weituo had
saved him every time and helped him to comprehend the Buddha’s teaching. Finally after
Weituo’s attunement, Gaofeng successfully resisted the desire of sleep and obtained the way.
As a result, he built a temple in Tianmu Mountain for Weituo as a reward for the deity’s
kindness.*® Later, this mountain became the Bodhi-site for Weituo. The deity was called as

“Weituo Bodhisattva, the deity from the Heaven” (Weituo Zuntian Pusa Z:Ek 2 K E5E). 19 It

should be noted, in this miracle story Weituo shows his wisdom in the teaching. The origin of
such function came from Daoxuan’s article in which General Wei visited Daoxuan to discuss

the Buddhist teaching.

On the other hand, as Weituo was supposed to warn or even punish monks who had
done bad things, the statue of Weituo played as an icon to prevent the monks from bad
behaviors. According to the Record of Testimony and Meaning of the Baizhang Monastic
Regulations, abbots were required to show their respect to Weituo when they began to serve
as the abbot of a temple or leave his post. These two ceremonies were respectively called
Inauguration of the New Abbot*?® and Retirement from the Office of Abbot.*** When the new
abbot arrived at the temple, he needed to worship the main deities in each hall of the temple.
When he went to the first hall, he needed to worship Weituo who was one of the main figures
in the hall.*?®> As a protective deity, Weituo’s function was to prevent the new abbot from

power abuse. When the previous abbot was going to leave his post, he needed to explain the

118 Chongxiu xitianmushanzhi bianzhuanweiyuanhui "E{&7EK H 7E" 45 % 2 €45 ed., Chongxiu xitianmushanzhi E1E
5K B L& [Re-edited Gazetteer of West Tianmu Mountain ] (Beijing: Fangzhi chubanshe, 2009), 241.

119 Songhua FA%E and Chen Zhaoyuan [EIKTT eds. Dongtianmushan zhaomingsizhi 3K B IFZHEFE [Gazetteer of the
East Tianmu Mountain ] (Yangzhou: Guanglingshushe, 2006), 75, http://dev.ddbc.edu.tw/fosizhi/ui.html?book=y136
(accessed in 29 June, 2012).
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reason of his departure in front of the Buddha and all the monks in the temple. All monks
were responsible to test and verify his words. If there was anyone had doubts about the
previous abbot’s words, they would draw lots in front of the statue of Weituo.'?* The sasigha
believed Weituo had the magical power to know the truth because he “responded to the three
continents.”*** On another hand, the deity with violence nature owned the power to punish
the previous abbot if he were guilty to misconducts. In these two rituals, Weituo acted as the

witness of the monks’s behaviors.

There are many stories on miracle stories of Weituo. Some of them are about how the
deity used his magic power to punish the guilty. In many miracle stories, Weituo showed his
violent characteristic and magic power when he punished monks who had made mistakes.
Weituo acted like as wrathful god for those who had broken the commandments. He used
magic power to punish people. For example, one monk was automatically tied and kneeled in
front of the statue of Weituo when he stole lamp oil and said dirty words.*?® There is another
story about how a monk who was impolite to implements used in ritual was punished by

Weituo:

Monk Bipan Z5 5§ was furiously angry with the man and destroyed the three
regulation garments and earthenware begging bowl. When he went into sleep

at night, he saw the deity Weituo Z§LEi kK. Weituo shouts with anger, “who
are you. How dare you destroy the sacred objects of Tathagata?” The deity was
about to hit him with the magic mallet. Bipan kowtowed and begged for mercy.

Weitian Z % said, “[your donation] have helped the villagers build a defense

128 R EE - BIFNEERAT o BRI 2 0 7 X.63 434b10.
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wall. This merit pays for your mistakes. Now | only remove your arm.” Then
[Wei] pointed on his arm. The monk shouted loudly and waked up. In a few

days, his right arm disappeared silently. 1%

In this account, Weituo damaged the body of a monk because the monk had damaged
“the sacred objects of Tathagata.” The mallet was what the deity used to destroy the

monk’s arm. It had obtained magic power.

Such plots can also be seen in popular novels. The Full biography of the Madman Ji

(Qutoutuo zhuan EFBEFE{H), a novel on Jigong 7757\ (crazy Ji), describes a story of
punishment. A monk whose name was Fanguang %%, in order to show how powerful he

had been, lied to the audience about what he had experienced. When he was boasting, Weituo
walked down from a black cloud and hit Fanguang on his head. Fanguang died
immediately.**” This novel was printed in 1569 C.E.!?® In the story he is a wrathful deity
punishing who break the dharma. For this reason, Weituo’s statue had been considered as a
symbol of the dharma. It’s not surprising to find such plot in Jigong's Complete Biography

(Jigong quanzhuan J#%/\4{#), when Jigong a living Buddha who disguised as a crazy monk,
was about to go on an alms round, he asked his followers Yang Meng #5# to take a statue of

Weituo with them.*?® The statue of Weituo acted as a certificate to prove that they are true

monks because if they were not, they would not dare to touch or face the statue of Weituo.
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27X iangying jushi F9E1-, Qutoutuo zhuan $TEFEE [Full biography of the Madman Ji], in Zhonghua shanben zhencang
wenku "PEEZE KIS JHE vol.3, ed. Zhou Xinhui [&.0,E (Beijing: Zhongguo zhigong chubanshe, 2001), 94-96.

128Tan Zhengbi 3 FE2 and 525 Tan Xun, Guben xijian xiaoshuo huikao 5 % 7/ N5 FE [Study on Old Version of Rare
Novels](Hangzhou: Zhejiang wenyi chubanshe, 1984), 303-306.

2Guo Xiaoting 5[/]N= ed., Jigong quanzhuan 5\ 418 [Jigong's Complete Biography] (Changsha: Yuelu shushe,
1994),12.
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Weituo’s punishment is not one-sided. Weituo has revenged for monks who
have been treated unfairly. Here was a miracle story on Weituo’s punishment on

people who had been impolite to a monk:

Zhuang Qinxian f#%y&4 came coming from Quanzhou £ JI|. He was the

Bangyan (the second place at Palace test) of the Imperial Examination of

Guichou Zi. When he was young, he liked to drink alcohol. One day he was
drinking in Chengtiansi 7&K 5F. When he was drunk, he went to the place

preserving the canon. He saw a master teaching the Sirarngama Sitra. He felt
extremely angry and picked up the sizra on the table. Then thrown it on the
floor and stepped on it. After that, he threw the statue of Weituo on the floor.
Several months later, when he tried to kick someone, he accidently kicked on a
pillar. His toes were split and got infected and festered. It caused extremely

pain, and then, he saw Weituo cursing him. Soon he died.**

This man was punished because he had disturbed the saigha’s religious activities and
treated Buddhist object badly. In fact, Zhuang Qixian (1587-1622 C.E.) was a real
person in history who died when he was young. This miracle story coincides with
historical records on Zhuang Qixian’s personal information. This man was the second

in the examination on 1613 C.E. and his hometown is Jinjiang €5 T, a town belongs
to Quanzhou S ). He was dead of a terrible disease. In historical materials, he was a

man of piety and died of terrible grief after his parents’ death. The miracle tale

provides another possibility of his miserable death. **! The author of this account
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31 Wang Hongpeng FJEME, Zhongguo lidai bangyan H1EFFE{CAEHR [Bangyan in History](Beijing: Zhongguo renmin
jiefangjunchubanshe, 2004), 259.

52



warned people to pay respect to the sarigha, the sitra and Buddhism. Zhuang Qixian
was set as a negative example. He had paid for his impolite behavior to the dharma

and the sangha.

According to the Record of Testimony and Meaning of the Baizhang Monastic
Regulations, the sasigha worshiped Weituo when there will be new buildings in temples. The
procedures were firstly the sasigha could request the abbot to worship Weituo. Then the abbot
would settle down a date and informs both monks and lay members. In that day, when the
bell tolls, monks wore their robe kasaya and got together in the main hall or the Heavenly

Kings Hall and recited the Great-Propitious-Celestial-Main’s Dharani Z51% K 25T to

worship Weituo.**?

Weituo had been considered as a protector of the suztras. The ritual of Request of

Sutra (qingjing :54%) was supposed to be held by the Guest Hall %5, Before the ritual, two

memorials talking about the purpose of the ritual were needed to be prepared. Every day
when the board was beaten twice, or when the bell rang of three times, the monks got
together. The receptionist asked the abbot to burn incense and the Karma dana who manages
the affairs of the sasigha would take the incense and invoke the name of Weituo for three
times. Every hour, the sarigha were required to walk around the main hall or the statue of
Weituo while chanting the Great-Propitious-Celestial-Main s Dharani. After chanting it for
108 or at least 49 times, played the chime for twice. After that, every return to his place and
then the memorial would be read in public. The abbot then would burn the incense, and the

Karma dana again would take the incense and recited the Weituo praise for three times. Then

PRNUETE o B ERHEIR o SURERS - SUETEE @RI o AOEFE o TE B - SN LI m A ED -
WA SR - () A AR - B3R - RRAHER © TR KB © (SEBORRE R0 - ITEEE X.63
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the sasigha would pay homage for three times and end the ritual of this day.™*® Apart from

this ritual, there were other evidences supporting Weituo’s connection with sitras.

In the late imperial time, popular novels recorded Weituo’s connection with Buddhist
sutras. For example, in the novel Amazing Tales (Erke paian jingqi —ZI[fHZE#EZ), a
collection of short stories, Weituo helped the monks to hold the sizra. The earliest version if

E.134

this book that existing now was printed in 1632 C. There was a famous Buddhist

manuscript of the Diamond Siitra (Vajracchedika Prajiiaparamita Sitra, Jingang jing <[l
2%) (509 C.E.) written by Bai Juyi H &%) (772- 846 C.E.), a famous poet. This sutra was

kept in a temple. However, a local official wanted to get this sizra and he forced the abbot of
the temple to hand over it. At that moment, the wind blew away a leaf of the sitra. When the
official saw the sitra become incomplete, he gave up the idea of owning it and left the temple
immediately. A few years later, the abbot found the lost leaf of the sifra from a peasant.
After hearing about the story, the peasant returned the lost leaf of this sitra. The abbot
believed it was Weituo who had showed his superpower to blow away the leaf in order to
protect the satra. In this story, Weituo used his magic power to prevent the sitra from being
robbed. It is a way he protects the dharma. It seems to be a clear consensus about Weituo’s

role as a Buddhist protector in society.

The cult of Weituo had been connected with cultivation and the food of the sanigha.
Pindapata originally refers to the Indian method of rolling the cooked food into bolus for

eating.*® Chinese monks have changed it to a ceremony. It would be held during the winter
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134 Chinese Encyclopedia Online, (PEFRIEE, s.v. “S i E#,” http://ap6.pccu.edu.tw/Encyclopedia/data.asp?id=67
(accessed in 9th May 2012).

135 4 Dictionary of Chinese Buddhist Terms, s.v. “43%,” http://mahajana.net/texts/kopia_lokalna/soothill-hodous.html
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or summer or when the place is experiencing a crop failure. According to the Record of
Testimony and Meaning of the Baizhang Monastic Regulations, the sarigha also need to
worship Weituo in this ritual. They need to make an individual ceremony in front of Weituo.
Ahead of the ceremony, the abbot needs to settle down a time with the donors. During that
day, after the breakfast, monks gather in the main hall after the bell tolls for three times. The
abbot leads monks to worship the Buddha and Weituo. And then they hold bowls and follow
the abbot and beg for alms in streets. When they come back to the temple, they need to
worship the Buddha and Weituo again to end the ceremony. In this ritual, Weituo is

worshipped together with the Buddha.**®

There is another example showing Weituo’s
connection with food. The sangha would intone praises related with Weituo when a famine

occurs.®’

Weituo had been popular in Buddhist rituals in the late imperial time. The Record of
Testimony and Meaning of the Baizhang Monastic Regulations is a commentary on the
Baizhang Chan Monastic Regulations (Chixiu Baizhang ginggui #i{Z 5 S5 #R) (1335 C.E.).
It should be noted in the Baizhang Chan Monastic Regulations Weituo did not appear in the
text.*®® However, in the Record of Testimony and Meaning of the Baizhang Monastic

Regulations, there is an independent section named the “Prayer Invocation for Weituo” 1715

£ It proved the popularity of Weituo received at that time.

(accessed in 9th May 2012).
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Weituo’s birthday had been celebrated by the sasigha. According to the Record of
Testimony and Meaning of the Baizhang Monastic Regulations, the sarigha will celebrate
Weituo’s birthday in the third day of the sixth month of Chinese lunar calendar.** At that day,

the sazigha will hang a board with the words saying that today is the birthday of Weitian &k

(another name for Weituo). *** At this day, they make offering to Weituo. At noon, monks
play the drum for three times and they gather in the main hall and recite words showing their

respect to the deity. They will chant:

We heard protective deity Bodhisattva Weituo respond to [people] in the three
continents. His behaviors comply with the Buddha’s teaching. His merit is
outstanding among the deities. He is a deity with high rank but eager to hear
the sound of normal people. He responds to both the good and evil behavior of
the sangha and lay man. He has wisdom as well as compassion. His dignity
and kindness are equal to that of Bodhisattvas. His gain is not deliberated and
he is outside the passion-stream. The sasngha in the last years of the law have
shallow roots. It is harder for them to get enlightenment. Thanks to Weitian’s
protection, the evil from the outside cannot easily disturb them. | wrote this

article to express the [our] pleasure to celebrate his [Weituo’s] birthday. *42

The sarigha hold the ceremony for Weituo because he helps them to get rid of the evil. This

record refers to Weituo as a Bodhisattva instead of a protective deity.

140 There are two versions on the date of his birthday. One is in the 3" of the sixth month, while the other is in the 13" of this
month. For further information, please see Baizhang qinggui zhengyi ji B 5 HzEF%E0 [The Record of Testimony and
Meaning of the Baizhang Monastic Regulations] (X.63 391c11).
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4.2 Weituo worship in secular society

Weituo enjoyed popularity both among the sarigha and in the secular world. In
Buddhist rituals that participated by both the sazigha and the local people, such as the
invocations for rains and crops, Weituo had been invited. In these rituals, the function of
Weituo was close to a local deity. To the sarigha such rituals had promoted the
communication between the sazigha and local people. “The Prayer Invocation for Weituo” in
the Record of Testimony and Meaning of the Baizhang Monastic Regulations had mentioned
if there is a crop failure, the sasigha could ask Weituo for help. A historical material proved
Buddhist record. A board with the words “benefitting the town of Qian” (Fuyou Qiancheng
TEGEY) was said to be inscribed by the emperor Yongzheng g 1= (1678-1735 C.E.) of the
Qing Dynasty in 1889 C.E. as a reward for the deity’s response to the people who had prayed
for rain.*® Such activities certainly helped Weituo to be favored by local people. In fact,
people in the area around the Tianmu Mountain claimed that the Bodhi-site of Weituo was in
the Tianmu Mountain. The book History of Zhaoming Temple in Eastern Tianmu Mountain
(Dong Tianmushan zhaomingchansi zhi Bk 5 L HAFHFE) which was written in the
seventeenth to nineteenth centuries tells worshipping Weituo in Tianmu Mountain was most
efficacious.* Weituo is one of the few Buddhist figures who own Bodhi-site. The Tianmu

Bodbhi-site shows the cult of Weituo may have been prosperous at a certain period of time.

For the secular people, Weituo acted as a general protector and his functions
sometimes adapted to the actual needs of people. In Chinese stories of court cases or

storytelling (Pingshu 5F&) Weituo had played diversified roles. Both of novels and

storytelling were forms of entertainment with broad mass appeal in late imperial China. It

143 Chongxiu xitianmushanzhi bianzhuanweiyuanhui "E{ZP5K H (L& "4REZ B 45 ed., Chongxiu xitianmushanzhi E{&
PR H L& [Re-edited Gazetteer of West Tianmu Mountain] (Beijing: Fangzhi chubanshe, 2009), 241.

144 Songhua FA%E and Chen Zhaoyuan [EIKTT eds. Dongtianmushan zhaomingsizhi 3K B LIFIZHEFE [Gazetteer of the
East Tianmu Mountain] (Yangzhou: Guanglingshushe, 2006), 75, http://dev.ddbc.edu.tw/fosizhi/ui.html?book=y136
(accessed in June 1, 2012).
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displays people’s favor for him. Weituo sometimes was depicted as a deity showed his

magical power to uphold justice. For example, in the Court Case of Yugong (Yugong an /%
Z£), a popular theme of storytelling, the official needed to resolve a difficult case but had not

found any clue. In his dream, Weituo pointed out a part of the murder's name and left him a
clue. Finally, the official correctly caught the real criminals. In this story, he safeguarded the
justice. Sometimes, Weituo’s function is to protect the innocent people. In one of the stories

in What the master does not speak of (Zibuyu +f~gE), which is a collection of short stories
written by famous literati Yuan Mei =4 (1716-1797 C.E.), Weituo saved innocent people
from hurting by the demon. There was a man from Suzhou £ in Anhui province named Li
Jiu Z2 1. He was a cloth merchant. One day, he passed Hoshan Z 11 a place in the south of

Suzhou. The night came and hostels were full. He had to live in a temple. In four o’clock in
the morning, when he was deep in sleep. Weituo touched his back and told him to wake up.
The deity said, “Hurry, hurry. A monster is coming. You hide at my back so that | can save
you.” Li is awakened. He felt there was a sound near the bed. Suddenly, a monster with
whiter hair came out. The monster rushed at Li. Li climbed on the stage and hidden at the
back of Weituo. The monster hugged the statue and bitten it. Li was shouting. Monks all
awaken and came to the place with firebrands. The monster went back to the coffin, and
closed it. In the next day, they saw Weituo’s statue had been damaged by the monster and the
mallet had been cut off into three pieces. In order to repay Weituo’s kindness, Li donated a
golden manifestation for the deity. *** In most stories related with Weituo, the deity had been
depicted as a good deity. Being mentioned in popular novels indicated Weituo was popular

Buddhist deity in secular people’s minds.

5 Yuan Mei 4%, Zibuyu T 55 [What the master does not speak of] (Chongqing: Chongging chubanshe, 2005), 254.
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It was interesting that Weituo has been absorbed by Taoist novels. For example, the
Creation of the Gods is a war novel set in Taoism. There was a character whose prototype is

i

Weituo.**® His name was called Weihu %:2& (Protector Wei). This novel was written during

1567 and 1619 C.E.**’ The iconographical elements of this man are very confusing:

[Luyue] turns back and finds a man looks neither like a secular man or a
follower of religions. He wears a helmet and a Taoist robe and carries a
Demon-subduing mallet. He walks slowly. Luyue stands up and asks: who are
you? The man answered: I’'m Weituo who is a student of Daoxing Tianzun

from Yuwu cave in Jinting Mountain. **®

He wore helmet but dressed robe of Taoist style. His weapon was named Demon-subduing

mallet (xiangmo chu [Z/& %) rather than vajra-mallet. His master was Daoxing Tianzun, a
well-known Taoist figure. His mission was to help Jiang Ziya Z=1-4 (a history figure of the

eleventh century BCE), a friend of Weihu’s teacher, to establish a new regime and kept the
order of the society. To some extent, he had been considered as one of the protectors of social
justice in this novel. He had similarity with Weituo in many aspects including his names, his
characteristics and appearance. In Stories of the Deities of generations (Lidai shenxian

tongjian FE{CfH1{[12522), a novel put a great number of deities in the Taoist context, which

was printed in 1645 C.E.,** a Taoist transformed Weituo appeared:

Y8Bai Huawen [4{L32, Cong bijiao wenhuashi de jiadu kan zhutian de bianhua (P BRI EER ST 1981E [A
Study on the development of zAutian from an aspect of comparative culture],
http://www.chinafolklore.org/web/index.php?Page=3&NewsID=8413 (accessed in 9th May 2012).

YQi Yukun BR¥AIE, Mingdai xiaoshuo shi BH{/\s2 5 [The history of novels in the Ming Dynasty] (Hangzhou: Zhejiang
guji chubanshe, 1997), 190.

W BEIEL—F » W AJHEIRE » SKI—TIEE > BEHE - FHERER  BRRTIR - BEIIEEH ¢ R
FEiE 7 HANEH BRI JhEE IR RERETRE T T HIZ o~ Please see Xu Zhonglin 53,
Fengshen yanyi 18 % [Creation of the Gods] (Hefei: Anhui wenyi chubanshe, 2003), 391.

¥ Dai Bufan # 4 FL, Xiaoshuo jianwenlu /N353 5.8 8% [Study on novels I have seen] (Hangzhou: Zhejiang renmin
chubanshe, 1980), 267.
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A man wears a helmet and armor. He balances a Demon-subduing mallet on
his arms and press palms against each other. He said he was ordered to come
by the Buddha, Dipamkara said: he has obtained the complete perfection since
he was young. His name is Weituo and learns Taoist teaching from me. He was
introduced to the world of deities by the Heavenly Kings. He could arrive any
place in the three continents in one day. He responds when there is a sound. He
is extremely powerful. As a result, he was called as the protective Tianzun of

the three continents. Everyone answers: excellent! **°

The author used the Taoist theory to re-explain Weituo’s character in Daoxuan’s record. He

used “complete perfection” (quanzhen 4= E.) to replace Buddha-son and meditative pure
practices (tongzhen fanxing = E.%17). It coincided with the name of the Complete
Perfection School (Quanzhen jiao £ E.#), one of the major schools in Taoism. Weituo’s

master in this novel is Dipamkara who had also been depicted as a Taoist figure. What he was
learning is Taoism. Therefore, although the deity in this novel was also named as Weituo, he
was a Taoist transformed Buddhist figure. These novels had reflected the confusing situation

for deities in Taoism and Buddhism in popular culture in late imperial time.

4.3 Conclusion

The worship of Weituo had displayed various functions of the deity. These functions
reflected the characteristics of Weituo as a Buddhist protector with mentioned in his legend
with Daoxuan. There were two kinds of worship that Weituo has received since the late

imperial time. One is being worshiped as a protector of the dharma mainly by the sarigha, the

W0 NI BT » FEBERFRASE | SN > SRS - TH - WTEYRE > ZHFB% - WEFE
MELRTE - EHEB=N - FFRNL > JEIIETS » DULFR= MR AR « RFR“EBL” « - Please see Xu Dao i
and Chen Yuqi f2&i 37, Lidai shenxian yanyi FE{C#{LI7EF [Stories of the Deities of generations] (Shenyang: Liaoning guji
chubanshe, 1995), 644.
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other is being worshiped as a general protector mainly by the local society. In the second kind
of worship, Weituo help to promote Buddhist expansion into the secular world. The plots
related to Weituo showed the worship of Weituo was widely spread in the secular world. He
had been depicted as a powerful and kind deity in a number of popular novels. His popularity

help Buddhism create social credibility
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Chapter Five The Visual Representations of Weituo

According to the “Biography for General Weitian” edited by Xingting, from the reign
of Emperor Gaozong in the seventh century, his sculpture had been establishing in Buddhist
temples and practice halls.** The earliest visual representation of Weituo existing now is
possibly established in the ninth century. Since then, there are many changes has been made
on the positions of Weituo’s visual representations. In the late imperial time, diversified
visual representations of Weituo emerged and indicated the deity had enjoyed popularity.
Along with the process, the main positions of Weituo’s visual representation had been settled
down. There are two positions that Weituo has frequently occupied: in the Heavenly Kings
Hall of each temples and in the front or last pages of a Buddhist pamphlet. At present time,

Weituo’s images are still easy to find in these two places.

5.1 Weituo in Temples

As a protector of the Buddhist temple, the statue of Weituo has been put in a lot of
places. His statues have been placed in the Main Hall, the entrance Hall and the kitchen in a
temple. Sometimes, there was a separate hall dedicated to the deity, which indicated the
importance of Weituo to a temple. The Heavenly Kings Hall became a certain part of a
temple at least in the Ming Dynasty. At present time, Weituo had been usually placed in this

hall. 1%2

BB SR EAK o SRR INEE R L o R R - WA T - X88 430b15--b16;

“EATIMEE SR - BAEZ FTE I - 7 X88 430c02.

152 Fang Litian 517K, Zhonggufojiaowenhua F | f#2{E [Buddhist Culture in China)] (Hong Kong: Sanlianshudian
xianggang youxiangongsi, 2008), 161.
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In the Heavenly Kings Hall, the statue of Weituo is placed at the back of Maitreya.

This hall has also been named as the Weituo Hall or the Maitreya Hall 5§ &#%. It is the first

hall facing the gate of a temple. Normally this hall contains the sculpture of Maitreya, Weituo
and Four Heavenly KingsMaitreya appearing as a laughing Buddha is placed directly facing
the gate. The statues of Maitreya and Weituo are surrounded by the Four Heavenly Kings.
According to A Gazetteer for the Lingyin Temple (Lingyinsi zhi % &5 &) (1663 C.E.)
people place the statue of Weituo in the Heavenly Kings Hall to make the deity face the
Buddha. It was a way to show the deity’s function of protecting the three continents. **3
Bsides, Weituo’s statue is the only one facing the inside of a temple and this special direction

may be related with Weituo’s function as a protector of the sangha.

The earliest visual representation of Weituo has been placed on the stage of the Main
Hall. It is in the East Hall of the Foguangsi (Fig 1.1). The statue of Weituo appeared on the
main stage. Sitting on a cubic base, the right side of his body is in front of the Bodhisattva
Samantabhadra. His eyes are looking down but his face is turning to the middle. The color of

his face is golden. He has been identified by Liang Sicheng 22 £ 5 (1901-1972 C.E.), a

specialist on the art and architectural history of China, as Weituo in 1937 C.E. during their

scientific investigation on ancient temple architects. *** If the sculpture was as old as the other

155

sculptures around him, ™ it would be the earliest sculpture that matches the iconographical

characters of the new deity Weituo.

18 iR R EHGERE =N o T EE D « 7 please see Sun Zhi 74 and Xu Zeng 554 eds. Lingyinsi zhi 8
[Z3F7E [A Gazetteer for the Lingyin Temple] (Hangzhou: Hangzhou chubanshe, 2006), 13.

154 [ jang sicheng 22 [E. %, “Ji wutaishan Foguangsi de jianzhu” 307725 (| ({85 ¢ SF1YEEEL [A record on architecture of
Foguangsi in Mount Wutai], in Wenwu 5(1953): 105.

1% Zhang Yingxia reckons that the sculpture of Weituo is not made in the Tang Dynasty because its style and color is very
different from other sculptures on the stage. It is the only one was painted golden on its face except the three Buddhas.
Besides, its position on the stage is weird and has no pair. Zhang Yingxia suspects it would be a sculpture moved from the
gate which used to be a Weituo Hall. Because of the uncertainty of this suspect, she still take the sculpture as one of the
sculptures made in the Tang Dynasty. Please see Zhang Yingxia 5EHILES, Wutaishan Foguangsi TLZLI{fYESF [The
Foguangsi in Wutai mountain](Beijing: Wenwu chubanshe, 2010), 92
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Weituo’s statue had been put in the kitchen of Chan temples. In this case, his statue
adopted the look of a general clasping hand when balanced the weapon upon the wrist.**®
Mujaku Dochu (1653-1744 C.E.) reckoned that this custom was generated from the tale of

General Wei brought food to Daoxuan

In Chan temples, Weitian (alternative name for General Wei) is placed in the
kitchen. I’m not sure what the reason is. It is said Weitian has served food from

b

the Heaven for vinaya-master Xuan [Daoxuan]. As Dahui pushuo & £

(Abbreviation for the General Sermons by Chan Master Dahui) noted the deity
Weituo responded to vinaya-master Xuan and takes food from the Heaven to
the monk every day. | have quoted this sentence before. Is it the reason why
[Weitian is] put in the kitchen? Jigulue only says the deity responds to vinaya-

master Xuan and serves him food. It does not mention Weitian.

“Talking about setting Weituotian’s statue” in the Monk Yueanguang's record
(“Weituotian anzuoyu” in Yueanguangheshang lu H& 5 fl gk « EERZ
JBEEE) from Damingsi A BHF recorded, “you are the greatest protector of the

three continents and the son of the Heaven. Today, we particularly invite you
to be the lord of food. Please remind to be strict to the serving and be punctual.
Serve the Buddha and the sarigha. Protect the dharma and make it remain. If

you confronted my words, | will beat you with the wand.” **’

156F0guang Buddhist dictionary (¢ RKEEEL > s.v. “fREEIGE,”
http://www.ebud.net/fgdick/dick.asp?no=14700&dict=fordict| &key={3FZ [E {5 £2 (accessed in 9th May 2012).
BB H MR ERG T ZBIE 0 RANTHE o EERER BERATAKE - 8 (KESHR) =EEMESE e E
HEERBI& - AIES] - S%BIE > At F 2 (FElg) EREEMEKASEGE > MASERSE - KR
CH#ENMIMESE « BEARZREGE) & HEREMNEERHRT - SFEEEK > BIFREZ T - UNBREREE » N5
B HEEML > SVEAFE - (HEES > FERUEDLHEL - 7 Please see Mujaku Dochu #2758, “Weitian jiangjun” BK
118+ 5 [General Weitian], in Chanlin xiangqi jian TS ES5E, 257, hitp://etext.fgs.org.tw/etext6/search-3-
detail.asp?DINDEX=1856&DTITLE=2DF004 (accessed in 9th May 2012).
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The function of Weitian in the kitchen is to serve food to the sangha. Mujaku Dochu
reckoned that this tradition came from Daoxuan’s adventure with General Wei. In this text,
he was called as “lord of the kitchen.” He was supposed to be responsible for food of the
sangha. Meanwhile it was a mutual supervision. He was supervised by monks and monks had

the power to punish him if he was careless with his work.

Weituo became so popular that, in some cases, the deity has a hall dedicated to him.
For example, the Weituo Hall is the western side hall in the Upper Guangshengsi (Fig3.4). It
was a statue of the Ming Dynasty.**® In this hall Weituo was the main figure. He had been
depicted as a Chinese general sitting in the middle put one of his legs on seat. At the both side
of Weituo, there are statues of a child and an official. It shows that Weituo used to be so

important that sometimes his statue was placed in a separate hall.

At least in the twelfth century, there were statues of Weituo. At that time, the
Heavenly Kings Hall did not become a certain part of a temple, and the positions of Weituo
were flexible. In Ming Dynasty, the Heavenly Kings Hall was the first hall of most temples,
and the position of Weituo’s statue was settled down. For temples containing the Heavenly

Kings Hall, Weituo’s statue is commonly in this hall.

5.2 Weituo at the side of Guanyin
The second type of visual representations of Weituo refers to the portrait of Weituo
appearing at the side of Guanyin. There is a folktale talking about the relationship of Weituo

and Guanyin in the area around Mount Putuo 3 [& 1. It is said Weituo used to be a kind

hearted poor man. He wanted to build a bridge over a dangerous river for the villagers.

158 please see notes on the location of Weituo in Zhongguo fojiao yanjiusuo H1E{FHZ 52T and Shanxisheng wenwuju L[]

PEE XCY)E eds., Shanxi fojiao caisu LLIPG{HEZZ ¥ [Shanxi Buddhist Color Sculpture] (Hong Kong: Zhongguo
fojiaoxiehui, Hong Kong baolian chansi, 1991), 329.
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Guanyin was moved by him and tried to help him make the dream come true. One day,
Guanyin transformed into a beauty and stood on a boat in the middle of the river. She told if
there was anyone hit her by money, he could bring her home. Many rich men were interested
in her and threw everything they had to the girl but none of them hit her. Soon Guanyin
raised enough money for building the bridge. At this time, Weituo passed by and saw her. He
fell in love with the girl immediately. Lu Dongbin, a Taoists deity, played a trick on Guanyin
and used his magic power to help Weituo hit Guanyin by a coin. Guanyin met Weituo in the
boat and asked him to be in charge of building the bridge. When the bridge was established,
Guanyin brought Weituo to Mount Putuo. According to the folk story, in the front of Guanyin
Hall, there are supposed to be a statue of Weituo. The pair of Guanyin and Weituo was called

as “couple right in front” $f1fj 3, 1

In Chinese Buddhist art, the images of Weituo have accompanied with various types of
Guanyin in large numbers of images in various forms since the Yuan Dynasty J6/%(1271-

1368 C.E.). The visual representation of Weituo and Guanyin has already emerged as early as
in the thirteenth century. Presently, although it may not be as obvious as it used to be,
depicting Weituo at the side of Guanyin in Chinese painting is a tradition remained at present

time (Fig 5.1).*% These two figures seem to form a pair in Chinese Buddhist art.

In a number of visual representations of Weituo made from Yuan Dynasty, Weituo
appeared at the side of Guanyin. For example, in Feilaifeng, there are two niches built during
the Yuan Dynasty contains statues of Weituo. In no. 35 niche there is a statue of a general
who is on the right side of the main figure (Fig 5.2). Guanyin holds a lotus flower in his hand.

This niche was established in the Yuan Dynasty. Guanyin’s attendant in the sculptures

1%9Guan Wenzu 251 ed, Putuoshan de chuanshuo EFEIAY{E S [Folk Stories in Mount Putuo] (Hangzhou: Zhejiang
wenyi chubanshe, 1986), 26-29.

180 1n a ritual worshipping the Buddha’s bone relic in Macao in May of 2012, there are a number of Chinese paintings on
Guanyin where Weituo’s images has appeared. For further information about the ritual, please see
http://www.sara.gov.cn/ztzz/bdgslfgagt/tpjjbdgslfgagf/index.htm (accessed in March 15, 2012).
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matches a textual description of Weituo’s image in the Yuan Dynasty by Fu Yan {&= who

was one of the successful candidates (jinshi i 1-) in the imperial exam in 1634 C.E.:

General Wei put mallet on his wrists. His hands clasp together. He wears
helmet and armor. His face looks white. He has plump jowls without beard. As

a general of Heaven, he has Baize [’ (name of a monster) pattern on the

surface of his helmet. 6!

In no. 35 niche, the figure is clasps his hands and puts mallet on his wrist. He wears a helmet
with wings at both sides. He stands on a short platform, and turn to his left towards Guanyin.
He has a round face without beard which makes him looks very young. Therefore, he has
been identified the figure as Weituo.'®® This is another example. In Chinese paintings, Weituo
has appeared in images of multiple sets #H depicting Guanyin. For example, in the picture
Five Forms of Guanyin (Guanyin wuxiang 1% 71 4H) drew by Ding Yunpeng | ZEfE (1547-
ca. 1628C.E.), Weituo is in the right upper side of the whole picture (Fig 5.3).1%® The five
forms of Guanyin include the White-robed Guanyin, the Water and Moon Avalokite$vara, the
Child-sending Guanyin, the Fish Basket Guanyin, and etc. All of them are feminine Chinese
Guanyin. Ding Yunpeng was a famous artist of human figures and landscapes in the Ming
Dynasty. Weituo appears with his standard iconography. He puts hands together in front of
his chest and carries a mallet. He adopts a static posture. Yu Chunfang believes of all kinds of

multiple sets depicting Guanyin, the one with five forms may be the earliest.*®*

161 e RS A 0 &% S 0 MWAEE o KE B o 7 please see Fu Yan {842, “Huguosi yuanren zhutian
huaxiangzan B35 7T A G K 5% [Inscription on Yuan Murals of zhutian in Huguosi], in Liao Yang B2A5;," Yuandai
ershi zhutian de tuxiangzhi kaocha" 7T{X, —+z5 KAYE 5% %2 (A Study on Records on Twenty zhutian in Yuan Dyansty),
in Zongjiaoxinyang yu minzuwenhua Vol 3 SEZ{Z{EL R ESC(REE 3 5, Wang Xiaoli T-HERE, Liao Yang B and Wu
Fengling 52 JB\¥% eds. (Beijing: Shehuikexuewenxian chubanshe, 2009), 232.

162 Chang Qing #; 7, “Feilaifeng and the flowing of Chinese Buddhist sculpture from the Tenth to Fourteenth centuries”
(PhD diss., University of Kansas, 2005), 276.

163 Chun-fang Yu, Kuan-yin: the Chinese transformation of Avalokitesvara (New York: Columbia University Press, 2001),
95.

164 Chun-fang Yu, Kuan-yin: the Chinese transformation of Avalokitesvara (New York: Columbia University Press, 2001),
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Weituo’s statue is sometimes very dynamic at the side of the Water and Moon

Avalokite$vara (shui yue Guanyin 7K H#1%). It should be mentioned in the majority of

visual representations of Weituo, the deity had usually appeared standing or sitting still.
However, in n0.95 niche of Feilaifeng and the Shuanglinsi, Weituo appears very dynamic.
The sculptures consist of three figures. The composite of both are very similar. Guanyin is
the main figure and at the opposite side of Weituo, there are other deities acting as another
attendant of Guanyin. In both sculpture, Weituo and the other attendant turn their bodies to
Guanyin. Water and Moon Avalokite$vara is shaped as a figure seated on a rock in the
traditional posture of ease, with the right arm resting on an upraised knee and the left leg
pendant.’® In both no.95 niche of Feilaifeng and the Shuanglinsi, the main figures were
created this way. The three figures in niche no. 95 had been identified as Water and Moon

166

Avalokitesvara, Weituo &k on the left and a boy (tongzi #+-) on the right.”*® The sculpture

of Weituo looks very wrathful. The way he carries his mallet is very similar to that of him in
Lingyinsi, a temple near Feilaifeng. He put the weapon on the ground. In Thousand- Buddha
Hall of the Shuanglinsi (Fig 5.4), Water and Moon Guanyin is in the middle. The statue of
Weituo is on the right hand of Guanyin.*®’ The weapon was missing and his left hand is
damaged. His lion hat shows the iconography of this deity had been influenced by Buddhist

art in Central Asia. And on the left hand of Guanyin, there is a yaksa.'®® In another case,

95.

185 Foguang Buddhist dictionary {#5¢ KELE > s.v. /K B,
http://www.ebud.net/fgdick/dick.asp?no=21976&dict=fordict1 &key=7K F #7134 (accessed in March 15, 2012).

186Gao Nianhua /5%, Feilaifeng zaoxiang TR # {4 [Feilaifeng sculptures](Beijing: Wenwu chubanshe, 2002), 168.
187 Ma Yuanhao & 71345, Shuanglinsi caisu_foxiang BEMIFFFA{H{4 [Painted sculptures in the Shuanglinsi] (Beijing:
Wenwu chubanshe, 2008), 134-135.

168 In the picture book of Shuanglinsi edited in 2007, there is a picture shows a yaksa existed in the Thousand-Buddha Hall
near Guanyin. But when I went to there in the beginning of 2012, the sculpture of yaksa had disappear. And now, the place of
yaksa is empty. Please see Shanxisheng Wenwuju L1754 )/, Pingyao shuanglinsi caisuyishuguan ~J3& AR5 v 85
flT8E eds., Shuanglinsi caisu BEFRTFF Y [Painted sculptures in Shuanglinsi] (Tianjin: Tianjin renminmeishu chubanshe,
2007), fig 77.
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Weituo was depicted as a deity flying around Moon and Water Guanyin in Shuilu Paintings

in Fahaisi (Fig 5.5).1%°

5.3 Weituo in Sitras
The portrait of Weituo most frequently appears on the first or last pages of Buddhist
pamphlets.’” Normally, his images appear with “a tablet- like plaque stating the name, place,

reason, and date the siitra was printed for free distribution.” 1

Weituo’s image occupies the
position in Buddhist pamphlet since the Song Dynasty. The Forest of Pearls in the Secret

Palace (Midian zhulin FAEZERFA), a book records the collection of the royal family of the

Qing Dynasty had recorded several examples of Buddhist pamphlets with Weituo’s images

printed in Song Dynasty.

In the late imperial time, Weituo’s images were considered as a usual way to decorate

the siatra. In Chinese Buddhist Artifact Collection and Library in Fayuansi ;25 5%, hundreds

of woodblock print copies of sitras connected with the cult of Guanyin such as the Lotus

Shfe ke

Stitra (Saddharma Pundarika Satra; Miaofa lianhua jing #0535 #£4%) (286 C.E.) and the
High King Avalokitesvara Siitra (Gaowang Guanshiyin jing /5 F# {H3%4%) (534-537 C.E.),
two of the most important texts in the development of the Guanyin worship. Among them,
the earliest one was dated to 1428 C.E. and the rest was dated to 1600s. At the back of each

pamphlet, there is a portrait of Weituo.*’? When the emperor of Qing Dynasty copied the

Diamond Siitra and the Universal Gateway of Avalokitesvara Bodhisattva (Guanyin pusa

189 Yang Boxian #1#HES ed., Fahaisi bihua 553582 [Mural of the Fahaisi] (Beijing: Zhongguo mizusheying chubanshe,
2001). 12, fig.1

MO« [N E (R S0 S S - A EERG: - RALAHELL” please see Zhang Zhao 5EI, Midian
zhulin FLESERAAR [Forest of Pearls in the Secret Palace] (Wenyuange sikuquanshu dianzi ban Sk B VUE2EE TR
Electronic version of Wenyuange Sikuquanshu), 6 .

71 Chun-fang Yu, Kuan-yin: the Chinese transformation of Avalokitesvara (New York: Columbia University Press, 2001),
95.

172 Chun-fang Yu, Kuan-yin: the Chinese transformation of Avalokitesvara (New York: Columbia University Press, 2001),
95.
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pumenpin #3% EE 9 55) which originally is a chapter of the Lotus Siitra, the sitra is

painted with an image of Buddha or Guanyin at the front page and a picture of Weituo at the

last page. 1"

Weituo’s images have been tightly connected with Buddhist siizras. Not only Chinese
sutras, but also Tangut pamphlets contained pictures of Weituo. For example, there are
portraits of Weituo at the back of a Tangut version of the Abhidharma Storehouse Treatise
(Abhidharma-nyayanusara- sastra; Api damo shunzheng lilun [ 2 B JIE 1 P2 57) (654

C.E.), printed in 1307 C.E.*"

The images of Weituo not only appeared on pamphlets but also on scrolls. Capital
Museum of China, Shanghai Museum and Palace Museum in Beijing each has preserved a
silk scroll of the Lotus Sitra with Weituo’s image (Fig 5.6)."" These pictures were made

with embroidery. These banners were all coming from Jiaxing 3z of Zhejiang province.

They have an inscription shows that they were made in 1366 C. E. They indicated not only
Buddhist pamphlet but also silk scroll contains the images of Weituo. The image of Weituo
has been very common in Buddhist sizras and it seems to be popular way to decorate siitras.

Besides, it is still very common to paint Weituo’s images on Buddhist pamphlets currently.

5.4 Conclusion
There are three types of visual representations of Weituo depicting the deity as an
independent protector. The first type is Weituo’s statues in Buddhist temples. The second one

is Weituo’s visual representation appearing at the side of Guanyin. The third type is the

187 hang Zhao BEHE, Midian zhulin FMEYEREFR [Forest of Pearls in the Secret Palace] (Wenyuange sikuquanshu dianzi ban X
i VUEE 8 T-i Electronic version of Wenyuange Sikuquanshu) vol.1, 3-82.

174 Shi Jinbo 5245, Bai Bin [53% and Wu Fengyun Si43E, Xixia Wenwu PEE 324 [Relics of Tangut] (Beijing: Wenwu
chubanshe, 1988), 49-50.

"Huang Chunhe %% 1, Hanchuanfoxiang shidai yu fengge S8 ({505 (L BLEFS [Era Style of Chinese Buddhist
Sculptures] (Beijing: Wenwuchubanshe, 2010), 345.
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portrait of Weituo appearing in Buddhist satras. Among the three types of visual
representations of Weituo, the first and last types are most common at present time. The
second type had been popular in certain period of time but is not as distinguishing as it used

to be.

Examples above have discussed three types of Weituo’s visual representations:
Weituo’s statues in Buddhist temples; Weituo’s visual representation appearing at the side of
Guanyin and the portrait of Weituo appearing in Buddhist sitras. The first and last types of
Weituo’s visual representations are popular ways of depicting Weituo in Chinese Buddhist art.
The images and sculptures of Weituo have been placed in a number of places. Presently, the
portrait of Weituo in Buddhist sitras and Weituo’s sculpture in Heavenly Kings Hall are the

most common among other positions of Weituo’s visual representations.
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Chapter Six Conclusion

This thesis is a general study on Weituo in Chinese Buddhism. It is consisted of four
parts. They respectively discussed the formation of Weituo’s legend, the deity’s
distinguishing iconography, the worship and visual representation of Weituo. The Chinese
legend of Weituo decided the iconography and characteristics of the deity. The functions of
Weituo in worship reflected his characteristics while the visual representation of the deity
mirrored his iconography. These four parts together illustrate the whole picture of Weituo

worship in China.

The first part talks about the formation of deity Weituo in the twelfth century from his
two origins on studying his legend. Weituo used to be the Chinese name of Skanda, who used
to be a subordinate deity in the Golden Light Sztra. This name appeared in Chinese Buddhist
texts in the fifth century when the sizra was translated into Chinese, but did not draw much
attention. In the twelfth century, Weituo was frequently referred to by Chinese monks and
was widely regarded as a deity responded to master Daoxuan in the seventh century. He had
been considered as General Wei who appeared in Daoxuan’s writing. This original record had
been modified and re-explained by latter monks in the twelfth century. Some records of the
eleventh to the twelfth century showed that monks such as Zongxiao and Pujue replaced the
General Wei in the original record with Weituo. The legendary encounter of Daoxuan was
borrowed to be a legend of Weituo. At the end of the twelfth century, these two deities had
been explained as different names of Weituo. Therefore the new deity Weituo was formed.
This legend determined the characteristics of Weituo. Weituo is a Chinese transformed

Skanda because he and Skanda are different in legend, iconography, characteristics and
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functions. Weituo is a new figure who had an Indian origin and borrowed a Chinese legend.
This part displays diversified origins of Weituo. A fully understanding of the characteristics
of Weituo is the first step to a comprehensive study on Weituo, so that he would not be
treated as an absolutely Indian god or a Chinese deity. The process of Weituo’s

transformation will possibly benefit researches on deities of foreign origins.

The second part intends to show the distinguishing iconography of Weituo and how
did it form. The deity Weituo was derived from origins including Chinese general and
Vajrapani. Weituo had been depicted as a Chinese general because of his legend with
Daoxuan. Usually, he appears as a figure wearing helmet and armor. Vajra-mallet was his
weapon. General Wei was clearly the basis of Weituo’s iconography. Because of him, Weituo
possessed features such as military uniform and baby-face. Meanwhile, statues of Weituo
shared certain similarities with Vajrapani in the visual representations. Weituo’s weapon was
avajra in essence. In some cases, Weituo wore the lion headdress that used to be a trait of
Vajrapani such as the in the Thousand-Buddha Hall of the Shuanglinsi. The iconography of
Weituo showed how a foreign god adopted to the new Chinese legend. Besides, the vajra was
a trait of Weituo in iconography and it was new for the Chinese legend of the deity. It
indicated the iconography and legend of the deity had their own development in the very

beginning.

The third part tries to show the two roles Weituo has played in Buddhist rituals: a
protector of the dharma and a general protector in the secular society. Each of them focused
on different points of Weituo’s function, practices and characteristics. As a protector of the
dharma, his function was especially linked with the sasgha. He participated in a series of
Buddhist rituals related to the life of the Buddhist monastic group such as the sarigha’s
meditation, the temple and the sifra. Among these rituals, Weituo has particularly connected

with the sazigha as a means of protecting the dharma. Buddhist texts and a number of
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literature materials supported his role as a protector the sarigha. Miracle stories showed that
he had acted as a special protector of the sasigha’s meditation. He also punished those who
try to damage the dharma. In popular novels, he had been considered as a proof of a true
monk. In these stories, he was more likely to show his violent nature while his characteristic
as a practitioner had been underlined. His statue appeared in Buddhist temples as a symbol of
the dharma. Meanwhile, Weituo had been worshiped by the secular society. In rituals
connected with the secular people, he was transformed to an agricultural related or weather
related deity. The worship of Weituo was especially popular in the area around the Tianmu
Mountain. Novels in the late imperial China showed his popularity in the secular society. In
these novels, he had been considered as a symbol of justice. The characters he played in
novels are actually generated from his characteristics as mentioned by Daoxuan. The study on
the worship of Weituo deserves more attention. Previous studies on this topic are in lack.
Weituo is widely worshipped by both the sazgha and the secular society, and it proves the
importance of the deity. Furthermore, in this way, the worship of Weituo promoted the

communication between the Buddhist maonastic groups with local society.

The fourth part explains visual representations of Weituo. The visual representation
mirrors the worship of the deity and shows Weituo is tightly connected with the sarigha’s
daily life. There are three types of visual representations of Weituo as an independent
protector. The first type refers to Weituo’s statues in the Heavenly Kings Hall. There were
statues of Weituo at least in the twelfth century, and the statues of this deity had been placed
in the Main Hall, the kitchen and there were sometimes a separated hall dedicated to him.
When the Heavenly Kings Hall became a certain part of a temple in the Ming and Qing
dynasties, the statues of Weituo are commonly placed in this hall. The second one is that
Weituo occupied a position at the side of Guanyin. A number of such works in Chinese

Buddhist art seems to show the connection of these two deities. Weituo appeared as an
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attendant of Guanyin as early as in the Yuan Dynasty and this pair became popular in the
Ming and Qing dynasties. The third type is Weituo’s images appearing in sitras. Usually
there is a portrait of Weituo on the first or last pages of a Buddhist pamphlet or scroll. The
first and last types are very common nowadays. Depicting Weituo at the side of Guanyin
shows Weituo’s popularity in the secular society. Weituo and Guanyin who is another
popular figure in the secular society had been paired up in certain period of time. People even
make up folk stories for the two figures. Unfortunately, this type of visual representations of
Weituo is not as distinguishing as it used to be, which possibly hints to the decline of Weituo
worship at present time. The process of how Weituo’s visual representation was settled down

reflected people constantly put Weituo into Chinese Buddhist Art.

The discussion above explained how the position of Weituo in Chinese Buddhism and
Buddhist art was settled down. Before the seventh century, there are no materials talking
about the worship of Weituo. The Chinese legend, iconography, visual representation and
worship of the deity played important roles in this process. This thesis shows how he was
transformed from a subordinate role in the Golden Light Sitra to a important protective deity
in Chinese Buddhism. The development of Weituo’s transformation is important to the
worship of the deity which is widely existed at present time. Meanwhile, it will benefit

people’s understanding of the development of foreign deity in China.
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FIGURES

Fig 1.1 Weituo in the East Hall of Foguangsi. Shanxi Province. Tang Dynasty (857 C.E.).
After Zhongguo fojiao yanjiusuo 1 [E#ZMTZEAT and Shanxisheng wenwuju L7547
J& eds., Shanxi fojiao caisu LLIFE %% (Shanxi Buddhist Color Sculpture) (Hong Kong:
Zhongguo fojiaoxiehui, Hong Kong baolian chansi, 1991), pl. 326.

84



&
. ¢

w2 e BTN e e

Fig 1.2 Skanda. West Wall. Corridor East to the Main Hall, Yungang Cave No. 8, Shanxi
Province, China. Northern Wei Dynasty (385- ca.534 or 550 C. E). After Shanxi

Yungangshiku wenwubaoguansuo L1175z XA 7E XA~ E B, Yungang shiku = X A7
(Beijing: Wenwu chubanshe, 1981), 17.
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Fig 1.3 Golden coins of Huvishka (reverses) depicting Mahasena. Kushan Kingdom. 140-180
C.E.. After Richard D. Mann, The Rise of Mahdasena: The Transformation of Skanda-
Karttikeya in North India from the Kusana to Gupta Empires (Leiden; Bosten: Brill, 2011),

fig 18.
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Fig 3.1 Touao =%Z% (Chinese Helmet). Northern Song Dynasty (1043-1047 C.E.). After Ding
Du T J& ed. Zhongguo bingshu jicheng, vol. 3, Wujing zongyao - [E RS =R
= 2 (Beijing: Jiefangjun chubanshe, 1988), 720.
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Fig 3.2 Weituo in Heavenly Kings Hall. Lingyinsi s2&=5. Zhejiang Province. Southern Song
Dynasty (1127-1279 C.E.). After Hangzhoukapa fji - 1iH, from artron, JPEG,
http://bbs.artron.net/viewthread.php?tid=886246&extra=page%3D17&sid=C3oKar (accessed

March 27, 2012).
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Fig 3.3 Twenty four protective deities (part). West wall. Wanfoge & {5 in Baoensi #; &\ 3F,
Pingwu 1, Sichuan Province, China. 1446 C.E. Wall painting. After Liao Yang, Mingqging
siyuan yuanjue zhutian tu B EFRE[R 7 ~ K&, Zhongguo siguanbihua quanji 6 (H[E<F
Wi e 422 6) (Guangzhou: Guangdong jiaoyu chubanshe, 2009), pl. 139.
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Fig 3.4 Weituo Hall. Western side Hall of Upper Guangshengsi, Shanxi Province. Ming
Dynasty. After Chai Zejun £57%{%, Ren Yimin (T34, Hongdong Guangshengsi & B
¥ (Upper Guangshengsi of Hongdong)(Beijing: Wenwu chubanshe, 2005), pl. 122.
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Fig 3.5 Weituo in West Hall of Upper Guangshengsi. Shanxi Pronce. ing Dynasty. 1499-
1521C.E.. After Chai Zejun £&7%{% and Ren Yimin {13, Hongdong Guangshengsi Jit[E
R4:5F (Upper Guangshengsi of Hongdong)(Beijing: Wenwu chubanshe, 2005), pl. 123.
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Fig 3.6 Weituo and Vajrapani appearing at corresponding positions in “Indra Brahma map”
(7B K [E]). Fahaisi )75 5F. Eastern wall (above); Western wall (below). Ming Dynasty.
1439-1448 C.E. After Yi Dacheng K5k, from 163, JPEG,

http://ydc007.blog.163.com/blog/static/1349742432009113124030365/ (accessed June 7,
2012).

92



Fig 3.7 (a) Vajrapani. Front Wall. After Kizil Cave 175, Xinjiang Province, China. Seventh
century. Wall painting. After Zhongguo shiku—Kezier Shiku Il 1[5 % 72 2R (Beijing:
Wenwu chubanshe, 1997), pl. 17 and 18.

Fig 3.7 (b) Line drawing copy of Fig 3.7 (a). After Huo Xuchu ZEfH], “Xiyu fojiao yishu
zhong de jinganglishi” PEIFFZ T Y5 S+ (Vajrapani in Buddhist Art of Central
Asia), in Kaozheng yu bianxi: xiyu fojiao wenhua lungao =& =& B Fa ik (20 B imtE

(Wulumugi, Xinjiang meishu shying chubanshe, 2002), fig 11.
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Fig 3.8 Mallets (Chubang #4%). After Ding Du ] f& ed. Zhongguo bingshu jicheng, vol. 3,
Wujing zongyao H [E Lt FEERY S8 =44 E 22 (Beijing: Jiefangjun chubanshe, 1988), 686.
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Fig 3.9 Weituo. Heavenly Kings Hall, Baimasi H 55, Henan Province. Yuan Dynasty.
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Fig 3.10 Weituo. Thousand Buddha Hall, Shuanglinsi € 4£F, Shanxi Province. Ming
Dynasty. Afer Shanxi sheng wenwuju L1754 S #7J5 and Pingyao shuanglinsi caisu yishu
guan i EEMTE R W EL TR eds. Shuanglinsi caisu A5 522 (Tianjin: Tianjin renmin
meishu, 2007), pl. 75.
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Fig 5.1 Guanyin and Weituo. By Su Shengpu #fE23%. Contemporary. Courtesy of Prof. Zhu
Tianshu.




Fig 5.2 Weituo and Guanyin. No. 35 of Feilaifeng, Zhejiang Province. Yuan Dynasty. After
Gao Nianhua =j7&2g, Feilaifeng zaoxiang ffézki& 2% (Beijing: Wenwu chubanshe, 2002),
pl. 58.
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Fig 5.3 Five forms of Guanyin by Ding Yunpeng Handscroll, painting, ink, color and gold on
paper. Kept by Nelson-Atkins Museum of Art, 50-22. Ming Dynasty, 1547- ca.1629. After
Marsha Weidner ed., Latter days of the law: images of Chinese Buddhism, 850-1850
(Honolulu: University of Hawaii Press, 1994), pl. 25.

Fig 5.4 Guanyin, Weituo and yaksa in Thousand Buddha Hall of Shuanglinsi #4#£5F. Afer

Shanxi sheng wenwuju and Pingyao shuanglinsi caisu yishu guan eds. Shuanglinsi caisu
(Tianjin: Tianjin renmin meishu, 2007), pl. 77.
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Fig. 5.5 Weituo at the side of Water and Moon Guanyin. Fahai Temple, Beijing, China. 1439-
1443 C.E. Wall Painting. After Yang Boxian 1518 % ed., Fahaisi bihua ;£ /&-FEEH] (Beijing:
Zhongguo mizusheying chubanshe, 2001), pl.1 in p.12.
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Fig 5.6 Weituo on the last page of Guanyin Sutni. 1366 C. E. After Huang Chunhe =&#,

Hanchuanfoxiang shidai yu fengge JZ{#5 # {5 H5 (B JEf% (Beijing: Wenwuchubanshe, 2010),
pl. 371-2.
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