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Preface

“The Social Life History of Chinese Buddhist Monks” is a major project funded by the Chinese
National Social Science Foundation from the year 2017. It is an extensive interdisciplinary initiative
planned over a five-year period (2017-2022), encompassing fields such as religious studies, philosophy,
sociology, and history. The project adopts the “the social life of monks” as its observational perspective
and follows the thread of interplay and influence between Buddhism and Chinese culture. It integrates
viewpoints from the historical discourse on the “Tang-Song Transition” & 7K % ¥ 3, proposing a
new periodization of the history of Chinese Buddhism. Based on this redefined periodization, and
employing an interdisciplinary methodology situated within the context of the history of global
civilization that integrates religious studies, sociology, and history, this research concentrates on the
social life history of Buddhist monks. Guided by inquiries into how the Sinicization of Buddhism
occurred and how Chinese Buddhism spread, this research project seeks answers in Buddhist classical
texts, epigraphic artifacts, Dunhuang manuscripts, and local gazetteers. It examines the spiritual,
institutional, political, cultural, and material facets of the lives of Chinese Buddhist monks, as well as
the economics and spatial organization of monasteries in relation to social life.

From the perspective of research methodology, this project is framed against the backdrop of the
history of Buddhist thought and culture, employing methodologies from the sociology of religion, the
history of ideas, and the history of social life. It selects its research themes based on the approaches
of ideas and social history, articulating them through the lens of religious sociology. The research
trajectory will exhibit three prominent characteristics:

a. Shift in Research Subject: from eminent monks to the monastic masses, transitioning from an
emphasis on the actions and thoughts of exemplary individuals to a focus on the religious community
bound by shared values and institutional norms.

b. Shift to Internal Perspective: from the external perspective to the internal perspective.
Traditionally, scholars understood and analyzed Buddhism from external perspectives such as imperial
politics and social psychology. This project will attempt to address the entirety of Buddhism through
the observation of monastic masses, who are the subjects of religious practices.

c. Shift to Ordinary Life: from ideas and thoughts to bodily practices. The project emphasizes
specific practices that demonstrate the social life of monastic masses rather than the use of historical
narratives of Buddhist schools to present ideas and thoughts.

This project aims to break the boundaries between elite and popular Buddhism, as well as those
between doctrinal and devotional Buddhism, advocating for a holistic understanding of the religion. It
also reveals the essence and characteristics of the secularization of Buddhism. Furthermore, within the
framework of the history of global civilization, this research examines the Sinicization of Buddhism.
The project’s team members, many of whom are affiliated with the From the Ground Up (FROGBEAR)
Project (including its director, Jinhua Chen P42 %), have investigated how Buddhism, following the
principle of “confirming both Buddhist doctrine and realistic situation”, spread in the land of Chinese
culture, and how Chinese Buddhism developed its own characteristics through these interactions.

With regard to disciplinary construction and development, this project intends to integrate the
research methods of religious studies, philosophy, history, literature, and sociology to construct a
history of Buddhist social life that provides the significance of methodology. The findings will be
presented in multiple volumes, arranged in accordance with the historical stages of Chinese Buddhism.
We hope the project will continue to produce a series on “The Social Life History of Chinese Buddhist

Monks” in the future and make a significant contribution to the history of global civilization.



Reprinted from the Special Issue of Religions bearing the same title, which comprises twelve
articles published in 2022-2023, this volume represents the latest research findings in the “Social Life
History of Chinese Buddhist Monks”, primarily those on Buddhist institutional life, political life,
cultural life, faith, medicine, and astronomy and calendrical science.

Five articles are situated within the realm of monastic regulations, Buddhism, and political
interactions. These scholarly works investigate the complex dynamics between Buddhist institutions
and political authorities in historical China, particularly during the Sui, Tang, and Qing dynasties.

In his paper, Kai Sheng 2 8 of Tsinghua University {5 3 K £ explores “Commentarial
Interpretations of the Vimalakirti Nirdesa in the Controversy over Requiring Buddhist Monastics to
Pay Homage to the Emperor during the Sui and Tang Dynasties”, the debate surrounding Buddhist
monastics paying homage to the emperor. Analyzing Vimalakirti Nirdesa commentaries by scholars
such as Kuiji #%: (632-682), Sheng examines the Sangha-state relationship. His research emphasizes
the Sangha’s use of skillful means, monastic customs, spiritual awakening, and moral principles
to navigate political pressures. It reveals the era’s intellectual and societal context, focusing on the
interplay between the Sangha’s quest for religious autonomy and the rising central imperial authority.

The paper by Jiajia Zheng ¥ {#1% (Zhejiang University of Finance and Economics #fVLf 48K
£, entitled “Research on the Interdependence and Interaction between Sacred Space and Religious
Personality—Centered on the Political and Religious Image of Wanhui & (632-712)”, analyzes the
relationship between sacred spaces and religious figures in the Tang Dynasty, using the “miraculous
monk” Wanhui as a case study. The paper highlights the mutual reinforcement of Wanhui’s religious
authority and the palace chapel’s political power, and discusses the portrayal of Wanhui in monastic
texts, suggesting that these narratives were shaped by political or religious agendas. This research
provides new insights into the complex state—Buddhist relations of the Tang era.

Jing Guo B4 (Tsinghua University /& 3 K £2) examines the Jiansi system in her paper “The
Creation of Jiansi: Study on the Buddhist Monastic Supervision System during the Sui and Tang
Dynasties”, highlighting how this lay-involved supervision system extended state control over
Buddhist monasteries during the Sui and Tang Dynasties, contrasting with the internal “Three Principal
Monks” governance. Guo’s research reveals Jiansi’s regulation of monastic life and its adaptability
amid political shifts such as the Tibetan occupation. New roles such as the Monastic Minister and
Samgha Regulator emerged, especially in Dunhuang; this demonstrated the fluid interplay between
religion and state. The study contributes to an understanding of Chinese religious policy, Buddhism’s
Sinicization, and the historical church—state dynamics in these eras.

In “Struggling to Restore a Lost Identity: Hanshan Deqing# LLI#&7& (1546-1623)’s Reforms at
Nanhua Temple, 1600-1610”, Dewei Zhang SR{E(E of Ji'nan University B K recounts the reform
efforts of Hanshan Deqing at the ancestral temple of Chan Buddhism. Zhang highlights the complex
interplay of local, regional, national, and international dynamics that influenced the reform’s outcomes,
reflecting on the unique challenges faced by Buddhism in the Lingnan region during the late Ming
period. This analysis outlines the critical interdependencies that shaped the tragic yet transformative
efforts of Deqing at Nanhua Temple, and provides an important perspective for understanding the
Buddhist reforms undertaken in the late Ming Dynasty.

Xuesong Zhang 555 # of Renmin University of China B A\ A2 authored “The Number and
Regional Distribution of Chinese Monks after the Mid-Qing Dynasty”, which offers a quantitative
analysis of the ordination certificates issued and the trends observed in the demographic characteristics
of monks in China since the mid-Qing Dynasty. This paper reveals that despite historical upheavals,
the number of monks remained relatively stable; however, significant regional shifts occurred, with

Northern China experiencing a decline and other regions seeing an increase. This study contributes to



an understanding of the geographical layout and resilience of Chinese Buddhism.

These five articles collectively illustrate the nuanced and evolving relationship between Buddhist
monasticism, sacred space, religious personality, and political power in imperial China. From doctrinal
debates and the shaping of religious figures to monastic supervision and reformist endeavors, these
scholarly works demonstrate the rich tapestry of religious life and its intersection with imperial
authority, offering valuable perspectives on the historical and cultural landscape of China.

The following research findings address “The Cultural and Belief Life of Chinese Buddhist
Monks”.

In his contribution, “A Study on the Literacy Rate of Buddhist Monks in Dunhuang during the
Late Tang, Five Dynasties, and Early Song Period”, Shaowei Wu RAAE (Shandong University HIE - HN
£) analyzes various documents from Dunhuang, including monk signature lists and scriptures copied
by monks; this is in order to determine the literacy rates within the sangha during the Guiyi Army
775 # period (851-1036) in comparison to the Tibetan occupation (786-851). Interestingly, despite a
decrease in overall literacy, the integration of literate monks into secular society increased, enhancing
their societal roles. This trend reflects the broader secularization of Buddhism and the evolving role of
monks who primarily stayed within monastic confines.

Xing Wang F 8 of Fudan University 18 B X2 explores the religious shifts that occurred during
the early Qing era in his paper entitled “Hongzan’s Maitreya Belief in the Context of Late Imperial
Chinese Monastic Revival and Chan Decline”, with a particular focus on the monk Zaisan Hongzan
B 5L (1611-1686). Wang's study reveals that Hongzan did not just eschew the merging of Chan
with the Pure Land of Bliss practices, but also launched a profound critique of the Chan tradition that
had been prominent since the Song dynasty. This study portrays Hongzan's efforts as part of a broader
monastic revival that sought to restore doctrinal rigor and discipline in response to what he perceived
as a crisis within Chinese Buddhism.

In the article “From ‘Sangha Forest’ to ‘Buddhist Academy’: The Influence of Western Knowledge
Paradigm on the Chinese Sangha Education in Modern Times”, Yifeng Liu 2/#JE| (Beijing Foreign
Studies University 1t 3041 B35 K £2) critically examines the transformation of Chinese Buddhist
education by tracing the evolution from traditional conglin # # (Sangha Forest) education to that
of modern Buddhist Academies. This shift indicates a substantial change from a faith-based system
to one that emphasized knowledge, aligning Buddhist education more closely with contemporary
educational paradigms influenced by Western thought.

Overall, these three articles collectively illustrate the dynamic and evolving nature of Chinese
Buddhist monastic life, education, and practice. They reveal how external influences such as political
changes, religious rivalries, and cultural shifts have profoundly affected the literacy, doctrinal
focus, and educational systems of Chinese Buddhism. These studies underscore the resilience and
adaptability of Buddhist monastic communities as they navigate and respond to the challenges posed
by different historical contexts.

In the field of Buddhist medicine, there are two articles that discuss distinct aspects of how
Buddhist practices influenced medical knowledge and treatments in historical China.

The first, “Techniques of the Supramundane: Physician-Monks” Medical Skills during the Early
Medieval China (220-589)” by Dawei Wang F A f# of Sichuan University /1 J1|K£2, provides a detailed
exploration of the medical expertise possessed by Buddhist monks in Early Medieval China. This paper
emphasizes the unique hybrid of medical knowledge these monks developed due to their monastic
connections and access to diverse cultural knowledge. Despite some existing historical records, Wang
argues that more research is needed in order to better understand the extent and specifics of their

medical practices.
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The second article, “Seeing the Light Again: A Study of Buddhist Ophthalmology in the
Tang Dynasty” by Wei Li Z*#i (Henan University /i F K £2), delves into the specialized field of
ophthalmology within Buddhist medical practice during the Tang Dynasty. The study covers, in detail,
the medical techniques utilized, including the revered golden scalpel technique, and the influence
of texts on eye care attributed to Nagarjuna Bodhisattva. Li also explores the integration of Esoteric
Buddhist elements such as mandalas and dharants in treating eye conditions, illustrating a holistic
approach to medical treatment that was deeply intertwined with religious practices.

Overall, these studies enhance our understanding of Buddhist medicine by illustrating how
Buddhist monks combined spiritual beliefs with medical practice, not only to treat physical ailments
but also to enhance spiritual well-being. The integration of diverse medical knowledge with the
spiritual dimensions of healing in these contexts highlights a complex interplay between religion and
medicine in historical China.

Finally, two papers concurrently address the subject of astral science and calendrical systems.

The first paper by Meiqiao Zhang &£ (Zhejiang University #7171 K%£2), entitled “Whence the
8th Day of the 4th Lunar Month as the Buddha’s Birthday”, addresses the conundrum of two different
dates traditionally recognized as the Buddha’s birthday in Chinese Buddhism. Zhang's research
suggests that the birthday could signify the date of conception, aligning with the belief in both Indian
and Chinese traditions that life begins at conception. The date corresponding to the eighth day of the
Suklapaksa of Vaisakha, which is the day of the vernal equinox in the Indian calendar, matches date A
in the Chinese Xia calendar, thereby offering clarity on this historical ambiguity.

The second article, “The Astronomical Innovations of Monk Yixing” by Jeffrey Kotyk, examines
the contributions of the Chinese monk Yixing to astronomy and calendrical science during the Tang
Dynasty. Kotyk documents Yixing’s astronomical achievements and assesses how his work was
perceived and valued in subsequent centuries, indicating a lasting appreciation for his scientific
endeavors within the context of Chinese history.

These two studies offer valuable perspectives on the intersection of religious observance and
scientific understanding in ancient Chinese society. Meiqiao Zhang’s exploration into the dating of
the Buddha'’s birthday provides a critical examination of historical texts to clarify a long-standing
confusion, while Jeffrey Kotyk’s documentation of Yixing’s contributions underlines the unique role
Buddhist monks played in the development of scientific knowledge. Both articles highlight the intrinsic
connection between cultural traditions and empirical inquiry, demonstrating that religious figures were
often at the forefront of scientific thought and innovation. These findings underscore the importance
of interdisciplinarity methods in historical research and the complex ways in which religious and
scientific domains have interacted throughout history.

The contributors to this special issue are predominantly major project members, and their articles
represent the research achievements of this project. Currently, we are organizing a series entitled
“Research Series on the History of Buddhist Ideas and Social History” with the aid of the Commercial
Press, Religious Culture Publishing House, and the Social Sciences Academic Press, which will
comprise eleven volumes. We are confident that with the publication of this Special Issue, as well
as the ultimate outcome of the major project “The Social Life History of Chinese Buddhist Monks”
(17ZDA233), the study of the history of Buddhist ideas and social history as a research methodology

will gain deeper resonance and wider recognition.

Jinhua Chen and Kai Sheng
Editors
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Abstract: Once Buddhism had become established in China, one of the central issues in the relations
between the Samgha and the state was the ongoing controversy over requiring Buddhist monastics
to pay homage to the emperor. When this controversy resurfaced at the end of the Sui dynasty and
the beginning of the Tang dynasty, the participants in the debate frequently referred to the Vimalakirti
Nirdesa to support their arguments. In this paper, I discuss these references to the Vimalakirti Nirdesa
and how they were interpreted by various participants. I argue that the ideas of “the distinction
between expedient means and monastic conventions” and “the distinction between individual
realization and general ethics” prevalent in the Buddhist circles of the Sui and Tang dynasties
are in line with the concepts of “veneration out of gratitude” and “signless veneration” used for
interpreting the Vimalakirti Nirdesa, indicating that the Sui and Tang Buddhist communities had a
common understanding on this issue. A more extreme position was that of Kuiji, who interprets the
relevant passages in the Vimalakirti Nirdesa in terms of “forgetting decorum out of ignorance” in his
arguments against the institutional feasibility of requiring monastics to pay homage to the emperor.
The arguments put forth in this debate clearly reflect the interaction between Buddhism, absolute
monarchy, and historical events in China, in a fusion of intellectual and social history.

Keywords: monk-lay relations; Vimalakirti Nirdesa; Yancong; Jingying Huiyuan; Zhiyi; Kuiji

1. Introduction

One of the central issues in the relations between the Samgha and the state in ancient
China was the ongoing controversy over whether or not Buddhist monastics should be
required to pay homage to the emperor. The issue was first raised by the Eastern Jin
(317-420) officials Yu Bing &1k and Huan Xuan fH%, and came to a head some three
centuries later, at the end of the Sui dynasty [ (581-618) and the beginning of the Tang
dynasty /& (618-907). The debate is a manifestation of the historical tension in Samgha—
state relations in China. Although Chinese Buddhism has been primarily based on the
Mahayana school since the end of the Northern and Southern dynasties Fg-It, (420-589),
the Buddhist Samgha continued to adhere to the monastic precepts of both the Mahayana
and Hinayana, resulting in much tension between the mutually incompatible positions
of monastic superiority and equality between the Samgha and laity, a tension which was
exacerbated by the deeply entrenched feudal and patriarchal social system. This type
of debate never occurred in India, where a very different relationship between state and
religion prevailed.!

The political unification which came about during the late Sui to the early Tang
strengthened the notion of imperial authority, leading to a reemergence of the debate as
to whether or not Buddhist monastics should be required to pay homage to the emperor.
By this time, Buddhist thought had already become deeply engrained in the Chinese heart
and mind, and many of the nobility and ministers were now conversant in the Buddhist
scriptures, such that the Buddhist view of the Samgha as an entity outside of conventional
society was generally understood, if not widely accepted. In Part 3, Chapter 5 of The

Religions 2022, 13, 987. https:/ /doi.org/10.3390/rel13100987 1
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History of Buddhism in the Tang Dynasty, Rydsht Michihata i8%i £ 75 discusses the historical
development of the Buddhist position on paying homage to parents and secular authorities,
and presents the various arguments put forward when this topic was debated in China
(Michihata 1957, pp. 335-57). Arthur F. Wright, Tang Yongtong, Shigeo Kamada $ift FH /%
I, and Stanley Weinstein also discuss this “Buddhist pay homage” debate in the Sui and
Tang dynasties but fail to extend their discussions to the various interpretations made
on Vimalakirti Nirdesa happening in the background (Wright 1951; Tang 1982, pp. 10-14;
Kamada 1994, pp. 55-62, 92; Weinstein 1987). There is also the Japanese scholar Sensho
Kimura K# H #,who devotes nearly a hundred pages in his book Studies in Chinese
Buddhist Thought to the translation and commentary of Vimalakirti Nirdesa, but no connection
between Vimalakirti Nirdesa and the debate is mentioned (Kimura 2009, pp. 201-347). The
Chinese scholar He Jianping notices the references to Vimalakirti Nirdesa in the Sui and
Tang debates and discusses the kinds of appearances of the topic of bowing to laypeople
in Buddhist scriptures. However, his research does not bring the appearance and the
connection to a methodological level to understand the difficulties with monk-lay ethics
and the interaction between scriptural interpretations and social history.

In the debate as to whether or not Buddhist monastics should be required to pay
homage to the emperor, those who were in favor adduced various passages from the
Buddhist scriptures, such as the passage in Chapter 20 of the Fahua jing £ # £ [Lotus
Siitra] on the bodhisattva Never-disparaging, who paid homage to every Buddhist he
met, lay or monastic; the passage in the Vimalakirti Nirdesa where a group of Buddhist
monks pay obeisance to the layman Vimalakirti; the passage in the Renwang jing = F
4 that states that the emperor is a bodhisattva on one of the three levels of worthies
prior to the bodhisattva grounds; and the passage in the Guan wuliangshou jing 1 &
/& [Sttra on Contemplating the Buddha of Immeasurable Life], which states that filial
piety is a prerequisite for rebirth in the Pure Land (Michihata 1957, pp. 342-43). Among
these, the passage from the Vimalakirti Nirdesa, and how it was interpreted by the Buddhist
community, is of particular interest.

In the “Disciples” chapter of the Vimalakirti Nirdesa, we read that one time the monk
Purna was teaching a group of newly ordained monks when Vimalakirti arrived and
admonished him on the proper way to teach, with the words, “After entering into a state
of deep concentration, examine the minds of these individuals, and then teach them the
Dharma” Jo 8 NI AL » SRIEFTE, ie., the teaching needs to be tailored to suit the
capacity and proclivities of the audience. Moreover, these monks all had the capacity to
understand and practice the Mahayana (Greater Vehicle), yet Piirna was teaching them
the doctrines of the Lesser Vehicle, which is why Vimalakirti rebuked him so sternly.
Vimalakirti then enters into samadhi, causing those monks to “recall their past lives” H
#7577, whereupon they all attain enlightenment and “bow down in homage at the feet
of Vimalakirti” M. 8 4 1 425 /£.2 The corresponding passage in the Sanskrit text
reads, “They prostrated themselves towards this distinguished man, touching his feet with
their heads; they then sat down, clasping their hands together in the traditional gesture
of reverence” i & miE 2 B LT 218 - ARAT - BF 41 (Huang 2011). The
Buddhist monastic code clearly states that monastics are not permitted to pay homage to a
layperson, yet this is exactly what is done in this passage of the Vimalakirti Nirdesa. Thus,
this passage and its commentarial explanations played a particularly important role in the
debate over whether monastics should be required to pay homage to secular authorities.

The debate over whether monastics should be required to pay homage to the emperor
and the interpretation of Vimalakirti Nirdesa are two fields of study of Buddhist social history
and scriptural hermeneutics, which no attention to their connection has been paid by any
scholar before. My research is thus concerned with the interaction between Vimalakirti
Nirdesa as a scriptural interpretation in a particular ideological context and the Sui and Tang
debate over the issue of “Buddhist pay homage” as a historical event. This methodological
approach is then with an intention to show that the fields of philology, social history, and
the history of ideas can be integrated.
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2. Emperor Yang of Sui’s Interpretation of the Vimalakirti Nirdesa

As the ultimate form of secular power, an absolute monarchy is established through the
possession and domination of a particular territory and its inhabitants; it is based on narrow
interests, backed by force, continues through blood ties, and requires a large bureaucratic
system to operate. By contrast, Buddhism is an enduring spiritual force that operates
on a deeper level, influencing people’s behavior by appealing to their hearts and minds,
and embodied and perpetuated primarily by the living example of exemplary monks
and nuns. Prior to becoming the Buddha, Siddhartha Gautama relinquished his right to
kingship by becoming a monk, demonstrating that Buddhism, right from its inception,
has been antithetical to worldly power and domination, and that it regards secular power
as inferior to spiritual power. Thus, it comes as no surprise that many Buddhists were of
the view that monastics should be exempt from paying homage to those in positions of
secular authority, a view which at times provoked the ire of many in the upper echelons
of Chinese society, especially the conservative Confucian establishment, who feared that
the increasing popularity of Buddhism would gradually erode the foundations of Chinese
society (Weinstein 1987, p. 3).

Emperor Yang of Sui FE#57 (r. 604-618) had a rather divided personality. Although
he provided much support to the Buddhist religion, treated eminent monks with courtesy,
provided generous endowments to Buddhist temples, and sponsored the expansion of the
Samgha, it appears that he was also concerned that the ascendency of Buddhism might
endanger imperial authority. Thus, in 607, Emperor Yang issued an edict stating, “All
Buddhist and Daoist monastics who are invited to teach at the imperial court must pay
homage to the emperor prior commencing their discourse” 3 &8 L% H Fr&EiEH » ik
JEEHEL - SR1ZPRFE3 The background of this proclamation is recounted in the Biography of
Mingshan PA#E (d.u.) in the Xu gaoseng zhuan as follows:

In the year 606 [sic; should be 609], when the emperor returned to his palace in

the capital, in the southern precincts the army was displayed in magnificent array.

At that time there were some debauched monastics who were flouting court

etiquette, and when the emperor heard about it, he was furious. He summoned

all the monks and had them line up in front of the imperial court. When they

failed to follow the customary etiquette, he issued an edict stating, “the statutes

requiring the proper display of respect have long been in effect.” At that time

the Daoist monks and nuns immediately began to pay obeisance, and only the

Buddhist monastics stubbornly failed to do so.* REH (£ : ERAE) 7
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Thus, we can see that Emperor Yang of Sui was keen on exerting his imperial power to
gain absolute authority over all the religious orders within his realm. Although the Daoist
monastics were quick to submit, their Buddhist counterparts resisted, a number of whom
bravely stood forth to argue in favor of their position, including the monks Daoxuan &
H (596-667), Mingshan, and Sengfeng B\ (562—638). For example, in the biography of
Sengfeng in the Xu gaoseng zhuan, we read:

In the middle years of his reign, Emperor Yang of Sui was sojourning in the
southern precincts ... when he issued an imperial decree stating, “The military
and nation have rules of decorum, and there is no distinction between Chinese
and foreigner; paying respect to those in positions of authority preserves the
nation’s dignity; in order to promote the harmonious growth of all things, cere-
monious rules need to be followed. Laozi, emperors, and kings are venerated in
Daoist temples, while emperors and parents are honored in Buddhist temples;
these regulations were laid out long ago, so why resist proper decorum?” The
Daoist monks and nuns have heeded the order to pay homage, and it is only the
Buddhist clergy who stubbornly remain standing.
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The monk Mingshan took the lead in answering the edict, as recorded in another
biography. In the case of Feng, since he was the revered head of a monastery, he
was repeatedly pressed to explain his failure to pay homage. He replied by citing
passages from the scriptures which clearly explain why monks don’t pay homage
[to secular authorities]. K3 5E » BEEERRE ... ... THEH - EEAR > ERA
B EEE o EAa R EREE - BEE® - —RBINER » MBGLIVET -
WEAE SR > AR 2 BB TR B T - WEGh— SRR S - VOFIIIRE R
B BB o SREURME - R - BRSEEEE  IREIB0E - THiREE
i - RS IKEH » IR B - S

Whereas Sengfeng quoted the scriptures to explain why Buddhist monastics should
not be required to pay homage to secular authorities, Yancong Z IR (557-610) wrote a
fictional account of a dialogue between a host and a guest, in which he satirizes this edict
promulgated by Emperor Yang. Yancong’s parody, the Futian lun 1§ H# [Treatise on the
Field of Merit], is referred to in fascicle 5 of the Datang neidian lu INELE: R [Catalogue of
Buddhist Works in the Great Tang], fascicle 25 of the Guang hongming ji &5, %& [Expanded
Collection on the Propagation and Clarification], and in the i shamen buying bai sudeng
shi BV FIAHEFEE S S [Collection [of texts] on the matter that éramanas should not
bow to secular authorities] compiled by Yancong Z1% (d.u.). In the Futian Lun, the guest
argues that monastics should not resist the edict stipulating that they pay homage to the
emperor, but should abide by the code of conduct adopted for the imperial court, and
his reasoning fully accords with that proffered by Huan Xuan during the Northern and
Southern dynasties, i.e., “(He) followed Huan Xuan’s logic and recounted the previous
argument” EFIHEK » EiltAT#E. Perhaps the most remarkable thing about the guest’s
argument is that he actually refers to two stories in the Vimalakirti Nirdesa and the Lotus
Siitra when he says, “In the past, monks paid homage to laymen by touching their feet,
and bodhisattvas prostrated to each and all; their decorum was repeatedly displayed, and
the meaning is evident” F v i BN E T - FHEBEMER > HiUEE » KBEES
However, neither the young monks paying homage to Vimalakirti nor the bodhisattva
Never-disparaging’s bowing to the Dharma and the inherent buddha-nature of all beings
has anything to do with the question of whether or not monks should pay homage to the
emperor (He 2009, p. 448), and those who cite such passages as evidence supporting the
position that monks should pay homage to secular authority do violence to the original
meaning of the text. Moreover, in the Vimalakirti Nirdesa, Vimalakirti rebukes the ten leading
disciples of the Buddha, and statements such as “generating bodhicitta is tantamount to
going forth” #EH /L HIH 5K and “that monk paid homage at the feet of Vimalakirti” k.
FLABHERERL & are clearly intended to “put monks in their place,” which is in line with the
claims of those who were arguing in favor of requiring monastics to do obeisance towards
secular authorities.

In the Futian lun, the host’s argument is as follows:

If you could debate like Vimalakirti, then you would already be a tenth-stage

bodhisattva; he is sick in bed, to show that he has transcended worldly conditions;

he regularly displays his supernormal powers, and all praise his eloquence.

Neophytes pay their respects to him, and are grateful for his teaching on the

Dharma; but these are all merely temporary expedients, and should not be taken

as universal norms; they can change at any time, and numerous examples could

be cited ... Those who are capable of tailoring their teaching of the Dharma to

suit the situation are rare indeed; but when one teaches in this way; it is hard to

uphold decorum HFA 2T BIEM; BURZE - A S AT o EE

R o BTERTEAE - BEANAN; FRMEE - SAEEME BN KO
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The young monks pay homage to Vimalakirti out of gratitude for his teachings, and
their actions should be understood as appropriate under the circumstances, but should
not be taken as a standard to be followed by all monks, in all circumstances. According
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to Yancong, making the exception into the rule amounts to failing to properly distinguish
between principle and phenomena, doctrines and institutions, and Dharma and Vinaya.
While such homage can be understood as an expedient at the doctrinal level, it cannot
become a fixed standard of behavior at the institutional level.

Nonetheless, during the Tang dynasty these scriptural passages in which monks pay
homage to Vimalakirti were frequently cited by those who argued in favor of requiring
Buddhist monastics to pay obeisance to the emperor.

3. The Vimalakirti Nirdesa in the Debate on Monastics Paying Homage to the Emperor
during the Early and Middle Tang Dynasty

The emperors of the early Tang dynasty adopted a conciliatory policy towards Bud-
dhism and built temples for holding memorial ceremonies for the fallen soldiers; at the same
time, they also made various efforts intended to strengthen state control over Buddhist
monasteries and to undermine the considerable social clout Buddhism had attained by this
time (Weinstein 1987, p. 5). Between 618 and 755, the imperial court organized five debates
between Buddhists and Daoists, in each of which the question of monastics paying homage
to the emperor and parents was one of the main topics.® When Gaozu il (r. 618-626)
became the first emperor of the Tang dynasty in 618, all the officials prostrated and did
the customary dance; as for the Buddhist monastics, they shouted praise and cupped one
hand in the other as a salute, but remained standing” & B F£5E > f4{H LI > 57 —T7.
Yuchi Jingde FHEH{#E (585-658), Duke of E, and Liu Wenjing 21304 (568-619), a General
of Jinwuwei, complained, “A monastic who has not attained sainthood is just an ordinary
worldling, so why should he merely bow to the secular authorities and to his parents,
without making a full prostration? Who could possibly put up with such impudence?”
EAREEE > BREFLR My EEAERFE - A 2. Emperor Gaozu ordered his
ministers to record the vices and virtues of Confucianism and Buddhism, and they were
incorporated into the imperial canon. After some discussion, his ministers reported to
him, “They should not be required to pay homage” N4 #F [.° In fascicle 7 of the Zhenguan
zhengyao we read:

In the fifth year of Zhenguan, Taizong said to his ministers: “The teachings of

Buddhism and Daoism are basically beneficial, but their monks and nuns have

become arrogant and impudent, to the extent that they deign to remain seated

while allowing their parents to pay homage to them. This is bad for established

social customs and runs counter to the Confucian classics. This practice should

be banned immediately, and they shall be made to worship their parents. H#l 71

Fo RERFER - ERE - AMTEE > SEMEELF R HEE AR
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In 631, Emperor Taizong “decreed that Buddhist and Daoist monastics must do obei-
sance to their parents” 34 /218 L EFEAL AL but Buddhists strongly demurred, and in
633 the decree was rescinded.

During the reign of Emperor Gaozong of Tang [F 5 77% (649-683) the debate reached
a climax. In 662, Emperor Gaozong issued an edict stating, “It is hereby decreed that
ladies-in-waiting and Daoist and Buddhist monastics must pay homage to court officials,
the empress, the crown prince, and their parents” A% 8+ ~ 205 ~ 2 » WE ~ &5
R ERTF ~ BB FTEFE? In six fascicles of Yancong's Ji shamen buying bai sudeng shi
are recorded the prevailing views at that time, including those of more than 300 monks
in the capital, more than 1000 civil and military officials of the ninth rank and higher,
numerous officials at the prefect and county levels, as well as members of the imperial
family, including Pei Wang i £, Madame Rongguo of the Yang clan 2£[B{F A5 K, etc. In
fascicle 8 of the Kaiyuan shijiao lu occurs the following passage on the Ji shamen buying bai
sudeng shi:

In 662 an edict was promulgated stipulating the worship of the emperor and
his relatives; fearing it would be deleterious to the national culture, officials at
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various levels discussed it at length. At that time the monk Daoxuan and others
jointly wrote a petition and presented it to the court; opinions varied widely, and
the senior officials got involved; ultimately, the emperor read the petition himself
and rescinded the edict. Keen on ensuring that this event would be known to
later generations, Yancong recorded it in his Ji shamen bu bai su yi 8VPFIRFEGH
[Compilation on the views against requiring monastics to pay homage to laymen,
an alternative title of the [i shamen buying bai sudeng shi], along with the views put
forth by the sages of old in regards to a number of similar past events. It has been
handed down to posterity for the everlasting edification of all.3

The imperial decree of 662 on paying homage to the emperor and parents not only
gave rise to resistance and petitions from the Samgha, but also led to divisions within
the court, such that “539 court officials were against the decree, and 354 were for it i)
FHA=ZTILAFEAFE » ZHHTIHAGEFE." The literati were also divided on this
issue. The camp which opposed the decree included Linghu Defen 4 Jlf#2% (582-666)
and were of the opinion that “There’s no need to force the adherents of this profound
religion to adopt the manners of Confucianism” B % [ > ZHi{FH#.° The camp
which supported the decree included Li Chunfeng Z5Z i (602-670), Lu Cai &7 (606-665),
Hao Chujun &2 (607-681), and some 20 others. Around the same time, Weixiu 75
(d.u.) of the Dazhuangyan Kjit /i Monastery and Daoxuan of Ximing P4#{ Monasterey
submitted memorials to the emperor, citing passages in the Buddhist scriptures showing
that monastics are not required to venerate rulers or parents, and sought support from
Madame Rongguo and other members of the nobility who were sympathetic to their
cause. Their efforts were successful, and within a few months Gaozong rescinded the
decree requiring monastics to pay homage to the emperor. However, Cheng Shixiao Bt
# (d.u.) and others then presented a memorial stating that “to be entirely consistent, it
would be better to also exempt Buddhist monastics from paying homage to their parents”
ANEWFTE - SHEE T RZHEAHE - BB WG R EE N AL Left with
little alternative, Gaozong also rescinded the decree requiring monastics to venerate their
parents. 1

During the Kaiyuan period of Emperor Xuanzong of Tang J# % 7% (712-756), the issue
of monastics venerating their parents arose again, but the debate on their being required
to venerate the emperor seems to have subsided.!” From Yancong’s Ji shamen buying bai
sudeng shi, we can see that those who argued in favor of requiring monastics to pay homage
to laypeople!® supported their position by citing passages from the “Disciples” chapter
of the Vimalakirti Nirdesa and the “Bodhisattva Never-disparaging” chapter of the Lofus
Stitra, both of which appear to support the Confucian position on etiquette. For example,
in the section titled “Taichang si boshi Lu Cai deng yizhuang yi shou” &% SF18 -+ B A 4556tk
—H [Section on the Argument Made by the Scholar Lu Cai of the Taichang Office, et al.],
we read:

Careful inquiry shows that there are nine types of ritual worship in the Zhou Ii,

one of which was prostration, which the commentary defines as touching one’s

head to the ground. Also, the Shang shu states that Yu, Yi, and others performed

this prostration; this is a way of venerating the ruler, and has been valid since

ancient times. Thus the Buddhist monks and nuns of the present day should also

be required to kotow. In this connection, the Vimalakirti Nirdesa reads, “Because

(the Buddha) can guide all sentient beings to silence, all sentient beings prostrate

to the Buddha.” —##% : MEANFZE » —HEE - £z EEMH - XH

(i) 5 NEEER > BEHE - WHRRZH ENESW - RESZER
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This is one of the key passages from the Vimalakirti Nirdesa cited to support the
argument in favor of requiring Buddhist monastics to venerate the emperor.

In addition, in the section titled “Xiaowei zhang shi wang xuan ce qi cao xiao guan deng
yizhuang yi shou” SR 52 F 2 K5 B MGk — & [Section on the argument made by
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the chief administrator of military officers Wang Xuance and the cavalry commander Xiao
Guan, et al.], we read, “One of the officials challenged that monk again by saying, ‘In the
Vimalakirti Nirdesa a monk prostrates at the feet of Vimalakirti, and in the Lotus Siitra there
is a monk who prostrates to everyone. In these two scriptures the monks clearly venerate a
layperson, so how is it that you monks of the present age don’t do s0?”” — Fi X B #E{
H oo CHEEEAE) P ReiEEas R - QAR AT HA - =R MR | ([WH
FLF o (3 ARFEEE 20 In the Chunfang zhushi Xie Shou deng yizhuang yi shou 51 i 5%
#ilk—H [Section on the argument made by the supervisor of the Crown Prince Tutorial
Office Xie Shou, et al.], we read, “Some people may ask, ‘We have read in the siitras about
those young monks who prostrated at the feet of Vimalakirti, and the bodhisattva Never-
disparaging, who venerated arrogant people. How is it then that in the case of the emperor,
a layman whose spiritual stature is more than equal to that of Vimalakirti, the Buddhist
monks remain standing and arrogantly refuse to follow the established convention?’” Az
FIE - AR RERE - BTER L il ARG A - NEEE TR EGINME R - MAEETRAAR
TSR » SIATRIARIPMER « SHEMAFESHE » HAMREAKEIE The
arguments of the ministers who advocated requiring Buddhist monastics to pay tribute to
the emperor relied heavily on the passages in the Vimalakirti Nirdesa in which a group of
monks pays homage to the layman Vimalakirti, arguing that since the emperor’s virtue
and achievements are not inferior to those of Vimalakirti, monks and nuns should have
no objection to prostrating to him. Furthermore, in the Siweisi liu yang si jian deng yizhuang
yi shou &)1 S A5 68 55 3k — & [Section on the argument made by the minister of
guards Yang Sijian, et al.], we read, “Buddhist monastics paid homage to a layman, and the
archivist Zhu Shi did not dare to greet the king of Zhou as a guest. They have long been the
role model of the Buddhist and Daoist monastics. But now this is no longer the case; they
have strayed from their own teachings which have a long history, and there is the danger
that others will follow them in their folly” & A BRI L » AERFTEPNHE - 1)
BAR[A AR 2 2248 > LR 2 W o BT - EHE > BAHARE  BHTHER.
These passages demonstrate that the memorials in favor of requiring monks to venerate
the emperor relied heavily on the passages in the Vimalaktrti Nirdesa in which monks pay
homage to the layman Vimalakirti. As He Jianping sums up the debate:

These quotations have the following characteristics: First, even though the case of
Vimalakirti is an extraordinary one, they present it as if it were the norm, which
amounts to mistaking the exception for the rule; secondly, they put the emperor
on same level as Vimalakirti; thirdly, they see the teachings of Vimalakirti as
comparable to those of the Confucian scriptures; and fourth, they reason that
since monks venerate a layman in the Vimalakirti Nirdesa, then the monastics of
the present day should do so as well. (He 2009)

The frequent reference to the Vimalakirti Nirdesa in these petitions advocating the
worship of the emperor by Buddhist monks indicates that, by the Sui-Tang era, Buddhist
doctrines and scriptures had become well known and taken root in China, and had become
an important force in society. Thus, it was no longer possible for the imperial court to
simply impose its will on the Samgha, but now had to present a cogent argument to support
any statutes affecting it. In the case of the statute requiring monastics to pay homage to the
emperor, the court ministers made extensive use of the Vimalakirti Nirdesa to support their
position.??

At the same time, a line of reasoning which relied on both sacred doctrine and political
expediency was put forth in the Neifu jiancheng Liu Yuanzhen deng yizhuang yi shou P8
TR TC B 45k —E [Section on the argument made by the palace inspector Liu Yuanzhen,
et al.], which states, “After the Buddha’s demise, the monarch takes charge of the Dharma”
BIER > ETE E.2 In this line of reasoning, the king has sacred authority to act as both
the guardian and spokesman of the Buddhist religion, which provided a sacred reason
for the royal power to intervene in Buddhist affairs and also strengthened the practical
significance of the monks’ behavior in the Vimalakirti Nirdesa.
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In both the Mahayana and Hinayana scriptures, the superior status of monastics in
relation to laypeople is taken for granted, and requiring monastics to pay obeisance to
the emperor clearly contradicts this idea, so it comes as no surprise that any legislation to
this effect was vigorously resisted by the Samgha. Faced with heavy pressure exerted by
royal power and the patriarchal system in the early Tang dynasty, the Buddhist community
fought hard to maintain its autonomy. In responding to the arguments that they should
follow the precedent found in the Vimalakirti Nirdesa, the Buddhists were required to present
a convincing counter argument to defend their position. Their arguments were generally of
the following three types:

(1) The distinction between expedient means and monastic conventions. A large
number of Mahayana scriptures present the veneration of monastics by laypeople as the
norm, and the confounding of monks is only a minor element of the Vimalakirti Nirdesa,
and can hardly be seen as a mainstream element of Buddhism. In the You xiaowei zhangshi
Wang Xuance gicao Xiao Guan deng yizhuang yi shou 47 551 5 50 F 2 55 H i S5k —
H [Section on the argument made by the chief administrator of military officers Wang
Xuance and the cavalry commander Xiao Guan, et al.], we read that Wang Xuance £ %
5K (622?-682?) was sent to India several times on diplomatic and military missions by the
Tang emperors Taizong and Gaozong, during which he learned that Buddhist monastics in
India paid homage to neither deities, ancestors, king, nor parents, and that the king and
parents actually paid obeisance to monks and nuns. Thus, in the Yizhuang, we read:

The Buddhist monastic code lays out the regular standards of behavior for monks
and nuns; when the monks in the Vimalakirti Nirdesa prostrate to Vimalakirti,
it’s merely an exceptional expression of gratitude suited only to that particular
occasion, rather than a model to be followed by others. Likewise, in the Lotus
Siitra, just because we see a great being adopting a particular expedient means
doesn’t mean that we should take it as a norm to be followed by all people at all
times. Take, for example, Zhuangzi. When his wife died, he circumambulated her
body while singing and beating a basin; this was merely temporary expedient;
how could it possibly be make it part of the official funeral rites. ##{EE » J5&
fBIeE, B (EELL) HmE » WITHE o QL) RL—mHT - M5
UIRERG BIATRLZX I 8 o BRI - ERZRSARE M - WR—RH1T - &
1R TEAR Z ) 2 24
Wang Xuance, Xiao Guan #i# (626-682), et al. argue that the passage in the Vimalakirti
Nirdesa where the monks pay homage to Vimalakirti out of gratitude for his edifying
instruction is an expedient means suited to a particular situation (biaofa 7%), rather than
a rule of etiquette to be applied to all situations, and the same goes for the exceptional
behavior of the bodhisattva Never-disparaging. By the same token, the fact that Zhuangzi
beat a basin and sang a song when his wife died should not be taken to mean that his
idiosyncratic behavior should be made into a standard rite to be performed at all funerals.
(2) The distinction between individual realization and general ethics. In the You
chunfang zhushi xie shou deng yizhuang yi shou, we read:

A single scripture is to be interpreted in light of the entire canon, not vice versa.
So if a particular monk prostrates to a layman, then it doesn’t follow that the five
types of disciples should be required to do so as well. Similarly, it might happen
that a particular person doesn’t cry at his mother’s funeral, but that wouldn’t
be a proper reason to impose a blanket ban on crying at funerals. In the case of
Zhuangzi, he sang and played music over his wife’s corpse in the knowledge
that life and death are like the four seasons; and Meng Sun didn’t weep at his
mother’s funeral because he had realized the interdependent nature of life and
death. They all had a high level of realization, so how could the average person
be expected to emulate their example? The laws of a nation need to be formulated
in accordance with the situation of the average person, rather than those who
are exceptional N A DA— ABIATTIBLIY K # o & DAL THAS R G £ » Bl TR
FREHR - MAEEETAR » SR T B o 2 A05H F 35 e i ik
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Whereas a monk prostrating to Vimalakirti is an instance of the exceptional behavior of
an individual, requiring that all monastics make a full prostration every time they meet the
ruler or their parents is a matter of laying down a general rule for all to follow. Whereas the
general teaching (dajiao XZ{) needs to be suited to the situation and capacity of the average
disciple, exceptional behavior (biexing /|4T), though in accordance with the Dharma, is
idiosyncratic in form and is a manifestation of an individual’s particular level of spiritual
attainment. Thus, it would be a mistake to try to turn the exception into the rule; Zhuangzi’s
idiosyncratic funeral rite for his wife is paradigmatic of such an exception.

(3) The incomplete teaching is not the complete teaching. In the “Puguang si shamen
Xuanfan zhiyi baizhuang yi shou” EIESFIPFT LI E IR — & [Section on the questions of
the monk Xuanfan of the Puguang Monastery concerning homage], we read:

(It would be wrong) to use the famous case of Vimalakirti as an example to

advocate prostration. One time there was a teacher who taught the Dharma to a

neophyte without giving due consideration of his capacity, so that he forgot the

meaning, as though the teaching were incomplete. After mindfully composing

his thoughts, he remembered his past lives, had an awakening experience, and

returned to his original mind; this is revered as the complete teaching. Thus

prostrating to an improper object or indiscriminately touching the feet is to fail

to properly distinguish between monastic and laity, such that one’s essential

nature becomes obscured for a very long time. This is something a true master

knows well, viz., that a teaching which suits those of lesser capacity should not be
applied universally. X BFH THTEE » SIANATIRAAL o B UV EIR
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Xuanfan X 70 (d.u.) and Xuanzang % %% (602-664) were contemporaries, and both
were well-versed in the doctrines of the consciousness-only school. Xuanfan refers to the
Hinayana and Mahayana teachings as “incomplete” and “complete,” respectively, and
explains that Vimalakirti awakens the wholesome roots laid down in past lives by the
young monks, causing them to awaken to their original mind, in true Mahayana fashion.
Since the monks pay homage to Vimalakirti while cutting off the external signs of worship,
and since Vimalakirti has no attachment to being venerated, this obliterates the distinction
between monk and layman, as well as all external signs of veneration. Since Xuanfan is
arguing from the perspective of the Mahayana, he points out the impracticality of absolute
systematization.

It can be seen that, in arguing against mandatory veneration of lay people, the Bud-
dhists of the early and mid-Tang dynasty made frequent reference to such concepts as
exceptional actions, level of attainment, principle, and skillful means, to counter the notions
of a universal teaching, institutionalism, and phenomena, an approach which is consistent
with that adopted by Yancong in his Futian lun.

4. The Commentarial Interpretation of the Vimalakirti Nirdesa

While referring to the relevant passages in the Vimalakirti Nirdesa, the Buddhists of
the Sui and Tang dynasties adopted the interpretations which had long been preserved in
the commentarial tradition, yet their particular mode of argumentation was also affected
by practical considerations. The appearance in 650 of Xuanzang’s new translation of the
Vimalakirti Nirdesa, the Shuo wugoucheng jing i EIRTELL, especially the line “Thereupon
they prostrated themselves at the feet of the great sage,” challenged the interpretive skills
of Kuiji and others. From the perspective of philology and intellectual history, it is essential
to differentiate the various interpretations of the passages in the Vimalakirti Nirdesa relating



Religions 2022, 13, 987

to this issue, since doing so reveals the interaction and tension between the intellectual
trends and historical events.?”

The commentarial interpretations of the pertinent passages in the Vimalakirti Nirdesa
can be categorized into three types: veneration out of gratitude; signless veneration; and
forgetting decorum out of ignorance (See He 2009, pp. 459-62).

(1) Veneration out of gratitude

None of the extent commentaries on Kumarajiva’s translation of the Vimalakirti Nird-
eSa—the Zhu weimojie suoshuo jing 1% 4E B B 48 by Seng Zhao 4% et al., and the
Jingming xuan lun 144 %5 and the Weimo jing yishu #EFEZS 55 by Jizang 7 fé—interpret
the line in which the monks prostrate at the feet of Vimalakirti. However, in Jingying
Huiyuan's {$ 5% B& (523-592) Weimo vi ji 470 [Notes on the interpretation of the
Vimalakirti Nirdesa], we read:

From “therefore” onwards, (the scripture) states that all those monks gained the

original mind, and reverently expressed their gratitude; “top” means head; they

kotowed at his feet as a gesture of respect “J* /2"~ » BFE LU AL » 1 B

oG R E - REEE - BEUEES

When the newly ordained monks realize the original mind, they prostrate at the feet
of Vimalakirti as a gesture of respect. The same interpretation is found in Daoye’s 1B
(d.uw.) Jingming jing ji jie Guanzhong shu V%% £ & f# B T i [Guanzhong explanation of
commentaries on the Vimalakirti Nirdesa], i.e., “Those four were inspired to express their
veneration out of gratitude” HhIY » KB - BREEND.2

Huiyuan’s interpretation influenced that found in the Yuimagyo gisho #EEEFEER [Com-
mentary on the Vimalakirti Nirdesa], ascribed to the Japanese prince Shotoku 22 fiR +
(574-622), which states, “Second, from ‘therefore’ onwards (the scripture) states that the
monks venerate Vimalakirti” 5 8”27 LT » BIzE L L EHGF 4 30 However, the ex-
pression “veneration out of gratitude” only describes their motivation, without considering
that doing so involves a breach on monastic discipline.

(2) Signless veneration

This veneration out of gratitude seems to run counter to the monastic code, and Zhiyi
B5H (538-597) addresses this difficulty in his Weimo jing wenshu, where he writes:

As for the line “the monks paid homage,” although they were eager to hear the

Dharma, they weren’t ripe enough to understand it, so it would have been of

no benefit to them. But when they were secretly blessed by Vimalakirti with the

power of samadhi, they remembered their past lives, and their good roots came

to fruition. They were both ashamed and grateful, whereupon they prostrated

at Vimalakirti’s feet. But how can a monk pay homage to a layman? Because he

showed them the Way, for which they were immensely grateful; moreover, since

they were now intent on following the bodhisattva path, they were no longer

subject to the constraints of the sr@vaka monastic code. 5%t FEHI1S » WFAZES

ik o EIREL o S5EFL IR > BNy - FHIRGHE - W REE - BRIE

i o fH  MFAMEE AR ?EH  AERE - R i AT

i BERERE LSS

Zhiyi’s explanation that the monks pay homage to Vimalakirti out of shame and
gratitude agrees with that of Huiyuan, but Zhiyi goes further by explaining that, by
virtue of the principle of equality emphasized in the bodhisattva practice, they were no
longer strictly bound by the monastic code. Mahayana Buddhism takes the attainment of
buddhahood as the highest ideal, and takes as its norm the bodhisattva path, wherein the
distinction between monastics and laypeople is of little importance. This stands in stark
contrast to early Indian Buddhism, in which only a monastic could become an arhat, the
highest aim in the early schools. For Zhiyi, the lay-monastic distinction has no relevance to
spiritual attainment, and the external appearance of the act of worship disappears in the
wisdom of emptiness.

10
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Zhiyi’s interpretation had an impact on the commentaries of later generations. In
fascicle 3 of the Weimo jing shu, Pelliot 2049, we read, “From ‘therefore” onwards, they
reverently expressed their gratitude; the benefit they had gained was so profound that they
discarded external appearances, so it is called a courtesy “FAx&" N faf B EAL » 1525 B » 12
HIZAR - #3818 15.32 Similarly, fascicle 5 of the Weimo jing lueshu, Zhanran (711-782) states,
“Now that they were practitioners of the great Way, how could they be constrained by
minor points of etiquette. /547 A8 » % 77//\#.3 Once Vimalakirti had awakened them to
their original mind, the monks were endowed with the wisdom of non-discrimination, such
that they were no longer attached to appearances; this is what could be called “signless
veneration.” However, this is to explain it from the level of principle, which cannot resolve
the difficulties in reality. Of course, Zhiyi and others may not have been personally involved
in this controversy relating to the Vimalakirti Nirdesa, since it largely took place in the late
Sui and early Tang dynasties, so they do not directly comment on the issue at hand.

(3) Forgetting decorum out of ignorance

The controversy over monastics venerating laypeople at the end of the Sui dynasty
and the beginning of the Tang dynasty had a significant impact on the way in which the
Vimalakirti Nirdesa has been interpreted by subsequent generations of commentators, who
often related their interpretations to issues being debated in their own time. For example,
in the Shuo wugoucheng jing shu, Kuiji comments:

The verse states: Second is the passage in which they are brought into contact

with the Mahayana. By hearing of various past events, their former aspiration

reappears, enabling them to generate the mind of Mahayana. Since they are new

to the Buddhadharma, they had but a rudimentary understanding of monastic

etiquette; and when they hear the marvelous teaching, they lose their presence of

mind, whereupon they abandoned the formal constraints of the monastic code,

and prostrate at the feet of the great master. H : M5 30 » ZE KL o High

HIEE > A ERTL » SRR o WAL - TEWLEE > AR - IR -

o R 2 IEH > TRt 2 B AL - 34

Kuiji takes a more realistic approach in explaining why the monks paid homage to
Vimalakirti, arguing that, since they were recently ordained, they did not have a good
understanding of the monastic code and customary etiquette expected of a monk, such that
under such dramatic circumstances they easily lost their presence of mind and paid homage
to Vimalakirti. This line of reasoning is quite different from that of Huiyuan and Zhiyi and
has considerable bearing on the controversy over monastics venerating laypeople. In the
Never-disparaging chapter of Kuiji’s commentary on the Lotus Siitra, we read, “Those new
monks pay homage to Vimalakirti out of ignorance; not due to something learned in past
lives” FrE&LY ABAEER T » KRB > JFEEH3 According to the interpretation of Kuiji,
that kind of veneration is done out of ignorance, so it cannot be taken as a precedent for
other monastics to follow.

Kuiji’s interpretation seems to be echoed by Zhanran, who in the Fahua wenju ji writes:

Somebody has asked about the propriety of a monk paying homage to a layman.
Now I will reply. The bodhisattva’s raison d’étre is to transform sentient beings;
the Dharma is fluid; only what is beneficial is mandatory, and that’s the purpose
of etiquette. Seen from the perspective of universal truth, there is no difference
between paying homage to an ordinary person and paying homage to a Buddha;
it’s personal behavior ... In this connection, some have misunderstood the
passage in the scriptures in which monks venerate laypeople. In the Nirvana
Siitra the standard form is to reverence the Dharma, so since you have learned
the Dharma from someone, you pay homage to him. Since the monks heard the
Dharma from Vimalakirti and were very grateful, they forgot themselves and
prostrated, but that doesn’t make it a permanent rule. Since the true meaning
of the Mahayana surpasses secular rules, it would be uncalled for to require
monastics to venerate laypeople B AR : fiIEUER ? ShEZ o ik > 15
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HE—UE > MERIRRS o AGRITEE o R EEURRE SRR - HURANE
HEATH .. BN SRR AEE - RFA P R o AR -
GEEE) H@EBEHGE 2 E - UG > BOBHET - FAHZEEER - BB

TR > AR o B RTRIEFE MR » TMEETI R

Zhanran’s view is that the monks’ veneration of Vimalakirti is a manifestation of their
entering upon the bodhisattva path, by virtue of which paying homage to a layperson
is one of the skillful means by which a bodhisattva transforms others. By virtue of the
ultimate non-distinction between the Buddha and all sentient beings, the bodhisattva’s
edifying actions have no fixed form; this is seeing things from the perspective of principle
and personal behavior. However, from the point of view of phenomena and institutions,
the newly ordained monks prostrate out of forgetfulness, which is the same as Kuiji’s
interpretation. By contrast, Zhanran argues that, despite the emphasis in the Mahayana
on non-duality, it does not advocate that monks and nuns worship lay people, neither in
particular cases, nor as a general practice.

Buddhism teaches the interpenetration of principle and phenomena, and one should
not be attached to either of them. Both veneration out of gratitude and veneration out of
signlessness are based on principle and non-discrimination, at the expense of phenomena
and institutions; forgetting decorum and outward signs out of ignorance gives precedence
to phenomena and institutions, without considering principle. Thus, neither of them
makes for a strong argument. Of course, this is closely related to the relationship between
Buddhism and imperial authority in China, which were both interdependent and at odds
with one another, resulting in a certain tension, which is also apparent in the commentaries
on the relevant passages in Vimalakirti Nirdesa composed in the Sui and Tang dynasties, in
terms of principle and phenomena, ultimate and expedient, idiosyncratic and universal,
and complete and incomplete.

5. Conclusions

Beginning with Huiyuan’s Shamen bujing wangzhe lun > FI7N{ F % 3 [Treatise on
why monastics should not pay homage to the ruler] in the Eastern Jin dynasty, Buddhist
commentators have put forth a variety of views on the issue of monastics paying homage
to laypeople, and these have had a profound impact on the later Buddhist tradition.
Huiyuan advocated maintaining a close relationship with the secular authorities, so as to
facilitate cooperation in social education, but not at the expense of the Samgha’s ideological
and organizational independence, in line with the Buddhist emphasis on transcending
worldly affairs. Perhaps the most convincing and useful model on the relationship between
Buddhism and the Chinese state is that of Huiyuan.

With the national unification brought about under the Sui and Tang dynasties, there
arose competition between Confucianism, Buddhism, and Daoism for imperial favor, giving
rise to a series of attacks on Buddhism, and it was in the resulting turbulent ideological
environment that Emperor Gaozu sought to curb the power of Buddhism. Endowed
with a stronger sense of self-criticism and political rationalism, Taizong paid lip service to
the Samgha, while maintaining a certain distance.?” Therefore, when the imperial court
and Buddhists were debating the issue of monastics paying homage to the ruler, the
various citations of the Vimalakirti Nirdesa were first and foremost a manifestation of
political rationalism.

In interpreting the related passage in the Vimalakirti Nirdesa, Buddhist apologists in
the Sui and Tang dynasties emphasized “the distinction between expedient means and
monastic conventions” and “the distinction between individual realization and general
ethics,” lines of reasoning which are consonant with the interpretations of the Vimalakirti
Nirdesa commentarial tradition I refer to as “veneration out of gratitude” and “signless
veneration,” indicating a certain consistency in Buddhist circles on the question of lay-
monastic relations. However, the apologetic put forth by Kuiji I refer to as “forgetting
decorum out of ignorance” was an extreme interpretation in the argument against the
feasibility of requiring monastics to pay homage to laypeople.
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In contrast to India, religious activity in China has always been closely tied up with
secular and state affairs, so when Buddhism came to China it was inevitable that its
relationship with the state would be complex and strained. Another relevant factor was
the concept of the “formless precepts” exemplified by such lay Chan masters as Pang Yun
[iE42 (740-808) and Fu Dashi A1 (497-569), which presented a considerable challenge
to the traditional notion of monastic superiority, a challenge that went even further than
that posed by the problematic passages in the Vimalakirti Nirdesa.®® At the same time, while
this series of debates relating to the Vimalakirti Nirdesa attenuated the literati’s traditional
respect for Buddhism,* it also led to the widespread popularity throughout Chinese society
of this important text.

Seen from the perspective of social history and the history of Buddhist thought,
scriptural commentaries constitute a vivid and lively expression of the views and concerns
prevalent in a particular time and place. The lay-monastic ethics of the Vimalakirti Nirdesa
and the Sui-Tang debate on requiring monastics to pay homage to laypeople clearly reveal
how, in the process of finding the right balance between doctrinal orthodoxy and individual
capacity, i.e., discerning the proper relationship between what is true and what is right,
the commentaries not only elucidate the meaning of the scriptures, but also the values
and sentiments of the commentators themselves. As such, the commentaries can be seen
as a fusion of personal views and social mores, and the meeting place of intellectual and
social history.
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Notes
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For more on monk-lay ethics see: Schopen (1997, pp. 23-55).

T14n541a. Alternative translations include “Thereupon all those monks paid homage at the feet of Vimalakirti” B34 L T8
EEAEE £ by Zhi Qiang (T14n522¢); and “Thereupon they prostrated at the feet of this great master” BB E A+ 2 by
Xuan Zang (T14n563a).

Guang hongming ji FE5LF % [Expanded collection on propagation and clarification], fascicle 25 (T52n280c).

Xu gaoseng zhuan &= 141H [Continued biographies of eminent monks], fascicle 24 (T50n632c).

Xu gaoseng zhuan % =418 [Continued biographies of eminent monks], fascicle 30 (T50n632b-c).

Guang hongming ji 5415 [Expanded collection on propagation and clarification], fascicle 25 (T52n281b).

Guang hongming ji &A% [Expanded Collection on the Propagation and Clarification], fascicle 25 T52n282a.

In Tang qiangi daorushi sanjiao zai chaoting de douzheng JE B E [FFE = #AEHIERIFIF [The clash of Taoism, Confucianism and
Buddhism in the imperial court in the early Tang dynasty], Li Bincheng lists the main topics of these five debates: 1. Fu Yi’s attack
on Buddhism; 2. the struggle between Buddhism and Daoism for primacy; 3. monastics paying homage to rulers and parents;
4. the Laozi huahu jing 2 F{L 5148 [Book of Laozi’s Conversion of the Barbarians] an apocryphal Daoist text in which Laozi is said
to have civilized the non-Chinese peoples; and 5. the construction of Daoist temples for the two princesses Jinxian and Yuzhen.
See Yang and Fang (2001, pp. 123-49). For Fu Yi’s attack on Buddhism, see: Wright (1951).

Fozu Lidai tongzai {1 i {CiE#H [Comprehensive registry of the successive ages of the buddhas and the patriarchs]. T49n563c.
Zhenguan zhengyao HEREZE [A survey of politics in the Zhenguan reign)], fascicle 7, “Liyue di ershijiu” 1844% — 1/ [Part 29:
Music and ritual]. Beijing: Zhonghua shuju F#EJ5, 2009, p. 194.

Zizhi tongjian &R ZE [Comprehensive mirror in aid of governance]. Beijing: Zhonghua shuju #13E# 5, 2007, pp. 2, 344.
Guang hongming ji #5415 [Expanded collection on propagation and clarification], fascicle 25 (T52n284a).

Kaiyuan shijiao Iu FilTCEEZ#k [Records of Buddhism in the Kaiyuan era], fascicle 8 (T55n563c).

Weixiu zhuan 835 [The biography of Weixiu], in Song gaoseng zhuan 7 f§ & [Song-dynasty collection of biographies of
eminent monks], fascicle 7 (T50n812b).
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Guang hongming ji FE5LF%E [Expanded collection on propagation and Clarification], fascicle 25 (T52n289b).

16 For the details on this debate, see: Fujiyoshi (2002, pp. 341-70).

For more on this debate during the Xuan Zong era, see Tonami (1982, pp. 637-42). See also Kamada (1994, part 1, p. 92).

He Jianping categorizes the points at issue into: 1. ethics and etiquette; 2. the precedence of person over principle; 3. the three

religions approach the same goal by different paths; and 4. the monarch takes charge of Dharma. See He (2009, pp. 456-59).

19 Ji shamen buying bai sudeng shi SV FIAHEFEIA S [Collection [of texts] on the matter that sramanas should not bow to secular
authorities], fascicle 5 (T52n466c¢).

20 Ji shamen buying bai sudeng shi BV JEFEA % 3 [Collection [of texts] on the matter that $ramanas should not bow to secular
authorities], fascicle 4 (T52n462a).

21 Ji shamen buying bai sudeng shi SIPFINEFEE 5 H [Collection [of texts] on the matter that Sramanas should not bow to secular

authorities], fascicle 4 (T52n463a).

Emperor Xuan Zong was particularly interested in the Jingang bore jing 4l # 4% [Diamond Sttra] and the Renwang bore jing 1=

FE#4E [Humane Kings Wisdom Sttra]. This was influenced by the theories and practices of sudden enlightenment of the

Chan school of the 8th century and by the ideal models of political leaders. See: The original version is Si 2702 and Bo 2188, and

the corrected versions are Si 3770, Si 6503, Si 6568, and Si 6580. (Fang 1996, p. 248).

3 Ji shamen buying bai sudeng shi 1P FIREFEA %S [Collection [of texts] on the matter that Sramanas should not bow to secular
authorities], fascicle 5 (T52n467c).

24 ibid., fascicle 4 (T52n462a).

% ibid,, fascicle 4 (T52n463b-c).

26 ibid., fascicle 6 (T52n471a).

27 See Wang (2009, pp. 7-10). For more on the interpretive history of the Vimalakirti Nirdesa, see: Hashimoto (1966, pp. 118-91).

2 T38n453a-454a.

29 The original version is Si 2702 and Bo 2188, and the corrected versions are Si 3770, Si 6503, Si 6568, and Si 6580. (Fang 1996, p. 248).

80 T56n37c.

31 Weimo jing wenshu HEEEXSSLH; [Commentary on the Vimalakirti Nirdesa), fascicle 4. Xuzangjing rH #5484, vol. 18, p. 567a-b.

32 Weimo jing shu 4EFEZEET [Commentary on the Vimalakirti Nirdesa], fascicle 3 (T85n388c).

3 Weimo jing lueshu HEREZSHEET [Brief commentary on the Vimalakirti Nirdesa), fascicle 5 (T38n624a).

3 Shuo Wugoucheng jing shu #ESFFEALE [Commentary on the Vimalakirti Nirdesa), end of fascicle 3 (T38n1049b).

3 Miaofa lianhua jing {>13:EHEL 2 3# [Commentary on the Lotus Siitral, top of fascicle 10 (T34n840a).

36 Fahua wenju ji %% L AJ4 [Notes on passages in the Lotus Siitra], middle of fascicle 10 (T34n349a-b).
37

22

For more on Gaozu'’s policies on Buddhism and Taizong’s Buddhist faith, see: Moroto (1990, pp. 513-84).

38 For more on “signless precepts”, see: Schliitter (2017).
39 For more on the Chinese literati’s interest in the Vimalakirti Nirdesa, see: Sun (1996).
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Abstract: As a famous “miraculous monk” dating from the Tang Dynasty, Wanhui (632-712) was
favored by four emperors, Gaozong (r. 649-683), Empress Wu (regency: 684-690; reign: 690-705),
Zhongzong (r. 683-684, r. 705-710) and Ruizong (r. 684-690, r. 710-712). Relying on his special
religious status as a Buddhist palace chaplain, he was alleged to have created religious momentum
and to have advocated political opinions to maintain the “legitimacy” of the Li-Tang imperial family,
but he was unfailingly able to avoid political persecution. Although there have been some academic
publications on Wanhui and the group of “miraculous monks” and “mad monks” in the Tang Dy-
nasty, there are still ambiguities in the understanding of Wanhui’s political and religious image. This
article firstly conducts textual research on the interdependence and interaction between the sacred
space of the Tang Buddhist palace chapel on the one hand and religious personality as represented
by Wanhui on the other. The former gave the latter a rich religious sacredness, mystical charm and
strong political support; while the latter, in turn, strengthened the religious and political functions
of the unique Buddhist institution in the service of imperial power, manifesting itself in the consoli-
dation and elevation of the former. Secondly, by investigating the reasons for shaping the political
and religious images of Wanhui in monastic biography and Buddhist hagiography, this article ar-
gues that this was a conscious arrangement due to the political purposes or religious intentions of
the compilers. Finally, by exploring how Wanhui exerted various subtle political and religious im-
pacts on the Tang emperors by virtue of his status as a miraculous Buddhist palace chaplain—partly
imparted by sacredness of the Buddhist palace chapel —this article attempts to shed new light on
several key aspects of the complicated state—samgha relationship during this special period of the
Tang Dynasty.

Keywords: Wanhui; miraculous monks; “mad” monks; Buddhist palace chaplain; political and
religious image; sacred space; religious personality; state-sanigha relationship; monastic biography;
Buddhist hagiography

1. Introduction

Wanhui & 5] (632-712), who lived during the Tang Dynasty (618-907), is a typical rep-
resentative of the category of miraculous monks within the history of Chinese Buddhism.
Records of his various miracles have been kept in official histories, literary sketches, Dun-
huang manuscripts and monastic biographies. Based on these texts, modern scholars re-
gard Wanhui as a miraculous monk with vast and unpredictable powers. Additionally,
because of his supernatural power (shentong #il) in making a “10,000-mile round trip in
a day” (wanli er hui B [H]), in the context of the wars and chaos of the Song Dynasty
(960-1279), the image of Wanhui was transformed into the “Hehe zhi shen” Fl4Z 4 (the
god of reunion, harmony and good fortune), whose blessings can quickly reunite separated
relatives. There have been several academic publications on Wanhui.! This one-sided im-
age of “miraculous” Wanhui, which is almost non-human, gives people a highly unrealistic
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impression that Wanhui was an eminent monk with supernatural powers and unhindered
infinite Buddha-wisdom in his lifetime who could help people, whether at the palace or
in the streets. He later evolved into a god who was efficacious enough to bless the com-
mon people. This understanding of Wanhui is obviously derived from the deliberately
contrived influence of Buddhist hagiography, which sanctifies and mystifies the person-
alities of “sage monks” (vianshengseng & #f4) in order to use them as a paradigm for a
model of eminent monks. John Kieschnick sums up the purpose and manner of compil-
ing the biographies of eminent monks: “The compilers of the Eminent Monks hoped that
their works would serve as models for the monastic community, that they would be held
up as ideals to which ordinary monks should aspire.” (Kieschnick 1997, p. 8) “The rich
Buddhist lore that grew up around eminent holy men, whether imported from India or
developed independently in China, was woven into the biographies, including accounts
of miraculous births, interaction with deities, the power of Buddhist scripture, ascetic acts,
and prophecy.” (Kieschnick 2022, p. 194) These overly laudatory writings deliberately ele-
vate and perfect the vivid images of eminent monks in history, and cautiously discuss the
emotions, psychologies and motivations of secular individuals in order to add more hagio-
graphical elements to construct new images. Stuart H. Young points out that the obvious
difference between hagiography and biography is not only that the latter is the source of the
former’s written material, but also that the former has a special religious mission that the
latter does not have: “Hagiographies of transcendents and eminent Chinese monks, for ex-
ample, were rooted in ancient Chinese biographical conventions; they followed fixed sets
of structural characteristics, they were based upon common Chinese source materials, and
they functioned as both models of and for traditional Chinese religious ideals.” (Young
2015, p. 247) Massimo A. Rondolino’s interpretation shows more clearly the distinctive
features of hagiography as a special kind of text: “Similarly, hagiography, literally ‘the
writing of the divine/holy,” or ‘sacred writing,” and its related terms are here employed
as a metalinguistic category referring to sources that offer a codified rendering of the life,
deeds, and teachings of saints, both as a testimony, which preserves their memory and
their cult, and as a relationship with an incorruptible human being in the form of a written
discourse.” (Rondolino 2017, p. 1) For a long time, Chinese compilers of hagiographies
had been used to not only absorb seemingly reliable historical materials in biographies,
but also preserve the words and deeds of eminent monks according to their own religious
and political intentions and shape many perfect images to establish the models for ordi-
nary monks and nuns. Therefore, we should carefully choose the appropriate approach to
the study of hagiographies.

Based on a critique of the different approaches taken by traditional historians and
modern scholars in the study of biography, which describes the life of an individual, and
hagiography, which idealizes the life of a saint, Jinhua Chen believes that the three tradi-
tional approaches all have their own advantages and disadvantages. The first one is “the
all-embracing approach, which is adopted by traditional historiographers and some mod-
ern sectarian scholars who have taken uncritically the existing traditional (mostly sectar-
ian) accounts at face value and presented them as historical records.” The second approach
dismisses “the accounts of miracles and marvels” and “uncover[s] kernels of historical fact
from the shell of legendary accretions.” The third one “set[s] aside the historicity of the ac-
counts and accepts them as representations of the image of the monk, of what monks were
supposed to be.”? He proposes a more balanced approach in which “we should also be
careful not to fall victim to the delusion that all these apparently biographical elements can
be used for historical and biographical purposes and that those apparently hagiographical
accounts are all about paradigms, neither reflecting historical reality nor containing any
historically verifiable details” (Chen 2007, p. 339).

Therefore, we must maintain a high degree of vigilance so that our judgment cannot
be easily swayed by texts that record Wanhui’s words and deeds, and we should not fall
prey to intentional misleading by compilers of monastic biographies, Buddhist hagiogra-
phies and other materials. “We must see the eagerness with which our subjects interacted
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with the secular world” (Chen 2007, p. 339). We should direct the academic research on
Wanhui toward verifying historical authenticity and understanding the construction of re-
ligious personalities in biographical and hagiographical materials. In this process, it is
necessary to have the courage to break down the barriers between the religious realm and
the secular realm.

How, then, do the religious and the secular realms interconnect with and influence
each other?

In order to show that the sacred can manifest itself and make humans aware of it, the
religious scholar Mircea Eliade proposed two very important terms in religious studies:
hierophany, “something sacred shows itself to us” (Eliade 1987, p. 11); and homo reli-
gious, “a potential religious complex of human beings or a personalistic existence with re-
ligious attributes.”? Take Buddhism as an example: Buddhism’s sacred space* often exists
as various sacred sites associated with all Buddhas, Bodhisattvas and deities. Many statues,
murals, instruments and even natural phenomena that reveal mysterious and auspicious
aspects are hierophanies and have special religious meanings. “When the sacred manifests
itself in any hierophany, there is not only a break in the homogeneity of space; there is also
revelation of an absolute reality, opposed to the nonreality of the vast surrounding expanse.
The manifestation of the sacred ontologically founds the world” (Eliade 1987, p. 21). Atthe
same time, on the one hand, the Buddhist monks and nuns living within sacred space are
naturally endowed with the religious sanctity and mystery unique to the sacred space; on
the other hand, they also perform various daily Buddhist activities. These could include
praying for increased blessings and the elimination of disasters (gifu rangzai HiaHEs),
conducting consecration (Skt. abhiseka; Ch. guanding #£1H) or ordination (Skt. $ila samad-
hama; Ch. shoujie 2 7), or preaching Buddhist scriptures (jiangjing shuofa ifi#S5#ti%). These
activities add a stronger religious meaning to the sacred space and win the patronage and
loyalty of Buddhist believers. Thus, we can see that Buddhist sacred space and the reli-
gious personality of monks and nuns are interdependent and interactional, and they jointly
undertake the religious mission of propagating Buddhadharma and defending Buddhism
(hongfa hujiao 5AV%E721). The function of the former and the responsibility of the latter are
intertwined and together constitute a crucial factor for Buddhism’s continued spread and
survival in the complex and ever-changing cultural scene in East Asia. As Jinhua Chen
points out, “Sacred space is an essential component of any religious tradition. It is espe-
cially significant for a trans-culture religion such as Buddhism, which originated in India
and spread through the whole of East Asia via Central Asia” (Chen 2005, p. 353). It is
because of the construction of the “sacred” that mundane places are transformed into sa-
cred spaces to be reckoned with, secular people are transformed into religious and sacred
personalities with divine power and the secular realm and the religious realm are able to
blend together and influence each other.

The Buddhist palace chapel (neidaochang N3E15)°, as a special sacred space, is also a
unique religious and political institution that highlights the relationship between the Bud-
dhist community (samgha) and the imperial power of the state. In particular, it had an
important historical position and special religious and political value in the Tang Dynasty.
The monks and nuns living in the palace chapels could be endowed with the sacredness
and mystery of religion —although they were ordinary monks and nuns (fanfuseng .7 ),
they seemed to have great supernatural powers; and because of their special religious
words and deeds, the devout worship and the wholehearted belief of Buddhist believers in-
tensified in sacred space. How to properly deal with the biographical and hagiographical
factors in the various texts about Wanhui is a key issue for the author. Not all of the former
can be used as historical evidence without a doubt, and the latter also contains some veri-
fiable content to supplement the lack of the former, not just to establish a perfect religious
model. In addition, the author intends to conduct a “comparative material research into
the textual history of hagiographic literature,” because this method can “provide us with a
more comprehensive and nuanced picture of the production of any specific holy figure, as
well as the evolving discourses of sanctity and holiness in general” (Zimbalist 2019, p. 1).
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This refers to the “comparative hagiography” which is “a scientific study of phenomena,
discourses and processes on, about, and for the production, distribution, and consumption
of hagiography in global perspectives” (Rondolino 2020, p. 2). Hence, this article will dis-
cuss the political and religious image of the miraculous Buddhist palace chaplain Wanhui
in the Tang Dynasty by adopting the hagiography study approach advocated by Professor
Jinhua Chen and the method of comparative hagiography?® to study the interdependence
and interaction between sacred space and religious personality. The main goal is to explore
how Wanhui exerted various subtle political and religious impacts on Tang emperors by
virtue of his status as a miraculous Buddhist palace chaplain, partly imparted by the sa-
credness of the Buddhist palace chapel, in order to attempt to shed new light on several
key aspects of the complicated state-samgha relationship during this special period of the
Tang Dynasty.

2. Wanhui’s Political Image: The Guarantee of Sacred Space for Religious Personality

Shi Wanhui #£# [, 7 whose secular family surname was Zhang 3K, was a native of
Wenxiang 4§, Guozhou #/1|.8 He was born on May 29, 632 (Zhenguan 6.5.5), and died
on January 20, 712 (Jingyun 2.12.8) at Liquan 1i iR 5, Chang’an9 According to a record
from Dunhuang manuscripts, “Wanhui’s father used to be the Yuanmen biexiao ¥['] 54
(Commandant of the Gates of the Camp). His eldest brother joined the army outside the
Great Wall at that time” (52 J5Hg [T Az th. B b4 577 FE4H).10 Wanhui was deeply favored
by emperors during the reigns of Gaozong (r. 649-683), Empress Wu (regency: 684-690;
reign: 690-705), Zhongzong (r. 683-684, r. 705-710) and Ruizong (r. 684-690, r. 710-712).
The imperial family, nobles and scholar—officials all profoundly believed in his abilities,
and he enjoyed high prestige among the Buddhist communities at that time. Even after
the Tang Dynasty, common people continued their unabated belief in Wanhui.

Wanhui’s miraculous deed of making a 10,000-mile round trip in a day made “every-
one change their minds, and his fame was known to the court” (A ¥, B RT#1E). 1
Afterwards, he “shaved his hair, dressed in brown and became a monk” (FI|Z2E K, %
7PF).12 Following his tonsure, “the emperor [Gaozong] invited Wanhui to receive offer-
ings at a Buddhist palace chapel. Because of a message received in his dream, the emperor
said, Wanhui was the incarnation of Avalokitesvara. And two palace officials were ordered
to serve Wanhui” (%7 s Wi 3. WY, mRBl BT, BUE == HHFF) (Hao and
Zhao 2010, p. 374). “In the fourth year of [Xianheng], the emperor ordered Chan Master
Wanhui to enter a Buddhist palace chapel to receive offerings.” ([#F] WU4F, 27544 [l
FAT = 41£32).13 From the above quotations, we see that during Xianheng 4 (January 24,
673-February 11, 674), Gaozong summoned Wanhui to receive offerings at a Buddhist
palace chapel, and “rewarded him with exquisite and bright silk clothes and some palace
servants served him” (84l 4< %, = Aft5).1* Following this, Wanhui developed close
ties with the imperial family and scholar-officials in the Tang Dynasty by relying on his
transcendental religious identity obtained from the sacred space of the Buddhist palace
chapel, and exerted a subtle influence on the political situation at that time.

The Song gaoseng zhuan KRG {H [The Song Collection of Biographies of Eminent
Monks] provides a record of a thrilling historical story:

Before this, during the reign of Empress Wu, cruel officials were appointed to fabri-
cate facts about a crime and frame innocent people. [Before going to court], high-ranking
officials said their goodbyes every day to their wives and children with the prospect of
being imprisoned and unable to return home. Cui Xuanwei of Boling was a high-ranking
official with a grand reputation, and his family may also have been in danger of being
falsely accused. His mother, a very virtuous woman whose maiden name was Lu J&, told
him out of fear for their whole family: “You can invite Wanhui one day. This monk is
like Baozhi 77 #& (418-515).1° It is possible to know disaster and happiness by observing
his behaviors.” So, Cui invited Wanhui to come to his house. His mother greeted Wan-
hui with tears, and gave him a charitable gift of a pair of golden bizhu b 5. 16 Suddenly,
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Wanhui descended the steps, threw the bizhu on the main house, and walked away. The
whole family regarded it as unlucky. A few days later, when they climbed up to the main
house to retrieve the bizhu, they found a book under the bizhu. After flipping through
it, they found that it was a book of prophecy and quickly burned it. After a few days,
some officials came to the house and searched for the book of prophecy, but found noth-
ing. The accusation about their family was repealed. At that time, cruel officials often
ordered thieves to bury the gu # (a poisonous insect), steal items, and falsify books of
mystical prophecy to frame others. They also let false accusations be corroborated, so a
great many officials and their families were killed, and their family assets were confis-
cated. If Wanhui hadn’t thrown the bizhu, how could the Cui family have known that
officials forged the book of prophecy? 56K G HIERE LATMEME, H M mbE# 0T
ol A A o B AEU R, B BT 4 2 L i n] — S R, D e R 2 i, T DAL AR L,
FOCHRE . TH T B, REENATAY, it b G L — 8. TR N RS b T R b, i
M. —FaAAE GHBH, 2T RN, i TEE 8 Bz, s, e,
WH, AR BARES, KRR, A, 55, R 2 il () YR IERkE, 1A
N, BT, BN R E L. AR RS L, o A H s .17

Cui Xuanwei 4 Z [ (639-706) came from a distinguished family background, which
was called the Cui family of Bolin f#F%. The time when “he had a very high position
and a very grand reputation” probably referred to Chang’an 3 (January 22, 703-February
9, 704) , when Cui “was appointed the Luantai shilang & & f5H (the Second Executive
Post of the Chancellery) and the Tong feng’ge luantai pingzhangshi [7]JE\BE & FEF (the
Joint Manager of Affairs with the Secretariat-Chancellery), serving as the Taizi zuoshuzi
XF 72 B (the Chief Official of the Secretariat of the Heir Apparent or the Crown Prince)”
(FEE G500, MBS G539, RFAIET). 18 The “Tong feng’ge luantai pingzhangshi”
was also the position of the Prime Minister, which was the highest rank among court offi-
cials. According to the records of the biography of Cui Xuanwei (Cui Xuanwei liezhuan
HE XS in the Old Book of Tang (Jiu Tang shu #J##), “in Chang’an 1 (November
5, 701-February 1, 702), he was appointed the Tianguan shilang KE 7R} (the Attendant
Gentleman of the Heavenly Official [the Second Executive Post of the Ministry of Person-
nel]). He was staunchly virtuous and always refused visits from other officials, which
made him resented by those in power . .. Prior to this, Lai Junchen A (651-697), Zhou
Xing Ji # (?-691) and others framed the innocent people for obtaining the ranks of nobility
and its rewards, so the assets of hundreds of households had been confiscated. Xuanwei
insisted on pleading by showing records of the false accusations. [Empress Wu] Zetian
[X] AIK was moved and realized her faults, so she pardoned all those who were falsely
accused” (%704 [701 4E11 A5 H-702 42 A1 H, i8I R B FREE, BEAIR E 5, #4558,
IRRREE TS ... Sk, R B A BUARRN R 3%, SO0 B B, A B T . KR
BEIHCAESR, [R] RURJHIREE, WA S %).1% As the victim of a false accusation himself, Cui
Xuanwei took the initiative to plead for those who were convicted after false accusations
by officials, and to lead Empress Wu to pardon those falsely accused. Cui was wrongly
accused of “ordering thieves to bury the gu and to hide the books of prophecy in oth-
ers’ houses at night, and searching for them one month later because of a whistleblower”
(A VST &, BN N, 88 H, 5% $52).20 Furthermore, officials were able to frame court
officials (even the high-level officials) on a large scale without the slightest hesitancy not
only for their own goals of “obtaining the ranks of nobility and its rewards,” but more
likely because the reigning Empress Wu, by reason of distrust of court officials and consol-
idation of power, intended to eliminate hostile political forces through actions of corrupt
officials in order to maintain her legitimacy as ruler.

Wanhui, as recorded by Zanning #%& (919-1001), helped the Cui family avoid the
catastrophe from the false accusations with the intentional behavior of “throwing the bizhu
on the main house.” Although the story was not recorded in other documents, it is highly
credible. Cui’s mother regarded Wanhui as a miraculous monk comparable to Baozhi. Un-
der the increasingly severe political crisis of Empress Wu's reign, Cui’s mother first thought
of seeking Wanhui’s help to save the lives of the whole family, so she persuaded her son to
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invite Wanhui home, hoping to gain the wisdom to avoid disasters by observing Wanhui’s
behaviors. This actually shows that Wanhui was in a politically detached position, free
from the political influence that endangered him by virtue of his special status as a mirac-
ulous Buddhist palace chaplain. In addition, he had supernatural powers and merciful
compassions, so was deeply trusted and relied on by bureaucrats.

We can also see that Wanhui was deeply trusted by Empress Wu from another incident
that occurred during her reign.

Crown Prince Huizhuang was the second son of Ruizong. Heavenly Empress (Em-
press Wu) once held him in her arms and showed him to Wanhui, and Wanhui said: “This
child is the reincarnation of a great tree spirit from the Western Regions, and raising him
will be beneficial to his brothers.” BT, Jh8 5258 1, K BHIRE], Bl 5L 2l
HOHTRS, 28 2 B S B2

Li Zong Z*4 (683-724), the second son of Ruizong, whose former name was Chengyi
%78, was posthumously conferred as Crown Prince Huizhuang after his death. His bio-
logical mother was “a servant from the palace residence of the concubines whose maiden
name was Liu #I” (WX, #FZ 5 N). When he was born, Empress Wu “intended to dis-
own him as a prince because of his mother’s lowly position” (LA [F£] £EE, £k #5).22 So,
Empress Wu's act of showing Li Zong to Wanhui was probably meant as a request for Wan-
hui to read Li Zong's fortune from the details of his face and seek advice on whether to let
the baby live. Wanhui cleverly succeeded in persuading Empress Wu to accept Li Zong
and acknowledge his status as the second son of Ruizong (44 51/ b2 22 %).2% The sub-
sequent facts were just as Wanhui predicted. Li Xian Z=E % (679-742), the lineal eldest son of
Ruizong, steadfastly refused to become the crown prince after Ruizong’s second accession
to the throne, and elected Li Longji Z*F#3& (Xuanzong, r. 712-756) to be the crown prince
on the grounds that “when the country was stable, the lineal eldest son should be crown
prince, and when the country was in danger, the prince with meritorious service should
be crowned” (% % HJEiHE, B ERIJEH I).2* The reason why Ruizong became the
emperor again was due to the “Tanglong Coup” jointly initiated by Li Longji and Princess
Taiping (665-713) at the Shen hour H1l¥} (corresponding to the modern time of 15:00 to
17:00 p.m.) on Tanglong 1.6.20 [gengzi] (July 21, 710). As the second son of Ruizong, Li
Zong also abdicated the throne of the crown prince, so Li Longji was able to avoid the
tradition of “respect for seniority” in the imperial succession system of the Tang Dynasty,
and was appointed the crown prince by Ruizong in the name of righteousness.

In gratitude for Li Zong’s virtue in abdicating the throne of the crown prince, Li
Longji posthumously honored Li Zong as Crown Prince Huizhuang on Kaiyuan 12.11.28
(18 December 724), and wrote an article named the Ce Huizhuang Taizi wen it EH KT 3C
(An imperial Edict Conferring Li Zong as Crown Prince Huizhuang): “[Li Zong] was born
with the nature of filial piety to his parents and friendship to his brothers, and his char-
acter was simple and gentle ... The ancient emperors showed the kindness in caring for
their relatives, and the Chungiu % #X [the Spring and Autumn Annals] wrote about a higher
level of righteousness. To confer him as Crown Prince Huizhuang as a posthumous honor”
(BEE R VARRE, FVEANTT Al RE BB B, (KD FnsEz 38, Lz i, g
7E3H).%5 In addition, Li Longji was grateful for Li Xian’s virtue in abdicating the throne of
the crown prince as the lineal eldest son of Ruizong, and posthumously honored Li Xian as
Emperor Rang on Kaiyuan 29.11.25 (6 January 742) and wrote an article named the Ce shi
Rang Huangdi wen 3658 2 75 3C (An Imperial Edict that Enthroned and Gave Li Xian the
Posthumous Title of Emperor Rang): “As the lineal eldest son of Ruizong, Li Xian deserved
to be appointed the crown prince. In those days, I followed the teachings of my ancestors
and put down the rebellions started by many villains. So, he kept the virtue of humility
and sincerely abdicated the throne of the crown prince. His good deeds in life showed his
deep benevolence and morality; and a grand ceremony should be held to show his exalted
status and honorable fame after his death. Therefore, he was given the posthumous title of
Emperor Rang” (W EHJETTT, & 18, RS, siid#i, E s 4a ek, R
SRRURAZ 5, TRAT DR AT, S04, B W SRR A AR F 258 2277).%° Tt can be
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seen that Li Longji and his brothers had a deep affection for each other and lived in har-
mony. The Huizhuang Taizi ai cewen HFERT M (An Imperial Edict Mourning and
Conferring Li Zong as Crown Prince Huizhuang) written by the famous Tang Prime Min-
ister Zhang Jiuling 5% JL&% (673-740) on Kaiyuan 12.12 [intercalary month] 27 (February 14,
725) told us: “Since childhood, they had a strong brotherly bond. Until the four princes
had their own fiefdoms, the five brothers still remained one. They traveled together with
a large number of horsemen and lived in the same mansion. They all enjoyed the love of
their elders, offered sweet wine together to thank their teachers and learned the Confucian
classics. As time went by, many very worrisome things would gradually appear. After the
rebellions inside the palace were put down, Li Longji became the emperor. Although the
emperor and his brothers were separated by the guards of the palace, they always acted in
harmony with family protocol. Why did Crown Prince Huizhuang die? It was so sad that
we shed tears for the past.” (FEMED, LR, DUBNEES, FEX8E. e, e ) E K.
FREA SR, RZAORN BN, e s, BB R USRI, R
HERRR = A, IR ANZAY. B LR G, B ITR).2” The relationship between
Xuanzong and his brothers remained friendly and harmonious throughout their lives. They
loved and respected each other as good brothers should without any disagreements or dis-
putes, which was a rare phenomenon among the imperial family of the Tang Dynasty, and
really fulfilled Wanhui’s prediction that Li Zong, Crown Prince Huizhuang, would “be
beneficial to his brothers.” Here, we can see that Empress Wu, who was a very devoutly
Buddhist, trusted Wanhui so much that she sought his advice even on matters concern-
ing the imperial family. It was Wanhui’s advice to Empress Wu that saved Li Zong's life
and later led to the closeness among all Ruizong’s sons. Wanhui also gained the trust of
Zhongzong, Ruizong and Xuanzong in succession.

During the reign of Zhongzong, “in Jinglong (1 October 707-1 July 710), [Wanhui] en-
tered and exited [the Buddhist palace chapel] from time to time. Many people competed
to worship him regardless of whether they were scholar—officials, commoners, nobles, or
lowly people. Wanhui was clad in a brocade robe, laughing and scolding, or beating a
drum. Then, all his predictions came true” (Fti#eH, [H[RI] FEREH A [NiES]. L ERE,
SEARALTE. PR, BRAERY, BRER G ARIRBETE A8R). 28 Although Wanhui was a Bud-
dhist palace chaplain, he was not stationed in the Buddhist palace chapel all day and had
the right to enter and exit the imperial palace freely. As a miraculous monk, the image of
Wanhui was not only revered and trusted by the imperial family and the noblemen, but
was also worshipped by the common people—even peddlers and menial servants. How-
ever, it was also because of the imperial family’s faith in the prophetic power of Wanhui
that politics in the reign of Zhongzong were affected. The Tuiping quangji X-F-F&zC [Broad
records compiled in the Taiping (xingguo) era (976-983)] gives the following description:

[Wanhui] often told Wei Shuren # /i A (a commoner whose surname is Wei, referring
to Empress Wei, -710)* and Princess Anle: “Sanlang —HS (the third son) will chop off
your heads.” Wei Shuren thought that Zhongzong was the third among his brothers and
feared that he would have a change of heart, so she killed him with poisonous wine, but not
realizing that she would be later executed by Xuanzong. [ [5]] # 3 &N JL 248 A F H:
“ZRRBTIRER. R CL SRR =, AR, IR B 2 X RT3

The Song gaoseng zhuan gives the following description:

At the end of the reign of Zhongzong, [Wanhui] once called Empress Wei a rebellious
person who would be beheaded. After a short time, Empress Wei was killed by Xuanzong
... Princess Anle, the youngest sister of Xuanzong, catered to Empress Wei and became
so powerful that the people of the country were afraid of her. When Wanhui saw her car-
riage, he kept spitting toward it and saying: “Fishy! It stinks! Don’t go near it.” After a
short time, she was killed in a palace coup. MR, [B 1] & 1§ # 5 & RI7H, Hriluss.
MRS ... KA T, ZoRZFW, WG RE, AT T, BERIES. [P, i =
RIS N B e AT Y it

The Jiu Tang shu ¥ /#75 (Old Book of Tang) states that on Jinglong 4.6.2 [renwu] (July
3, 710), Zhongzong was “poisoned and died in the Hall of Shenlong at the age of fifty-
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five” (&%, AR, #fi1F). Then, Empress Wei began her regency on dinghai
(July 8, 710). Until the night of gengzi (21 July 710), Li Longji, King Linzi, united with his
aunt, Princess Taiping, launched an army to kill the families of Wei and Wu and to exe-
cute Empress Wei and her daughter, Princess Anle (685-710). This was later known as the
“Tanglong Coup.”3? Although there is no definite conclusion on whether Zhongzong was
killed by Empress Wei and Princess Anle, the narratives of the Tanbin lu 7% & $% [The Tang
Collection of Stories about Official and Folk Characters] and the Liangjing ji Wiic [The
Tang Local Chronicles on Chang’an, the Western Capital City, and Luoyang, the Eastern
Capital City] quoted in the Taiping guangji attribute Zhongzong’s death to the prediction
of “Sanlang chopping your heads” made by Wanhui in front of Empress Wei and Princess
Anle, which led Empress Wei to kill her husband to save her own life. However, Empress
Wei mistook the “Sanlang” who would kill her in Wanhui’s prediction as Zhongzong Li
Xian 44, the third son of Empress Wu, but in fact Wanhui was referring to Li Longji, the
third son of Ruizong. As a Buddhist historian, Zanning is much more cautious, mention-
ing only Wanhui’s rebuke of Empress Wei as “rebellious” and his direct prediction that
Empress Wei and her daughter would soon be killed. If it was really Wanhui’s prediction
and Empress Wei’s firm faith in his prediction that led to the death of Zhongzong and the
subsequent outbreak of the “Tanglong Coup,” can we infer that the same trust in Wanhui’s
prediction of Empress Wei’s fate led Li Longji and Princess Taiping to daringly launch a
coup in a politically unfavorable situation when Empress Wei had already acted as regent
and assumed power at the imperial court half a month earlier?

Wanhui also used his prophetic power to create religious momentum for the succes-
sion of Ruizong and Xuanzong;:

When Xuanzong was in the period of gianlong ¥%#E (the dragon hiding in deep wa-
ters),®* he paid a visit to Wanhui with Zhang Wei 5&fi# and his other followers. When
Wanhui met Xuanzong, he was very contemptuous. Holding a lacquered cane in his hand,
Wanhui shouted loudly and drove them away. All the people who went with Xuanzong
were driven out. Wanhui dragged Xuanzong into the room and closed the door and win-
dows from inside, and then he returned to his normal state without any other abnormal
words or actions. Wanhui stroked Xuanzong’s back again and said: “You will be the Son
of Heaven for fifty years. I hope you will cherish yourself. T don’t know what happens
after that.” Zhang Wei and others outside the door clearly heard Wanhui’s words, so they
did their best to support and embrace Xuanzong. The event that happened fifty years later
refers to the disaster of Lushan.® When Ruizong was living in the Prince Residence before
his reign, he would sometimes wander among the crowds in the streets. Where crowds
of people gathered, Wanhui would shout: “The Son of Heaven will come.” Or he would
say: “The sage will be here.” For the next two or three days, Ruizong would pass by and
walk back and forth in the places where Wanhui had been. % 5 e, K M RIS [H56.
] G 7 P A BN, MR RUT B, R . A, RS, BN, A,
EHW L RHERT A%, QR SRAGMANEREIEL S, HURCREE. FH45
1%, Hfatk il At BFERERy, BiEAT AR R REEE T EER: R TR BE:
“EENAE HCRAE T ], A A A .50

Xuanzong's deliberate visit to Wanhui clearly implies political motives. Additionally,
the “gianlong” mentioned in the text is a metaphor for the time before Xuanzong became
an emperor. According to the “Zhang Wei liezhuan” i&Hi %14 [Biography of Zhang Wei]
in the Jiu Tang shu, “when King Linzi (Xuanzong) was the Biejia ji|# (the Administrative
Aide to the Heads of Regions and the Commanderies in Tang and Song Prefectures) of
Luzhou #JH, Zhang Wei secretly recognized him as a magnificent man, so he followed
him every day and did his best to serve him” (€ il £ A1 515, WL, MR,
H Z3# 2).% Xuanzong served concurrently as the Biejia of Luzhou in Jinglong 2.4 (April
25-May 23, 708),% and Zhang Wei, who served as the county magistrate (xianling ##4>) of
Tongdi #il#¢ (the ancient name of Qin County, located in the northern part of present-day
Changzhi City) became a follower of Xuanzong. Ruizong issued an imperial decree to con-
fer Xuanzong as Crown Prince on Tanglong 1.6.26 [bingwu] (27 July 710), shortly after the
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“Tanglong Coup.”% Therefore, we can deduce that the time of Xuanzong’s visit to Wan-
hui should be between Jinglong 2.4 (25 April-23 May 708) and Tanglong 1.6.26 [bingwu]
(27 July 710), and the place where they met could not have been the imperial palace, but
in the private house given to Wanhui by Princess Taiping, which was more secluded.*0
Wanhui expelled Zhang Wei and his other followers from the house, but dragged Xuan-
zong inside, closed the door and windows very carefully, and gently stroked his back again
while predicting that he would become the Emperor of Tang who would rule for fifty years,
but deliberately concealed from Xuanzong the An-Shi Rebellion that would break out fifty
years later. Although Wanhui’s action appeared to be cautious, Zhang Wei and other fol-
lowers were able to hear Wanhui’s prophecy of Xuanzong clearly outside the door, and
since then, they “supported and embraced Xuanzong wholeheartedly” (fH/0:F #). The
“Zhang Wei liezhuan” in the Jiu Tang shu evaluates Zhang Wei as “finishing what he started”
(FH-#46H).41 In combination with Zanning’s narratives, we may consider that Wanhui’s
prophecy influenced Zhang Wei’s lifelong loyalty to Xuanzong.

From Wanhui’s political prophecy, Xuanzong gained confidence that his succession
would be possible and that the loyalty of the political team that served him would be
strengthened. At the same time, Wanhui’s prophecy that Ruizong and Xuanzong would
successively succeed to the throne as emperors of the Tang Dynasty seems to be some sort
of political strategy —reminding Xuanzong to firstly support his father to regain the throne
and then consider his own interests, which led to the subsequent “Tanglong Coup (21 July
710)” and “Xiantian Coup (27 July—25 August 713)” that Xuanzong staged to seize impe-
rial power. Wanhui’s prophecy, which nearly publicly told everyone that Ruizong and
Xuanzong would be the emperors of the Tang Dynasty, seemed to be a personal statement
of Wanhui. However, combined with his unique status as a miraculous Buddhist palace
chaplain, closely related to the imperial family with the ability to make efficacious predic-
tions who also had the unquestionable faith of the nobles, scholar-officials and common
people, his predictions were naturally regarded as powerful religious legitimation of the
political destiny of Ruizong and his son Xuanzong. Zanning’s ingenious writing leaves
enough room for our imagination, but it is also logical. Wanhui purposely waited at the
road that Ruizong had to pass after leaving his Prince Residence, and loudly referred to
him as “the Son of Heaven” or “the Saint”; Xuanzong brought his followers to pay a spe-
cial visit to Wanhui, who promoted the prestige of Xuanzong. Wanhui insisted on the
political position of safeguarding the “rightful”4? status of the Li-Tang imperial family.
Therefore, he was happy to make full use of his status and reputation as a miraculous Bud-
dhist palace chaplain to build up religious momentum and advocate the public’s belief to
support Ruizong and Xuanzong’s legitimacy in seizing imperial power and succeeding to
the throne.

To sum up, the reason why Wanhui was able to use his identity as a miraculous Bud-
dhist palace chaplain to gain the deep faith and devotional worship of the Tang emperors,
nobles and scholar-officials, and to skillfully exert a variety of subtle influences on the pol-
itics of the Tang Dynasty according to his will, was that the sacred space of the Buddhist
palace chapel guaranteed and even strengthened the charisma®® of his religious person-
ality. Confucianism displays “its religious character primarily through the performance
of ritual sacrifices and veneration” (Huang 2020, p. 213). However, Chinese Buddhism
can not only demonstrate religious influence through “the believers’ interaction with sa-
cred space” (Huang 2020, p. 212) of Buddhist temples, but monks and nuns can also make
believers worship them more devoutly and believe in Buddhism more wholeheartedly be-
cause of the influence of the sacred space they live in. The Buddhist palace chapel as a
special sacred space is not just a unique religious and political institution inside the palace,
it is also a holy place that symbolizes the supreme imperial power and great religious
sanctity as well as “a means of direct access to the center,” “in which Buddhist monks” can
“cooperate with the highest secular authority” (Chen 2004, p. 102). Wanhui, as a monk
with a transcendent status in the Buddhist palace chapel, was often regarded by the impe-
rial family, nobles, scholar—officials and even ordinary people as a miraculous monk with
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mysterious and unpredictable supernatural powers, as well as a Buddhist palace chaplain
who always maintained close relations with the Tang imperial family and had extraordi-
nary religious and political influence. Therefore, no matter what seemingly mad words or
deeds he showed, everyone would regard them as accurate predictions or well-intentioned
reminders. This just proves that the far-reaching influence of the Buddhist palace chapel
was reflected in Wanhui's religious personality. When Wanhui was outside the Buddhist
palace chapel, he often needed to evoke people’s awe of the sacred space through some
mad words and deeds, so that people could trust his predictions and act according to his
will. “Although replicating a sacred space tied to a specific locale is difficult, recreating
the sacred space ritualistically in miniature can be successful in evoking its sacrality” (Lin
2014, p. 178). This shows that the sacredness of sacred space is not necessarily fixed in
a specific place, but can also be expressed anytime and anywhere through special words
and deeds similar to the miniature rituals in different ways by religious people with great
charismatic personalities.

3. The Religious Image of Wanhui: The Reinforcement of the Religious Personality on
the Sacred Space

According to relevant records, the Buddhist monk with whom Wanhui first came
into contact might have been the famous Tripitaka Master (Skt. tripitakacarya; Ch. san-
zang fashi = JKiLAH)** Xuanzang % 3L (602-664). The latter was not only the founder of
the Consciousness-only (Skt. vijiapti-matrata; Ch. weishi M) sect and one of the great-
est translators of Chinese Buddhism, but also a monk who was truly favored by Taizong
(r. 598-649) and Gaozong, as well as by Empress Wu.*> The Song gaoseng zhuan provides a
historical material about Xuanzang’s visit to Wanhui after completing his pilgrimage from
India and returning to China:

During the period of Zhenguan, after returning to China from the West, Tripitaka
Master Xuanzang said: “There was a Shizang Temple in Tianzhu K*% (an old name for
India in the Eastern Asia). When I entered the temple, I saw an empty room with only the
huchuang $IK (a type of portable folding chair) and the xizhang ##L (Buddhist monk’s
staff). So, I asked about [the whereabouts of] the bhadanta [who lived in this room before],
and everyone else said: “This monk was punished to reincarnate in Wenxiang which was in
an oriental country called Zhendan 72 H (Skt. cina-sthana; a name for China in ancient In-
dian records and some Chinese Buddhist texts) because he was absent from Dharma events.
He is named Wanhui in this life.”” After Xuanzang returned to China, he sought to visit
Wanhui, and paid homage [to Wanhui]. [Xuanzang] asked [Wanhui] about the situation
in the Western Regions, [Wanhui replied] as if he was watching [everything with his own
eyes]. When Xuanzang was about to visit Wanhui’s home, Wanhui told his mother: “A
guest is coming, please prepare vegetarian dishes.” Presently Xuanzang arrived. Hi,
CORBLAVE RS R Ry, SENI R, ARSI E. IR R, R
MR EERETE, ST, B4R B, HhOREIAE, T2 Il B, SR R, e, [T,
saln F . SR O, BIREREEL: R, SR sk A 6

The Taiping guangji also records a similar historical material:

Prior to this, Master Xuanzang went to the Buddhist country to obtain Buddhist scrip-
tures. He saw a couplet on a Buddhist shrine that read: “The Bodhisattva Wanhui was
relegated to Wenxiang to teach [all living beings].” After returning to China, Xuanzang
drove to Wenxiang County on a post horse and asked others: “Is Master Wanhui here?”
The others asked him to shout, then Wan Hui came to him. Master Xuanzang paid homage
to Wanhui, gave him the kasaya (Skt. trini civarani; Ch. sanyi =4) and an alms bowl (Skt.
patra; Ch. boyu %), and then left. 482 X Sk AT MBS, RMbRDEAE T “35E & b,
i ) AR A AL B 2 B SRRR, R oA A Rl A2 A npy, Bl AL SEARY 2, it =
A A 247

The previous material tells us that when Xuanzang was at the Shizang Temple in
Tianzhu, he learned from other monks that an eminent monk who lived here before had
been reincarnated in Wenxiang, China, and his name in this life was Wanhui. After Xu-
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anzang returned to China, he actually found Wanhui in Wenxiang, and confirmed that
Wanhui was the reincarnated monk mentioned by the monks of Shizang Temple and had
the supernatural power to predict the future. The latter material is relatively brief, mainly
indicating that Xuanzang learned about Wanhui’s identity as a Bodhisattva in the past and
the information about his reincarnation in this life from a couplet on a Buddhist shrine
in India.

Combining these two pieces of material, we can infer three conclusions:

First, Xuanzang arrived in Chang’an in Zhenguan 19.1 (2 February—2 March 645),48
and only after that he had time to go to Wenxiang to visit Wanhui. The second material
mentions that Xuanzang had the right to use the official post horse, which also shows that
Xuanzang received great favor from Taizong after returning to China. Since Wanhui’s birth
year is 632, we can deduce that Wanhui was a child who had reached the age of thirteen
and lived at home at this time.

Second, Xuanzang learned that “Wanhui” was the Dharma name of the monk Wanhui
himself in India rather than in China. This is a third explanation for the origin of Wanhui’s
name.*

Third, Xuanzang firmly believed that Wanhui was the reincarnation of a bhadanta or a
Bodhisattva, and worshiped him devoutly. Considering the fact that Xuanzang was deeply
favored and trusted by Taizong, Gaozong and Empress Wu, the reason why Wanhui was
invited by Gaozong to enter a Buddhist palace chapel during Xianheng 4 was not only due
to his miracle of making a “10,000-mile round trip in a day,” but it is also very likely that
Xuanzang strongly recommended Wanhui in front of Gaozong.

The above conclusions have actually explained the reason why Wanhui was born with
a variety of Buddhist supernatural powers, and had the ability to perform many miracles
freely, because his previous life was a respected bhadanta or Bodhisattva in Buddhism, who
had reached the level of being able to use supernatural powers wisely and freely to teach
and save sentient beings through the Buddhist practice of continuous reincarnation. The
emperors of the Tang Dynasty also needed such miraculous monks to meet their political
and religious needs, which also explains why Wanhui had the opportunity to become a
Buddhist palace chaplain from a miraculous monk.

In fact, before Wanhui entered the Buddhist palace chapel, there was a prophecy that
revealed the particularity of Wanhui’s identity.

“At that time, a Fufeng monk named Menghong had a lot of miraculous events. At
first, at the Buddhist palace chapel, he always said: ‘Come back! Come back!” After Wan-
hui came into the Buddhist palace chapel, he said: ‘My replacement has arrived! It's time
for me to leave!” After ten days or so, he passed away” (g kA Ml S, H 2 % T,
SetENTEEL: (] Ik, [B] RS0 RAZENE: BB, Eks e HimEs)s!
Menghong (?-673 or 674), who was from Fufeng $%Ja (present-day Fufeng County, Shaanxi
Province), was a Buddhist palace chaplain until Wanhui arrived. His prophecies gave Wan-
hui a religious mystique and a special status in the Buddhist palace chapel.

The “Tang Yuquansi Datong chanshi beiming bing xu” B 7 JR 27 Kl #4840 7
[The inscription and preface about Chan Master Datong of Yuquan Temple in the Tang
Dynasty], written by Zhang Yue 5kt (667-731), a three-time prime minister and a mas-
ter of literature of his generation, shows us Wanhui’s important influence in the imperial
court and his esteemed status in the Buddhist community. Chan Master Datong, who
was Yuquan Shenxiu FSR#75 (605-706), the patriarch of Northern Chan, passed away
at Tiangong Temple in Luoyang on the night of Shenlong 2.2.28 (15 April 706).5 The in-
scription written by Zhang Yue describes Zhongzong as so saddened that he gave Chan
Master Shenxiu the posthumous title of “Datong” on Shenlong 2.3.2 (18 April 706). On the
day of Jiwang Bt of the month of Zhonggiu 'k (27 September 706),%® he issued an impe-
rial edict to hold a funeral ceremony for Chan Master Shenxiu. “The Taichang ging X' I
(Chief Minister of the Court of Imperial Sacrifices) guided and led the funeral procession,
and the Cheng-men lang 35["JBl (Gentleman of the Capital Gates in charge of the Entry to
the Imperial Residence) guarded and monitored it. On this day, the emperor (Zhongzong)
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came to the Dragon Gate (Longmen #E£[), wetting the golden lining of his clothing with
tears, and climbed to a high place and stopped to look at the funeral procession until he
could no longer see it, then returned to his imperial chariot. From the Yi River to the Yellow
River, the faithful greeted the funeral procession along the road with sorrow. Countless
hanging banners and colored flowers adorned the hundreds of chariots, and auspicious
clouds stretched for thousands of miles in the air” (A7 WS VOE S|, S FTREEE %8 & H,
R HHEMIZ W, Emiem, B ams, QL BOE e miEn#®, FETH). “In Oc-
tober (November 10-December 9, 706), near the time when the moon was full, a pagoda
was built on the hill behind the former residence of Chan Master Shenxiu. The imperial
court gave millions of coins to decorate the pagoda in a solemn manner. The huge bell was
cast by order of the previous emperor, and many Buddhist scriptures were given by the
current emperor. The golden plaque was inscribed by the emperor himself, and the mag-
nificent hanging banners were made by the imperial court. The pagoda and the Buddhist
temple were respected by everyone. Chan Master Shenxiu’s fame had spread far and wide
and he was admired by all” (A H #ZERRT], BIVEE i 2o pp A s, B8Rk AN, Bk m s
BRI, AR 2. Sri iU, i, B5 o E, EMEAE). Such a de-
scription shows the posthumous glory of Chan Master Shenxiu, who was held in high
esteem by the imperial family. “The Bodhisattva [Wanhui] begged imperial wives and
concubines for alms, and he received a chest full of precious clothes of great value. He was
favored by the emperor and was elected to lead a Dharma assembly with offerings, pa-
rades and incense burning” (& [°IF # Zi18 = . FAKAT, SHEMEE, BE R &, A ALKA).
This Dharma assembly was held in recognition of the great religious appeal and charisma
of Chan Master Shenxiu, who “possessed profound blessings and many karmas both dur-
ing his life and after his death, and whose glory and decline passed each other with the
passage of time” (BEAmIHIA, £752 ik, H A d0E, 289 4AHE).5* Zhongzong gave Chan Mas-
ter Shenxiu a posthumous title and led civil and military officials and believers to hold a
funeral ceremony and erect a pagoda for him. Following this, Wanhui made offerings and
paraded with burning incense for the Dharma assembly of Chan Master Shenxiu with the
belongings collected from imperial wives and concubines. Zhang Yue calling Wanhui a
“Bodhisattva” in the inscription singled out Wanhui as the representative of the Buddhist
community and placed him after the procession of Zhongzong and officials to commem-
orate Chan Master Shenxiu. This reveals to us that Wanhui was actually the leader of the
Buddhist community at that time, and only he was qualified and prestigious enough to
represent the Buddhist community to honor and provide for Shenxiu, who was revered as
“the leader of the Buddhist community of two capitals, Chang’an and Luoyang, and the
national teacher of three emperors” (W02 E. =7 [#Hf). In addition, Wanhui’s special
religious status as a miraculous Buddhist palace chaplain and his close relationship with
the imperial family were two important conditions that other monks in the Buddhist com-
munity did not possess at that time. Therefore, Wanhui was also elected by Zhongzong to
lead the monks to participate in the funeral ceremony and memorial service of Chan Mas-
ter Shenxiu. In conclusion, Wanhui was highly favored by the emperor and revered by the
Buddhist community, and had considerable religious influence in the imperial court and
an important religious position in the Buddhist community.

Chan Master Hui'an %% (582-709), whose secular family surname was Wei i, was a
monk at Shaolin Temple in Songshan. He was also one of the ten disciples of Hongren 542
(602-675), the Fifth Patriarch of the Chan sect. In Shenlong 2.9 (12 October-9 November
706), Hui'an was given a purple robe by Zhongzong, and then entered the Buddhist palace
chapel with Chan Master Jing #% (active in the seventh century AD) to receive offerings.
The following year, he returned to Shaolin Temple. On Jinglong 3.3.3 (17 April 709), after
Hui’an had instructed his disciples about his funeral arrangements, Wanhui came to see
him. “Hui’an took Wanhui’s hand as if he had lost his mind and talked for a while, but
the attendant monk next to them could not understand the meaning of their conversation
even though he tried to listen” (ZAEBIEATF, FifsZl, 55 FFE AR €).5 The phrase
“#Z (yike)” refers to a short period of time. Wanhui came to visit Hui’an in person before
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Hui’an was about to die, which shows that they had a close personal relationship. Hui'an
had been living in Zhongzong’s Buddhist palace chapel for nearly a year, so perhaps the
two had formed a friendship during that time. Although Hui’an and Wanhui only talked
for a moment, the attendant was unable to understand them, so it is clear that they had
profound knowledge of Buddhadharma and knew each other well, and were therefore not
able to be understood by outsiders.

The two religions, Buddhism and Taoism, continued to maintain a competitive and/or
mutually influential interactive relationship in the Tang Dynasty. Even the relationship
between monks and Taoists was often characterized by various situations of either close
admiration or struggle and dislike. Ming Chongyan # 5l (646-679), the Zhengjian dafu
IE# KK (Grand Master of Remonstrance), who was a Taoist, was willing to call Wanhui
a “miraculous monk” because of an incident he had personally experienced, leading him
to discard the views of religious sects.5

Since he was young, [Wanhui] had been close to the Sramana Daming KB (active in
the seventh century AD) of Longxing Temple. He came to the Monk Dorm of Daming [as
a guest]. When Ming Chongyan, the Zhengjian dafu, came to the temple at night, he was
frightened to see that Wanhui was guarded by divine soldiers. In the morning, he told
Daming what he had seen the night before, gave him valuable golds and silks, bowed to
him, and then left. £ #EBSFYDFIRHTUARSN, 2 SAEIIAH < 5. J8 A7 LK IR I SR A
S, RATEATO AR, SRR . BT BAT, M A4, R 557

Here, the personal experience of Ming Chongyan, who was both a court official and
a Taoist, proves that Wanhui was indeed an unusual “miraculous monk,” highlighting the
fact that Wanhui's high reputation not only reached the Tang imperial court, the Buddhist
community and his believers, but also attracted the admiration of Taoists as non-Buddhists.

In conclusion, we can conceive that Wanhui, as a charismatic type of Buddhist leader
with a high degree of Buddhist attractiveness (or rather, supernatural powers), had a charis-
matic religious personality, which naturally strengthened the influence of the sacred space
in his Buddhist palace chapel. The more inconceivable the miracles he performed were and
the more accurate his prophecies were revealed to be, the more obvious the political influ-
ence and religious sanctity demonstrated by his religious personality were. This was very
beneficial to the Buddhist palace chapel, especially for setting up to meet the various reli-
gious and political needs of the emperors of the Tang Dynasty, so that the imperial power
could take advantage of the authority of eminent monks and the sanctity of Buddhism
to consolidate its own rule. Whenever there were sudden natural or man-made disasters
within the state, one of the ways that the extremely worried emperors could think of to tide
over the difficulties was usually to use religion. The reason the emperors of the Tang dy-
nasty were willing to establish the Buddhist palace chapels and make offerings to eminent
monks was not only to satisfy their own religious needs, but also to use the religious pres-
tige of the Buddhist palace chaplains and the sanctity of Buddhism they represented to cre-
ate religious momentum for the legitimacy of their power and to ease the discontent of no-
bles, ministers and ordinary people with the emperor’s rule in times of crisis. As Tambiah
particularly emphasizes, when the country was in times of war, famine, epidemic, flood,
drought, etc., the forest monks must play the role of recharging and fortifying “monarchi-
cal legitimacy and creative powers by tapping the purity and charisma of the untarnished
forest ascetics” (Tambiah 1984, p. 77). The more religiously influential and capable the emi-
nent monks summoned by the Tang emperors were, the more powerful the sacred space of
the Buddhist palace chapels would be—especially when the emperor’s difficulties seemed
to be solved many times by various incredible Buddhist rituals performed by the Buddhist
palace chaplains. The emperors’ purposes of inviting the eminent monks into the Buddhist
palace chapels to receive offerings can be broadly summarized into three aspects: first, to
allow the Buddhist palace chaplains to perform regularly various Dharma events for dif-
ferent purposes in the sacred space; second, to create a holy place exclusively for the rule of
the Tang Empire with the prestige and ability of the Buddhist palace chaplains; and third,
more likely, to use the Buddhist palace chapel as a place to restrict the Buddhist leaders
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with charismatic personality to prevent those with ulterior motives from using religion to
undermine the existing order and oppose imperial rule. “A continuous reinforcement of
the barriers against a free movement of charismatic persons is carried on by the custodians
of the routine order” (Shils 1975, p. 130). This mentality of the Tang emperors towards the
Buddhist palace chaplains, which was both exploitative and defensive, usually meant that
the favor and trust from the imperial power was in fact very fragile and short-lived.>® Only
very few Buddhist palace chaplains were not treated like this, such as Wanhui. Why did
Wanhui always manage to avoid political persecution without fail? His mad words and
deeds might be a means of wisdom that he deliberately showed. As a miraculous Buddhist
palace chaplain with great charisma, he had to deal with the Tang emperor carefully so as
not to arouse the emperor’s suspicion—this also confirms that Wanhui's religious person-
ality had a great influence on the sacred space of the Buddhist palace chapel. “Religious
figures of more obvious historical and social significance —such as priests, prophets, and
charismatic leaders—who often enjoy a widespread appeal, and at times even possess a
dramatic potential for effecting far-reaching social transformations” (Silber 1995, pp. 1-2).
We should recognize that when Wanhui won the great trust and favor of the imperial fam-
ily of the Tang Dynasty with his charismatic religious personality and Buddha-wisdom,
the status of the sacred space of the Buddhist palace chapel was also consolidated and
even elevated, and thus the imperial rule was strengthened by the authority of the Bud-
dhist palace chaplains and the influence of the Buddhist palace chapels—a good result of
the close cooperation between the Buddhist monks and the imperial power.

4. Conclusions

As a final conclusion, let me highlight some major scholarly findings in this study. The
historical sources I have used —including official materials such as the Tang inscriptions,
the imperial edicts, the Liang Tang shu, the Zizhi tongjian, etc., the Sengzhuan zhaichao (in
S.1624 of the British-collected Dunhuang documents written in the Five Dynasties (907-
960)), and Buddhist hagiographies provided by Zanning in the Northern Song Dynasty
(960-1127) and Zhipan £ (d. after 1269) in Southern Song Dynasty (1127-1279), together
with literary sketches such as the Taiping guangji—agree that the miraculous monk Wan-
hui was closely related to the “rightful” successors of the Li-Tang imperial family, namely
Zhongzong, Ruizong and Xuanzong. Although the available materials about Wanhui are
too scattered to prove the nature of the relationship between Wanhui and the three Tang
emperors, it is easy to see from the results of this study that Wanhui made political contri-
butions by influencing public opinion with his religious prestige to win the favor and trust
of the emperors. He was successful by making use of his religious identity and sublime
religious appeal as a miraculous Buddhist palace chaplain, who “could not be understood
by common sense in what he did and had a reason for what he said” GRILHEE, AT,
H 75 R A ).

Although most of the literary sketches and the inscriptions only depict Wanhui as a
“mad” monk whose words and deeds were mad and unpredictable, he was also regarded
as a “miraculous monk” who was revered and believed by the people at that time for his
efficacious predictions, his words about political affairs and his miraculous signs. In these
texts, Wanhui is an outstanding person who is free from the fetters of the mundane. How-
ever, the impression left by the historical materials of monastic biographies and some offi-
cial materials is very different from the image of Wanhui that the aforementioned literary
sketches and inscriptions try to construct for readers.

Shi Dao’an F#i& % (314-385), who was a Buddhist leader in the Eastern Jin Dynasty
(317-420), once argued that only under the dire survival predicament of surviving “the
current famine years” (4 X/4F) could the Buddhist community be compelled to prac-
tice the expedient measure of “being unable to promote Buddhism without relying on
the emperor” (AKEB E, A% Fi8#37)%0 in order to keep the Buddhist community alive.®!
Through history, there were also some monastic leaders who adhered to the principle
of “not to go out of the mountains of their hermitages, not to deal with worldly people”
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GEAH L. BEARAE)O? for the rest of their lives, so as to minimize their dealings and en-
tanglements with imperial power and politics as much as possible. In fact, in ancient China,
Buddhist monks with vision, talent, courage and prestige —especially those in the north—
either out of their subjective desire to protect and promote Buddhism or under the threat
of political pressure of imperial orders, participated extensively and continuously in polit-
ical activities and actively advised the emperor and planned politics. In the course of their
mission to promote Buddhism and perpetuate the Buddhadharma, they also aspired to
increase their own power and wealth. In the Tang Dynasty, several emperors, out of their
realistic political and religious needs, were close to or supported the Buddhist monks, who
they valued in their role in consolidating of their political power and even the seizure of
power by coup. Therefore, monks were involved in a series of political activities in vari-
ous forms, bringing themselves and their Buddhist communities either a momentary favor
from the emperor or death.

On the one hand, the monks in medieval China had to deal with such unfavorable ex-
ternal factors as the control and fetters imposed on Buddhism by the national religious
system, the moral reprimands, economic exploitation and political interference by dis-
believing court officials and local officials against Buddhism and monks, the destruction
by disasters such as drought, famine, pestilence and war, and the infestation by thieves,
among other challenges. On the other hand, they also had to face the rhetorical attacks from
various sects within Buddhism. All these factors forced Buddhist monks to re-examine
their on-the-ground situation and take the initiative to improve their relationship with
the state power, and to establish and maintain limited cooperation between the state and
Buddhism. Sometimes, however, circumstances forced them to give up their religious in-
dependence for a time, relying entirely on the support of state power and obeying the
arrangement with the imperial family. In order to maintain the complex state-samgha re-
lationship between the Buddhist community and the secular regime—full of tension but
interdependent and mutually desirable—the leaders of the Buddhist community usually
considered satisfying the ruler’s real political interests with the religious skills they could
provide. These skills included knowledge of Buddhist scriptures and non-Buddhist classic
books, Buddhist rituals and even supernatural powers and divinations, which could build
up religious momentum and advocate for public opinion to prove the legitimacy and sa-
credness of the regime in exchange for political support, resource supply and a guarantee
of safety from the secular regime.

As the son of a garrison militia and the younger brother of an active-duty conscript at
a frontier post, Wanhui was a monk from an ordinary family from the time of the Tang Dy-
nasty, but he was able to rise to his high position as the leader of the Buddhist community in
a few decades. We cannot say with confidence that there were no political factors involved.
Admittedly, he grew up with miraculous abilities and behaved differently from ordinary
people. “When Wanhui was a boy, he stacked tiles and stones to form a pagoda at Xing-
guo Temple of Wenxiang. Upon entering, the pagoda emitted light. Therefore, the people
built a large loft to cover the pagoda” (562 5ilks, A BIARBLESF R ILA A s, ANNZAZ,
HEEZEHOE M, IR K 2 ).9 Because of Wanhui’s miracle of making a 10,000-mile
round trip in a day, he was known to the imperial family, and was then called into the
imperial palace to become a Buddhist palace chaplain. At the same time, he was given the
opportunity to get close to the Tang imperial family. However, there were many Chinese
monks, barbarian monks (huseng #H{; that is, a monk from Central Asia) and Sanskrit
monks (fanseng FE4%; that is, a monk from India) in the Tang Dynasty who were adept at
supernatural powers and divinations—why was Wanhui the only one who had the ability
to perform supernatural powers through the reigns of four emperors and have his holy
favor remain intact? After reviewing the existing historical materials, we did not discover
any reliance on Wanhui’s familiarity with Buddhist scriptures and non-Buddhist classic
books, proficiency in Buddhist rituals nor transmission of sectarian lineage. However, we
often find in the literature that Wanhui was politically active during the reigns of Gaozong,
Empress Wu, Zhongzong and Ruizong, and defended the “legitimacy” of the Li-Tang im-

30



Religions 2023, 14, 149

perial family by means of predicting efficaciously and rebuking those who usurped and
disturbed the imperial power of the Li-Tang, but unfailingly avoided political persecution.

The most common phenomenon in the world of politics and faith in the Tang Dynasty
was that eminent monks who once had great power and prestige would retire from the
stage of history with the succession of the new emperor, or that the ruler, because of his
changing religious feelings and political interests, would ruthlessly wipe out his favored
monks whom he once trusted and respected. Combined with the results of recent academic
research on the state—samgha relationship of the Tang Dynasty, this phenomenon can be
summarized as follows:

By studying the last ten years of Xuanzang's life, Liu Shufen attributes his political
disillusionment and spiritual hardship to the political storm in which Gaozong regained
political dominance from the faction of old ministers who assisted in politics, in which Xu-
anzang was classified by Gaozong as being close to the old ministers (Liu 2009, pp. 1-98).
By studying Degan f#/& (active in the seventh century AD), a disciple of Xuanzang and
one of the “Ten bhadanta-monks” of Empress Wu, Sun Yinggang demonstrates that a monk
proficient in Consciousness-only study played an important role in the incubation and cre-
ation of the Wu-Zhou iUJ# (the dynasty established by Empress Wu) regime, but the histor-
ical truth was deliberately obscured due to the subsequent political sensitivity (Sun 2015,
pp. 217-44); Jinhua Chen discusses the military activities and political relations of Faya
15EHE (2-629), a “Villain Monk” who was favored by Gaozu (r. 618-626), and points out
that the main reason for his historical vilification is that his relationship with the regime
collapsed in a catastrophic manner.% As for the notorious “Evil Monk” Xue Huaiyi i 1% 5%
(?-694) and the “Villain Monk” Huifan i (also written as Huifan 2#f, ?-713) (Chen
2016, pp. 140-221), both of whom were reviled by the monks and laymen, they were quite
talented and had made great political achievements. However, how could Wanhui, as a
miraculous Buddhist palace chaplain with remarkable powers, win the favor and trust of
four emperors throughout his life and keep himself safe through several coups?

First of all, unlike other monks of the Buddhist palace chapel, Wanhui was not ap-
pointed by the emperor to be a Buddhist palace chaplain to provide religious services
such as sutra translation, conducting ordination, Buddhist services, and offering Buddhist
relics to the Tang imperial family. The personal relationship between Wanhui and the
imperial family was more intimate, which is especially obvious from the two facts: that
Empress Wu asked Wanhui whether Crown Prince Huizhuang would live or die, and that
Xuanzong personally visited Wanhui and asked for his future. Wang Changling T £ #
(698-757) once wrote a poem to praise Wanhui’s high status: “When Wanhui acted fool-
ishly, he would scare everyone; but when he was wise, he could become the emperor’s
teacher. He acted in accordance with this era; there is no more capable person produced
by heaven and earth” (B th5% £ A, Bk A B, 5 At H, S HH K0 ). As we can see,
Wanhui was not only a spiritual teacher in the usual religious sense, but also an adviser,
prophet and even imperial teacher with great wisdom and insight, advising the emperor
and his heirs and foreseeing the future. “This ability to know the future in advance was
highly valued; the monks also claimed that they had the same ability” (Jitfft < =, SLlse 5,
Wb Pz L&, Z/ER IE) (Li 1982, p. 964). Wanhui was praised for his ability to predict
the future, which attracted the imperial family and ministers to inquire about future for-
tune and misfortune. He was able to accurately predict the downfall of the powerful Em-
press Wu’s male favorite, Zhang Yizhi 7k % 2 (?-705), the execution of Empress Wei and
Princess Anle, the restoration of Ruizong, the succession of Xuanzong and the rebellion
of An-Shi. Wanhui’s accurate predictions satisfied the Tang imperial family’s need for po-
litical security; and the imperial family, out of their own practical considerations to avoid
misfortune in the struggle for political power and their worries about danger, also needed
a miraculous monk and a wise man such as Wanhui, who was an outsider to secular poli-
tics, to be prepared to explain the confusion encountered in real political affairs. In return,
they gave Wanhui their long-term favor and trust.
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Secondly, Wanhui always remained loyal to the “rightful” regime of Li-Tang, and re-
jected and showed his dislike of Empress Wu and Empress Wei, who usurped the imperial
power of Li-Tang. Zanning's historical writings revealed this for us. Wanhui saved the life
of Crown Prince Huizhuang from Empress Wu, and prophetically implied that Ruizong’s
sons were united in brotherly love. He publicly announced in the streets that Ruizong
would regain the throne, predicted that Xuanzong would reign for fifty years, and delib-
erately revealed this to Xuanzong's followers. It is hard to say that these are not political
displays planned in advance by Ruizong, Xuanzong, and Wanhui, with the intention of
using Wanhui’s popular ability of foresight and his religious identity as a miraculous Bud-
dhist palace chaplain. These demonstrations would thereby create religious momentum
and political propaganda in support for them to seize imperial power and succeed to the
throne. As the most capable of Ruizong’s sons, Xuanzong must have been approved and
assisted by Ruizong before he staged the “Tanglong Coup” and the “Xiantian Coup.” The
final decision on the choice of crown prince was made after a political show in which the or-
der of succession was determined by merit and the two brothers resigned one after another,
but Ruizong and his sons must have already discussed the matter and made Xuanzong the
crown prince. At the same time, Wanhui, who had become the leader of the Buddhist com-
munity in the year of Shenlong, could also influence the Buddhist community’s support
for the imperial family of Li-Tang—a political force that could not be underestimated. In
order to fight against political enemies and seize the throne, Ruizong and Xuanzong had
to take care of the political interests and religious sentiments of Buddhist monks, and it
was only right that they continued to honor Wanhui. Of course, it should also be under-
stood that Wanhui predicted the demise of Zhang Yizhi, Empress Wei and Princess Anle,
which objectively accelerated their political defeat, dealt a blow to those who usurped and
disturbed the “rightful” imperial power of Li-Tang with public opinion and religious pre-
diction and used the belief of the imperial family and bureaucrats in Wanhui to inspire the
imperial family and bureaucrats loyal to the Li-Tang regime to rise up against them and
set things right.

Finally, we need to note that religious beliefs, as ideologies, have a huge impact on
human activities in the real world. “Religion, then, maintains the socially defined reality
by legitimating marginal situations in terms of an all-encompassing sacred reality ... Such
situations may occur as the result of natural catastrophe, war or social upheaval. At such
times, religious legitimations almost invariably come to the front. Furthermore, whenever
a society must motivate its members to kill or to risk their lives, thus consenting to being
placed in extreme marginal situations, religious legitimations become important” (Berger
2011, pp. 56-57). As the “rightful” successors of the Li-Tang regime, Zhongzong, Ruizong
and Xuanzong fell into the political situation of Empress Wu's reign, Empress Wei’s and
Princess Anle’s chaotic rule and Princess Taiping’s interference in the regime for several
decades. In order to regain the political power of Li-Tang, it was necessary to eliminate
political enemies and consolidate political power through political blows and military in-
terventions. At this point, the actions that the eminent monks could provide to rationalize
the coup and legitimize the regime are particularly important. Wanhui, at the right time,
assumed the responsibility of rationalizing and legitimizing the coups that allowed the
Li-Tang imperial family to regain its “rightful” place in the sacred religious veneer. By
virtue of his great religious appeal, he led the force of the Buddhist community, the polit-
ical power of the imperial court and a group of believers to support the political actions
of the imperial family, which to a certain extent reduced the resistance to the palace coup
and provided religious rationalization for the reunification of the Li-Tang regime.

In summary, the interdependence and interaction between the sacred spaces of the
Buddhist palace chapels and the religious personalities of the miraculous Buddhist palace
chaplains in the Tang Dynasty emerge. As the Buddhist palace chapel was set up by the
Tang imperial family in the palace, it naturally had the authority and legitimacy of imperial
power. In return, its religious sacred space gave Wanhui, a monk living in the Buddhist
palace chapel, a rich religious sacredness, mystical charm and strong political support,
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which provided a political guarantee for Wanhui to establish an intimate personal rela-
tionship with the imperial family. At the same time, Wanhui’s incomparable charisma and
the methods of religious momentum won the favor and trust of the Tang imperial family,
which in turn strengthened the religious and political functions of the unique Buddhist in-
stitution in the service of imperial power. This power manifested itself in the consolidation
and elevation of the status of the Buddhist palace chapel’s sacred space.

This study provides an academic discussion of the reasons shaping the political and
religious images of Wanhui by reorganizing and examining the historical documents on
Wanhui. As we have seen above, a large number of hagiographies and literary sketches
have consciously portrayed Wanhui as an anti-traditional eminent monk with both the
personality of a “mad monk,” whose words and deeds were mad and unpredictable, and
the personality of a “miraculous monk,” whose predictions were always efficacious and
whose miracles were frequently seen. The former is the outward secular appearance of
the latter, and the latter is the inner sanctified character of the former. The combination
of these two identities in Wanhui’s religious personality made him a charismatic and dis-
tinctive Buddhist leader. It is essential that the influence of Wanhui's displayed charisma
is recognized or regarded as such: “On the one hand, the charisma may lead to excesses
of derangement and deviance, on the other hand charismatic personalities or collectivities
may be the bearers of great cultural social innovations and creativity, religious, political,
or economic” (Weber 1968, p. xx). Thus, Wanhui was able to display his accurate prophe-
cies and unparalleled charisma to the fullest extent under the guise of his mad words and
deeds, and to gain the favor of emperors and the worship of the nobles, scholar—officials
and ordinary people while defending the “legitimacy” of the Li-Tang imperial family and
helping others compassionately. His charismatic religious personality not only greatly en-
hanced the political status of the Buddhist palace chapel, which could serve as a shortcut
for Buddhist monks to cooperate with the highest secular authority, but also played an
important role in promoting the development of Buddhism and maintaining its religious
influence in the Tang Empire.

In this article, the author tries to conduct textual research on the content of different
hagiographies by means of comparative material research as far as possible, and thus has
discovered the deep meanings contained in the descriptions of the hagiographies and drew
several valuable historical conclusions. However, at the same time, we have to admit that
whether for political purposes or religious intentions, the compilers deliberately exagger-
ated the political influence and religious appeal of Wanhui, overplayed the influence of
the sacred space in the Buddhist palace chapel on Wanhui’s status, and reinterpreted or
distorted certain narrative elements in the historical background. Additionally, they often
added some incredible legendary elements to attach historically verifiable facts to high-
light that Wanhui, as a miraculous monk, had great skills and powerful abilities to save
the common people with Buddha-wisdom and supernatural powers. The self-consistent
reason of its inner logic can be attributed to the unimaginable sacred religious personality
of Wanhui and the infinite use of the sacred space of the Buddhist palace chapel. Robert
Campany says: “Precisely because hagiography intends to inspire belief, veneration, and
perhaps emulation, its depictions of the contexts of religious life must be, for the most
part, realistic, which is to say, recognizable and familiar to readers” (Campany 2002, p.
101). More importantly, we should be aware that any given hagiography contains both
verifiable historical details and hidden hagiographical elements that deserve to be rein-
terpreted, and it is a matter of serious consideration how to properly treat the materials
provided by the Buddhist hagiographies. In addition, a comparative material study of
various hagiographical texts about Wanhui can more clearly verify the interdependence
and interaction between the sacred space of the Buddhist palace chapel and the religious
personality of Wanhui. Therefore, we can uphold the spirit of serious academic criticism
and the ability of prudent historical research to discover the intrinsic logical connections in
the complex and fragmentary hagiographical materials, and conduct a comparative study
both with various documents passed down through generations and inscriptions on stone
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tablets, with a view to reconstructing the obscured historical stories and characters as much
as possible. With this, we restore the political and religious image of Wanhui to the greatest
extent in accordance with textual research on comparative hagiographical materials and
the characteristics of Buddhism itself.
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Notes

(S I O )

On Wanhui, see Cui (2016, pp. 110-17); Cui (2008, pp. 75-87); Hu (2019, pp. 112-14); Yang (2019, p. 14).

Chen (2007, p. 7). The third approach is from John Kieschnick’s academic viewpoint. See Kieschnick (1997, p. 1).

See the footnote written by the translator. Eliade and Wang (2002, p. 5).

On sacred space, see Chen and Sun (2014, pp. 10-466); Huang (2020, pp. 1-212); Lin (2014, pp. 25-178).

According to the research of Professor Jinhua Chen, the neidaochang can “have three possible meanings: (1) Buddhist observances
performed in the imperial palace, (2) a place within the imperial palace for Buddhist observances, and finally (3) a Buddhist
chapel within the imperial palace.” See Chen (2004, pp. 101-2); Chen (2006, pp. 44-45). Since this article is discussing the sacred
space of specific buildings, the neidaochang refers to the latter two meanings. The purpose of translating “the neidaochang” as
“the Buddhist palace chapel” is to emphasize the religious and political characteristics of this special institution. It is necessary
to add that the author believes the Buddhist palace chapel implies a fourth meaning, namely, a system of the Buddhist palace
chapel. It is because only when there was a normalized operating mechanism belonging to the religious management system
of the Tang Dynasty in the Buddhist palace chapel that it could respond to the orders of the imperial power at any time to meet
the religious and political needs of different emperors, such as translating Buddhist scriptures, making offerings to Buddha's
finger-bone relic, holding Buddhist rituals, managing state religious affairs, regularly performing religious performances, etc.
On hagiography and comparative hagiography, see Zimbalist (2019, pp. 1-8); Rondolino (2017, pp. 1-242); Rondolino (2020,
pp. 1-4); Orsi (2016, pp. 12-252); Vélez (2019, pp. 1-249).

He is also called “Wanhui” i and “Wanhui” # % in the documents of the neidian N (Buddhist scriptures) and the waidian
4Mt (non-Buddhist classic books). The conclusion is roughly the same after conducting textual research and proofreading the
records about “Wanhui” # A, “Wanhui” 38 and “Wanhui” # #in the neidian such as the “Song Gaoseng zhuan” K418, the
“Jingde chuandeng lu” /8% % 5%, the “Fozu tongji” L&A, etc., and the waidian such as the “Liang Tang shu” Wi () (including
the Xin Tang shu ¥i/E 2 and the Jiu Tang shu ¥ & 3) and the “Taiping guangji” XFJ#7C, etc. It can be seen that “the differences
between the traditional characters and simplified ones are changes in the circulation of ancient books, and it is impossible for
two different monks to appear at the same time in the same event,” so they all refer to the same person. See Zhang (1990, p. 28).
The county town of Wenxiang is adjacent to Qinling %4 in the south, Hangu guan #i %+ il in the east, and Tong guan & in the
west. Today, it belongs to a submerged area with an altitude of 333 meters below formed by the impoundment of the Sanmenxia
="l Reservoir of the Yellow River.

The detailed dates of Wanhui’s birth and death can only be found in the Jingde chuandeng lu, and other documents have no
records. See Jingde chuandeng lu 27.433 a23-c8. “Liquan li” is the Liquan fang [#/2}j in the south of Chang’an city, where the
dignitaries set up their private estates.

Only the Sengzhuan zhaichao f412H4##> in S.1624 of the British-collected Dunhuang documents written in the Five Dynasties
(907-960) mentions that Wanhui was born in a family of the Fubin Jff £ (Garrison Militia). Hao and Zhao (2010, pp. 373-74).

Song gaoseng zhuan 18.454.
Fozu tongji jinozhu 40.925.
Fozu tongji jinozhu 40.925.
Song gnoseng zhuan 18.454.

In medieval China, Wanhui was regarded as a typical representative of miraculous or “mad” monks similar to Baozhi, Sangha
&4 (628-710), Shi Qici FEH L (7-916), etc. They formed another tradition within the group of eminent monks in Chinese
Buddhist history, counteracting the tendency toward excessive rationalism and scholasticism that appeared within the Buddhist
community, and prominently showing the traces of self-adjustment made by Buddhism in the process of its sinicization. In the
Muromachi period (1336-1573) of Japan, Zen Master Ikky —fk (1394-1481) was also regarded as such a miraculous or “mad”
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39
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41
42

43

monk. Let me briefly list some relevant studies, see Bruneton (2012, pp. 117-51); Fowler (2000, pp. 2-10); Huang (2010, pp. 59-98);
Xie and Li (2020, pp. 47-55); Arntzen (2022, pp. 1-252).

The “bizhu” V., which is also called the “bizhu” V.%, refers to the spoons and the chopsticks used as the tableware.

Song gaoseng zhuan 18.454-455. The gu #, a poisonous insect, refers to a form of black magic that was outlawed during the Han
Dynasty (202 BC-220 AD). The chenwei shu ### 3 refers to the book of prophecy combined with mystical Confucianist belief
which was prevalent since the Eastern Han Dynasty (25-220). It is also written as the fuchen [ i# because there are often pictures
attached to the book. Because the books of prophecy were often used by the imperial family to gain political power and to prove
the legitimacy of its source of power, from the Han Dynasty to the Tang Dynasty, the imperial family prohibited anyone else
from privately possessing the books of prophecy. Wanhui’s behavior reminded the Cui family to discover the book of prophecy
in time and destroy it, so as to avoid family disasters caused by the cruel officials’ framing them.

Jiu Tang shu 91.2935.

Jiu Tang shu 91.2934-2935.

Youyang zazu jiaojian 3.405.

Song gnoseng zhuan 18.456.

Jiu Tang shu 95.3015; Xin Tang shu 81.3600.

Jiv Tang shu 95.3015.

Zizhi tongjian 209.6854-6855.

Quan Tang wen 38.415-416.

Quan Tang wen 38.415.

Quan Tang wen 293.2971.

Taiping guangji 92.607.

The meaning of Shuren j{ A is commoner. Empress Wei was killed in the imperial palace during the Tanglong Coup in 710, and
after her death, she was relegated to a commoner for her crime. So, she is called Shuren in the narrative of the Taiping guangji.
Taiping guangji 92.607.

Song gnoseng zhuan 18.455-456.

Jiu Tang shu 7.150.

A summary of related discussions can be found in Ou (2018, pp. 96-103).

The term “gianlong” ¥&#E is from the “Qiangua” ¥.#} [the hexagram of Qian] in vol. 1 of the Zhouyi J&l 5 [the Book of Changes],
and its political meaning refers to the period prior to the emperor’s accession to the throne.

The disaster of Lushan (Lushan zhi huo #1112 #8) refers to the An-Shi Rebellion, the war launched by two Tang generals, An
Lushan %41l (703-757) and Shi Siming £ H (703-761) against the Tang central government from the end of Xuanzong's
reign to the beginning of Daizong (r. 762-779)'s reign (16 December 755-17 February 763).

Song gnoseng zhuan 18.455-456.

Jiu Tang shu 106.3247.

Jiu Tang shu 8.165.

Jiu Tang shu 8.167.

According to the Taiping Guangji, “Princess Taiping built a house for Wanhui to the right of her own mansion. During the
years of Jingyun, [Wanhui] died in this residence” (KT £ &G ER L EBZ A, HES, [HH] 22 1LE). Taiping guangji 92.607.
Additionally, according to vol. 10 of the Changan zhi 4% & [Records of Chang’an City] compiled by Song Minqiu F#:k
(1019-1079), “in the further south, is the Liquan fang ... The residence of Princess Taiping is located in the southeast corner.
After her death, the residence was confiscated and used as King Shaan’s Palace. To the north, it is the residence of Fanghui, a
miraculous monk, which was built for him by Princess Taiping” (X FRE R ... ... RrERE, RPAEE AFFREE, FPRENR.
BAH BTG, K PATER/IEZ). Changan zhi Chang'an zhi tu 10.336-337. The word “Fanghui” 751 here is obviously an
incorrect spelling of “Wanhui.” It can be seen that the residence of Princess Taiping was located in the southeast of Liquan fang
in Chang’an City, and to the north of it was the residence of Wanhui, and the two residences were located next to each other.
Jiu Tang shu 106.3248.

As a Buddhist palace chaplain with deep ties to the Tang imperial family, Wanhui, despite his heretical behavior, had a political
stance which was very close to the Confucian political concept of “legitimacy” —he seemed to insist that the Li-Tang regime was
the legitimacy and the Wu-Zhou regime was a pseudo-regime. Although modern academic research on the history of the Tang
Dynasty has long shown that this concept is mixed with excessively arbitrary value judgments and does not correspond to the
actual historical impact, for the sake of convenience, quotation marks are used to emphasize that the terms “legitimacy” and
“rightful” in the thesis do not use the original meaning.

On Charisma, see Weber (1968, pp. 1-369); Tambiah (1984, pp. 321-47); Cohen (2017, pp. 1-272); Silber (1995, pp. 1-221).
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The term “Tripitaka Master” refers to a respectful title for a monk who is proficient in the Tripitaka, including Sutra-pitaka,
Vinaya-pitaka and Abhidharma-pitaka.

See Chen (2004, pp. 108-56); Weinstein (1987, pp. 11-47).

Song gaoseng zhuan 18.455. There are some punctuational mistakes in this passage of this version published by Zhonghua shuju,
and the author has corrected them all in the text. The sentence that originally had punctuational mistakes is: “Zang gui giujian,
Hui bian sheli wen xiyu, wanru muzhu” (SE55R W, FHERRAE R PGR, 5001 HBE). In addition, “yuzi wanhui” (T 2% #1A)) is also a
relatively difficult sentence. In ancient Chinese, the “yuzi” has many meanings such as “here,” “so far,” “this life,” “sigh,”, etc.
According to the content of the preceding and following texts, after the monks of Shizang Temple introduced Xuanzang to the
reason for the reincarnation of the eminent monk who had previously lived in that empty room, they would naturally talk about
his name in this life. We cannot understand “yuzi wanhui” as a distance of 10,000 miles from India to China, and it takes one day
for Wanhui to go back and forth between the two places. Therefore, we confirm that the “yuzi” means “in this life,” and “yuzi
wanhui” means that “he is named Wanhui in this life.”

Taiping guangji 92.607. The term “sanyi pingbo” =AMk means “sanyi yibo” =A<—§ik. The sanyi and the yibo (an alms bowl) are
two of the six items that monks should carry with them. The sanyi refers to the three types of clothing that a monk can personally
own according to Buddhist vinaya, including samghati, uttarasanga and antarvasa. They can only be made into mute-colored
(Skt. kasaya; Ch. huai'se 3 {11) cloths, so they are also called kasaya.

Datang xiyu ji jinozhu 1.8.

In addition to “yuzi wanhui,” there are two explanations for the origin of Wanhui’s name: one is “wanli er hui,” and the other
is “kou zihu wanhui, yin'er ziyan” (I E -85, [ # % %), which means that Wanhui called himself “Wanhui,” so everyone also
called him Wanhui. Song gaoseng zhuan 18.454. For other related research, see Cui (2016, pp. 111-12).

This is obviously a double entendre. The superficial meaning of Menghong’s words is simply “to come back,” while the deeper
meaning implies that “Wanhui will come into the Buddhist palace chapel.”

Jingde chuandeng lu 27.433 b4-6.

The Tiangong Temple was located at the Tianjin Bridge of the north of Shangshan fang in the eastern part of Luoyang, not
at the Guanshan fang as stated in vol. 48 of the Tang Huiyao J# & % [Collection of Essential Material of the Tang]. The emi-
nent monks of the early Tang Dynasty, Mingliie #li% (572-638), Huixiu 275 (c. 614—c. 713), Baosiwei # 4 (?-712), Shenxiu,
etc., came to live in this temple by imperial decree. See Tang Huiyao 48.847; Zengding Tang liangjing chengfang kao (xiuding ban)
5.292-293; Li (2006, pp. 64-65). At Tiangong Temple, Chan Master [Shenxiu] received full ordination (Skt. Upasampanna or
Upasampada; Ch. Juzujie B /E#) in Wude 8 [yiyou], and died in (Shenlong 2) bingwu. He was a monk for eighty years ([#75]
HEATEAE )\ L2 BJA R &, RN AOR LS. 24498/ \ 1 22). See the “Tang Yuquansi Datong chanshi beiming bing xu”
in Quan Tang wen 293.2335.

In the Chinese calendar, the Jiwang BEE refers to the day after the full moon, the Zhonggiu f'#X refers to the second month of
autumn. That is the second day of the Mid-Autumn Festival.

The “Tang Yuquansi Datong chanshi beiming bing xu” in Quan Tang wen 293.2335. The word “xi” § could be a incorrect spelling
of “ci” .

Song gaoseng zhuan 18.453.

Song gnoseng zhuan 18.455.

Jingde chuandeng lu 27.433 b2-4.

For the studies of several Buddhist palace chaplains who had intimate relations with the Tang emperors, see Liu (2009, pp. 1-98);
Sun (2015, pp. 217-44); Chen (2017, pp. 208-30); Chen (2016, pp. 140-221); Cui (2016, pp. 110-17).

Song gnoseng zhuan 18.454.

For related scholarly discussions, see Wang (2012, pp. 128-33); Gu (2015, pp. 154-65); Xia (2003, pp. 215-17).

Chu sanzang jiji 15.562.

The most representative figure is Huiyuan &% (334-416) of Lushan J# llI (Mount Lu) in the Eastern Jin Dynasty. Although
he lived in seclusion on Mount Lu for more than thirty years and only stopped at Huxi /%% (Tiger Stream) to welcome and
send off his guests and friends, he had to communicate on multiple occasions with Huan Xuan % (369-404), Yin Zhongkan
B fi it (2-399) and Emperor Jin‘an Sima Dezong £ %77 7 F 555 (382-419) by letter for the sake of the survival of the Buddhist
community on Mount Lu and the promotion of Buddhism in the south. He advocated that monks should be “guests outside
the secular world” (fangwai zhi bin J7 72 %) and maintain their own independence and that of the Buddhist community, which
won the respect of the rulers.

Song gnoseng zhuan 18.454.

For the Chinese version, see Chen (2020, pp. 75-148). The English version was published in Chen (2017, pp. 208-30).

Wang Changling + 5#¢, “Xiangjisi libai Wanhui Pingdeng er shengseng ta” F =718 F & [F]F4% — 3234 [Worship The Pagoda
of Two Sage Monks, Wanhui and Pingdeng] in Quan Tang shi 141.1431.
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Abstract: Besides the internal monastic supervision system of the “Three Principal Monks” already
prevalent in the Sui and Tang dynasties, an additional lay-involved supervision system of jiansi was
further added to the state religious policy to strengthen the control over the autonomy of the Bud-
dhist community. This jiansi system can be seen once in the period of Gaochang Kingdom (449-640)
in the Turpan region, and is traceable to the role of the Lay Rectifier of Monks created by Emperor
Wu of Liang (r. 502-549) in the Southern dynasty. It is then officially created by Emperor Yang of Sui
(r.604-618) but failed quickly in the Tang dynasty. In the late Tang dynasty, it re-emerged in response
to the state’s need to strengthen the control over Buddhist affairs and extended to new grassroots
monastic officials such as Monastic Minister and Samgha Regulator in the Dunhuang area during
the Tibetan occupation period and the Guiyi Army period. Thus, the development and evolution of
the jiansi system in this period was both a reflection of the state-religion tension and a sinicization
process of Buddhism.

Keywords: Buddhism in the Sui and Tang dynasties; monastic supervision system; state-religion
relation; sinicization of Buddhism

1. Introduction

The Sui and Tang dynasties were an important stage in the evolution and development
of the monastic official system in Chinese history, as well as a period when Buddhism
flourished in China and finally completed its sinicization. The monastic official system
in this period not only inherited and fused the monastic official system of the Northern
and Southern dynasties, but also laid down a basic form for later dynasties, which had a
profound influence on the history of feudal bureaucracy and Buddhism in China.

As for monk officials, they are selected by the state from Buddhist community for
the purpose of managing and supervising its order, administering the monks and nuns in
performing pujas and so on. According to their power levels, they could be divided into
central, local and grassroots power structures. During the Sui and Tang dynasties, the ti-
tles, authority and management structure of monastic officials at all levels varied greatly
in different periods and regions, whereas the grassroots monk officials were basically com-
posed of the “Three Principal Monks” (sangang —#ij) and the monastic supervisors (jiansi
B !

However, although a number of overall researches have been made on the study
of monastic official system during the Sui and Tang dynasties since the 1930s and 1940s
(Yamazaki 1942, pp. 538-674; He 1986; Moroto 1990; Xie 2009), the discussions related
to monastic officials at the grassroots level are abbreviated and lack of in-depth explo-
rations, which could only give us a basic understanding about the structures, functions
and transformations of this issue at the central and local level. Then, with the continuous
compilation and usage of materials such as Dunhuang and Turpan documents, Buddhist
historical materials, and inscriptions on statues, regional studies towards monastic official
system have also been accomplished by many scholars (Xie 1991b, pp. 52-61; Tian 1996,
pp- 99-100; Tian 1997, pp. 123-27; Wang 2008, pp. 185-89; Yang 2014, pp. 292-303), draw-
ing a more detailed and diverse image of monastic officials in the whole country during
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this period. But when looking at these existing research findings, the elaboration on the
grassroots monastic posts is still insufficient and indistinct and scholars have always ana-
lyzed the monastic official system during the Sui and Tang dynasties as a whole, mixing the
central, local and grassroots monastic official systems in one period while ignoring some
deeper issues involved in the monastic official system at all levels.

Thus, regarding the system of grassroots monastic officials, it is acknowledged that
the grassroots monastic officials from the Sui to early Tang as well as in the mid and late
Tang consisted of the sangang and the jiansi of each monastery, which clarified that the
grassroots monastic structure and composed staffs have all become more organized and
secularized during the Sui and Tang dynasties (Xie 2009, p. 126). But there are still more
questions and points that lack further and specialized discussions, such as the finalization
of the system of the sangang, the implementation, abolition and development of the sys-
tem of the jiansi, the relationship between the sangang and jiansi, the development of the
monastic supervision system and the regional differences of the grassroots monastic offi-
cials throughout the country.

In this paper, I attempt to take the grassroots monastic official system, or more pre-
cisely, the monastic supervisory system during the Sui and Tang dynasties as the main
research object. By compiling relevant historical materials, this study will restore some
specific aspects of the establishment and development of grassroots monastic officials at
that time, and then cuts into some larger issues like the relationship between Buddhist mag-
isterium and secular kingship, and the historical process of the sinicization of Buddhism
from the perspective of the monk officials.

2. Overview of the Grassroots Monastic System during the Sui and Tang Dynasties
and the Historical Situation of the Sangang System

According to the record of Tang liudian JHE75#t [Compendium of the Sixfold Adminis-
tration of the Tang Dynasty] fascicle 16 Weiyu Zongzheng Temple #iJ# 5% IESF, the complete
proclamation for setting up grassroots monastic posts during the Sui and Tang dynasties
is as follows:

Sui set up the Department of Chongxuan and its ministers. Emperor Yang changed
every Buddhist monastery into a manda and every Daoist abbey into a mysteri-
ous altar, with each setting up a supervisor and a prime minister. The Tang dy-
nasty also set up the Department of Chongxuan and its officials, and set super-
visors of each temple and abbey, which belonging to the Honglu Temple. Thus,
each monastery and abbey had one supervisor and this policy was abolished in
the period of Zhenguan. F§E = X &4 K. G ShFAES, SOEBIAXE,
BHEE. K 2ONRELES. NEMT. B SRy, 5. BSE—
Ao HBHE. 2

From historical sources, the above record is exactly the same as the one noted in the
Sui shu Ff§ & [Sui History] —“Emperor Yang reigned, with much reform ... . Buddhist tem-
ples in counties were changed into mandas, and Daoist abbeys were changed into mys-
terious altars, all setting up a supervisor and a prime minister” /57 BIf, £ B ...
FRIRILST, Dol EBSA L8, £ EE. K2 —which shows that Emperor Yang of
Sui F§/5 7 (r. 604-618) took the lead in setting up supervisors and ministers in Buddhist
temples and Daoist abbeys within his realm for the purpose of strengthening the man-
agement and consolidation of the monastic order. Then, the Tang liudian further points
out that the system of monastic officials in the early Tang dynasty was inherited from the
Sui dynasty, and the official supervisors were also set up in Buddhist temples and Daoist
monasteries, but this system was abolished in the middle of Zhengguan F#. Moreover,
the statements in the Tongdian J8 3 [Comprehensive Account]*, the Xin Tang shu Bt B & [New
Tang History]°, the Zizhi tongjian %585 [Comprehensive Mirror for Aid in Government]®,
and the Wenxian tongkao KRB [Documentary General Examination]” are all highly con-
sistent with the passages quoted above. It can be seen that these important historical texts
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are quite clear and affirmative about the establishment of the post of jiansi in monasteries
throughout the country from the Sui dynasty to the early Tang dynasty.

Accordingly, in terms of official historical records, there is not much controversy on
the fact that the grassroots monastic officials were consisted of the sangang and the jiansi
during the Sui and Tang dynasties. The so-called “Three Principal Monks”, namely, the
sthavira [, the vihara-svamin 573 and the karma-dana #B4EJF, are clearly explained
in the legal text Calling the Daoist Priests and Ladies-in-waiting fi# - % ® in fascicle 6
of the Tanglii Shuyi EH ik [The Tang Code with Annotations]. And the annotation of it
is explained that “each temple has one top seat, one monastery chief, and one adminis-
trator, which is named as the sangang” S FHi. FFE. #HEI, 24 =48 This shows
that the name and status of sangang as the legitimate monastic officials have already been
recognized and ranked in the early Tang dynasty. Thus, sangang are three respectable and
competent monks that can lead the rest monks and take charge of the affairs in Buddhist
temples; that is, the sthavira is appointed by a senior monk with great virtues, the vihara-
svamin is responsible for all practical and administrative affairs of the communities, and
the karma-dana concerns with enforcing monastic disciplines and maintaining the order.

The origin of the sangang in Chinese Buddhism could be traced back to the Eastern Jin
and the Sixteen Kingdoms Period & 1/NB{F:H (304-439). Wang Su has examined the
Buddhist monasteries in Gaochang Commandery (Gaochang Jun & £ #F;, East of Turpan)
based on Turpan documents and concluded:

The system of the sangang was established during the Gaochang Jun Period, in
other words, the Eastern Jin and the Sixteen Kingdoms Period. It was during this
period that Buddhist monasteries were built and expanded in China, creating the
conditions for the establishment of a clear division of labor among the three prin-
cipal positions of a monastery. At that time, cizhu 47 3= had the highest status and
was known as one of the “Three Principle Monks” of the monastery, along with
the rector 48 and the upper seat /%, who were in charge of the external and
internal affairs of the Buddhist community together. Then, in the later period of
the Gaochang Kingdom, the name and status of the sangang changed somewhat—
the top seat b emerged and gained the highest status; cizhu was confirmed by
the name of the monastery chief 5§ 3 with the second highest status; and the di-
anzuo B replaced the rector and had the lowest status—whereas the duties of
these new titles were the same as those in previous years. (Wang 1985)

Hence, based on the historical materials of the Western Regions P51, the embryonic
form of the sangang system is very likely to be established at the end of the 4th century in
Chinese monasteries. Then, going through the stage of development and evolution during
the Northern and Southern dynasties as well as the Sui dynasty, this system finally takes
shape in the Tang dynasty. Bai Wengu also agrees with this opinion and explains that al-
though the vihara-svamin and the sthavira have been set up in the Northern and Southern
dynasties, there are no fixed regulations towards the sangang system, which is quite differ-
ent from the case in the Tang dynasty (He 1986, p. 275). For example, in fascicle 43 of the
Jiu Tang shu |1 E 2 [Old Tang History], we read:

Within the realm, the number of Buddhist temples must be regulated by the gov-
ernment and qualified monks would be appointed to serve as the “Three Prin-
cipal Monks” of every monastery. To summarize, there are 5358 temples, 3235
monks and 2122 nuns in all the zhou, with each temple placing a sthavira, a vihara-
svamin and a karma-dana. FJLR FSFA @, FSFv2 =41, DUTERER. M
FHROT=anL ) =T-a=1Thil, =T -a=t=pe. F5 Lk
— AN, FE—A, %K?\‘E%K#}\o I

The quoted passage clarifies that the sangang system has been widely implemented
within the domain of the Tang dynasty. In addition, Buddhist historical materials also re-
main numerous records of senior monks who took up the position of the “Three Principal

=n

Monks”. For example, in fascicle 3 of the Xu gaoseng zhuan 41413 [Supplement to the
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Biographies of Eminent Monks], it writes that “Venerable Hui Jing, the sthavira of Jiguo Tem-
ple, has a far-reaching reputation and is well known for his profession” AL b T
AR IR, 4T 3% .10 And in fascicle 15, there is “Shamen Tanxian, who possessing
the national prestige, established Cibei Temple and recommended (Shi Xuanhui) as the
vihara-svamin” Y[ SRENERBIE, EREESF, 2 (BZ) gblarrl!

The above-mentioned evidence illustrates that the composition, appointment criteria,
number and duties of the “Three Principal Monks” have been clearly documented in the
Tang dynasty. Moreover, owing to the decrees and regulated practices of the Tang dynasty,
the sangang of important monasteries should be ordered by the emperor, such as Tanzang
25 (567-635) was selected by Gaozu #ifH (r. 618-626) to be the sthavira of the Huichang
Monastery & £ 3.12 Whereas local and ordinary monasteries’ sangang would be raised by
military commissioners T or other officials. Under such circumstances, we can under-
stand that nearly all the monasteries are under the jurisdiction of the state and have been
incorporated into the national administrative system. In this way, the state has enabled the
control and management of Buddhist monasteries through the way of appointing monastic
officials, so that the establishment of monastic officials during the Sui and Tang dynasties
is mainly for the benefit of the dynasty instead of samgha’s own interests.

Consequently, the grassroots monastic officials, including the sangang and the jiansi,
have played an important role in the interaction between Buddhism and imperial authority
as well. The above is the summarization of the historical situation of the sangang system,
we will then move to the jiansi system, which is the main focus of this paper, and try to
analyze the origin, implementation, abolition and evolution of this monastic supervisory
system during the Sui and Tang dynasties.

3. The Origin of the Jiansi System before Emperor Yang’s Implementing

Firstly, we have to look at the potential sources that formed the jiansi system, which
may shed some light on the background of why and how this system appeared in the con-
text of ancient China. Due to the lack of relevant materials, few studies have addressed this
question until now and among these previous findings, I disagree with Xie Chongguang’s
view that jiansi can be compared with the official messenger of the monastic supervision
(jiansishi H5=51%) set in the sheyi 1 & during the Sui and Tang dynasties. He claims that:

As a community organization laid on the basis of Buddhist beliefs, the sheyi al-
ways borrows the titles of monk officials to form the name of its own administra-
tors.... ... And the jiansishi could be a role who is in charge of the matters such
as supervising the construction of monasteries of the community. Therefore, the
jiansishi is a kind of temporary dispatching position originated from the commu-
nity, which has been implemented earlier than Emperor Yang of Sui. Inspired
by this practice, Emperor Yang similarly created the jiansi system to strengthen
his management over the religious forces, and named it as the supervisor of the
Buddhist monasteries (or Daoist abbeys). (Xie 2009, pp. 98-99)

In fact, Xie’s statement cannot be supported by corresponding historical texts, and he
does not provide a detailed explanation and analysis of his viewpoint. From the results
of Hao Chunwen'’s research on nearly 250 documents of the she associations (sheyi wenshu
#L &%) during the period of the Eastern Jin and the Northern and Southern dynasties,
a total of 192 of these materials mentioned the important positions in a sheyi, such as the
head of yi &7, the rector, which may generally reflect the basic information of the leaders
of the sheyi in the meantime. Among these documents, there is no record of the jiansishi
or jiansi as a member of the community (Hao 2019, pp. 110-13). This demonstrates that
Xie Chongguang’s speculation about this issue may not in accordance with the historical
facts of the jiansi system during the Sui and Tang dynasties, but he innovatively leads us to
think about the relation between the lay-involved supervision system and the sheyi, from
which the rector of sheyi bears more similarities with the jiansi instead of the non-existing
jianshishi.
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Strictly speaking, it has to be admitted that the current research is not possible to draw
some definite conclusions about the origin of the jiansi system. Since the records about the
monastic officials who have similar titles and functions as the jiansi or jiansishi can hardly be
discovered at present, it may be feasible for us to explore this issue through the functions of
the jiansi system. Along this line of thinking, we then notice that the grassroots monastic
posts, who are likely to be the service staffs or administrators of Buddhist monasteries,
have existed in the period of Qu’s Gaochang Kingdom (449-640). For example, in the
Turpan document “Zhai Mou, a shrine master, presents the matter of eating wheat” (cili
zhaimou cheng wei shimaish 175 5 5 24 (0 25 45), we read:

[(month) 1sttII0
[J ate 1920 liters of wheat. Transcended one person who came from the fields and
lived at the ancestral hall ...

0, Oate 8 liters of wheat, the total cost was 64 liters. The whole spending was 1914
liters. Please note.

shrine master recorder
g shrine official Mr. Zhai O
0O A—HOOO
O 2t uar. #EZ— N, fEHtse, [EF\
O, O&Z)\Jt aEFANTE. #EHUBFITE. .
[EEs Z
00 o 218

Thus we can see that monastic officials of the Gaochang Kingdom have to record the
amount of wheat spent during their merit-making activities. And this type of paperwork
must signed by monastery’s masters and recorded by the shrine officials, who would most
probably be the lay people rather than monks or nuns from the secular name “Mr. Zhai”
in the quoted texts. Under the monastic management system of that time, there may have
been a situation in which the laity also participated in the management of Buddhist com-
munities and reported daily affairs to the higher authorities of the monastery. Nonetheless,
one point needs to be made clear here is that the cili in this document must be distinguished
from the lay brother (jingren % A\)'* who always plays an essential role since the early stage
of the Buddhism. This is due to the fact that although they both belong to the laity, the for-
mer is required to report to state agencies while the latter only have to serve the community,
which indicates the different nature of their duties.

Moreover, except for the precedents in the Turpan region, the Lay Rectifier of Monks
(baiyi sengzheng FI4<AY 1) which intends to be established during the reign of Emperor Wu
of Liang (r. 502-549) in the Southern dynasty!?, is also a kind of monastic official wishing to
be served by the laity (the emperor) and participate in the management of various matters
linked to the monastic communities. In the fascicle 5 of the Xu gaoseng zhuan, we read:

In the midst of Datong in the Liang dynasty, the Three Jewels are revered, whereas

profits still affect the mortals’ heart. The social atmosphere is impetuous and peo-

ple are reaching for wealth recklessly. In the meantime, the Buddhist community

also cannot abide by the precepts strictly. Hence, Liang Wudi intended to take up

the position of the monk official to maintain the Buddha Dharma. ... ... He said:

I think the monks and nuns don’t study the vinaya at present. If the Lay Rectifier

of Monks could not understand these precepts and restricts the monks and nuns

by secular laws, the consequence will be very damaging. So I wish to assert my-

self as a Lay Rectifier of Monks and establish a new law codex based on the vinaya.

BRI, B =R, MBSO, SRR, BT, BIREA, MR

M. WA E, TR ... e R ZREE, AR IEAR

RHE, kG2, GREE. HFBAKAE 2 ARMIE, IMRESE, 16

Faced with the rapid expansion of the monastic community and the disobedience of
the vinaya by the monks and nuns, Emperor Wu of Liang wanted to appoint himself as
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the baiyi sengzheng, whose obligation is to rectify the order of the monastic community ac-
cording to a new law codex with the status of a secular emperor. Though Liang Wudi’s
assumption did not come true due to the strong resistance from the Buddhist power at
that time, his thoughts about the Buddhist and imperial authority still reflect that the rela-
tionship between Buddhism and the state is always a complex and influential problem in
Chinese history, and emperors have made various efforts to integrate Buddhism into their
political administrative regimes. And among such practices, the establishment of monk
officials is absolutely a simple but effective attempt, which may inspire the Emperor Yang
of Sui to carry out a supervisory system of Buddhist authority like the Liang Wudji’s baiyi
sengzheng at a later time.

4. The Abolition of the Jiansi System in the Early Tang Dynasty and Its
Possible Reasons

Itis logical that we should then discuss the implementation of the jiansi system. How-
ever, in the absence of historical records of the jiansi system during the Sui and early Tang
dynasties, it is inevitable for us to question that whether it had implemented in Buddhist
monasteries throughout the country exactly as the historical books, such as the Tang liudian
suggests. For example, Shaolin Monastery has well-recorded its historical events and other
important information in the inscriptions and documents, among which we also could not
find the trace of the jiansi. In the Shaolin Temple’s Baigu Valley Certificate (shaolinsi baiguwu
zhuangdie > IRSFAIZ I HERK), thirteen Shaolin monks’ names were recorded while none of
the secular names appeared:

Granted by the Emperor Taizong in the 4th year of Wude (621)

The names of meritorious monks in the Shaolin Temple’s Baigu Valley

The sthavira monk Shan Hu

The vihara-svamin monk Zhi Cao

The karma-dana monk Hui Yang

The great military monk Tan Zong

Monk jointly accomplished achievements Pu Hui

Monk jointly accomplished achievements Ming Song

Monk jointly accomplished achievements Ling Xian

Monk jointly accomplished achievements Pu Sheng

Monk jointly accomplished achievements Zhi Shou

Monk jointly accomplished achievements Dao Guang

Monk jointly accomplished achievements Zhi Xing

Monk jointly accomplished achievements Man

Monk jointly accomplished achievements Feng

FERAEPAE (621 ) RSRSCERTHIR

RSEARAS LD 4

e i 3
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According to this list, there were thirteen Shaolin monks who not only contained
the sangang, but also included some ordinary monks, participated in the capture of Wang
Renze T{-HI and received commendation from the Emperor Taizong X% (r. 626-649).
And it is not difficult to find that this list is arranged in accordance with the status of these
monks, from which we can have a general understanding of the structure of the Shaolin
monastic order during the early Tang dynasty, and speculate that the Shaolin Monastery
at that time may not set up the position of jiansi; otherwise, it is very likely that his name
would also appear in this list, just like the sangang. From this, we may learn from a small
case that the jiansi system might not have been implemented successfully as the governor
intended, reflecting the disconnect between the national policy and the actual practice.

If this hypothesis holds true, then the quick abolition of the jiansi system during the
Zhenguan reign may also support our analysis from the standpoint of the results. Thus,
we will have to examine the possible reasons for the rapid abolition of this system from
various aspects afterwards.

First of all, the total number of Buddhist monasteries during the Sui and Tang dynas-
ties is always large and this situation obviously poses a considerable challenge to the imple-
mentation of this Buddhist supervisory policy. The Emperor Wen of Sui }§ 3C i (r. 581-604)
believed in Buddhism and established monasteries wherever monks and nuns lived, then
by the time of the Emperor Yang, the total number of monasteries reached nearly 4000. In
the Tang Dynasty, although the scale of Buddhist monasteries was restricted by the emper-
ors, this number also maintained at around 4000 to 5000.18 The statistics of the number of
Buddhist monasteries in the country during this period is as follows (see Table 1):

Table 1. The number of monasteries during the Sui and Tang dynasties.

Time The Total Number of Monasteries ~ The Number of Monasteries per Zhou
618 3985 30
648 3716 10.4
650-683 4000 11.4
713-755 5358 16
842-845 4600 -

If the dynasty set up one supervisory official in each temple, the total number of the
grassroots monastic posts (including the sangang and the jiansi) in the whole country would
reach nearly 20,000. Whereas the sangang could receive necessary supports from their re-
ligious communities and society, the jiansi, who is a secular monk official appointed by
the government, could only receive income from the government. Therefore, once imple-
mented, the Sui and Tang dynasties must bear the salaries of these four or five thousand
monastic officials, which will obviously impose a heavy burden on the empire’s finances.
This may be one of the reasons that affected the widespread implementation of the jiansi
system in the Sui and early Tang.

Secondly, in terms of the practical significance of establishing the jiansi system, such
grassroots monastic officials are bound to serve the needs of secular kingship and to fulfill
the political intentions of the feudal dynasty to strengthen the management of Buddhist
monastic communities. Since Buddhism in the Tang dynasty as a whole was subordinated
to the control of the state!?, other religious policies may also satisfy the needs of the rulers in
some degree, regardless of whether there were monastic supervisors or not. For example,
as far as the below document suggests, the inspector (jianjiao 1§1%) related to Buddhist
affairs may be, to some extent, an alternative role to the jiansi. In the inscriptions of the

Datang jingyusi gu dade fazang chanshi taming KJE S8 SFHOREVE B AT $4 (Pagoda of
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the passed bhadanta, Chan Master Fazang of the Jingyu Monastery in the Tang dynasty)
written by Tian Xiuguang FH ARG, we read:

In the first year of Ruyi (692), Empress Wu hearing about the reputation and ca-

pacity of the master (Fazang) and asked him to inspect the inexhaustible treasure

(wujinzang) of the Great Fuxian Monastery in the East Road. Later, in the first year

of Chang’an (701), Fazang was orderd to inspect the wujinzang of Huadu Monaste-

ry again. WIREICAE (692) , KERZME () MEMATHRE (&) . #REE

JA R RAR SRR . RIUE (701D, N UIRALESF 4 Fh. 2

From the text of this pagoda inscription, it is clear that during the reign of Emperess
Wu, the Chan Master Fazang (643—712)21 was required to inspect the monastic financial and
banking institutions, wujinzang yuan &t of the Great Fuxian Monastery and Huadu
Monastery, where alot of possessions were stored.?? Though he did not belong to these two
monasteries, he also had to go and supervise them temporarily by the appointment of the
emperor. When this work was completed, he would return to his original monastery and
did not have to stay at the monastery he inspected. This form of temporary appointment
was objectively more efficient and focused than the implementation of the jiansi throughout
the country, and can greatly reduce the financial burden caused by the expansion of the
state bureaucracy. As a result, this practice was quite common during the Tang dynasty,
not just in the administration of Buddhist affairs.

In fact, the practice of temporarily dispatching officials to oversee Buddhist affairs
was not an institutional innovation of the Tang dynasty, but a form of governance that had
already been used since the Northern and Southern dynasties. For example, in the Wei shu
L [Wei History], we read:

In the winter of the first year of Shengui (518), the Minister of Works, the Chief
of the Secretarial Staff, King of Rencheng, Yuan Cheng presented: ... ... I dis-
patched secular officials Lu Chang and Cui Xiaofen to examine the number of
Buddhist monasteries in the capital and cities. #{ETCHE%, AFA. HEFL. 1T
T <£;) b A TUE T R RS REM . AR FEIF, A R S B 2 AR
FEr.

Yuan Cheng (467-519) assigned two secular officials to check on the number and es-
tablishment of Buddhist monasteries and reported the results to the central government.
In this way, he also hoped to strengthen the national control over Buddhism and limit the
privileges of the monastic community.

Thirdly, itis probable that the Buddhist side would reject the royal authority” desire to
strengthen religious administration and make efforts to preserve its relative independence
and autonomy within the realm.?* The jiansi system was a radical measure taken by the
state to further strengthen its supervision of Buddhist monasteries throughout the country,
so it is not surprising that it might have suffered setbacks in the implementation and finally
moved to abolition.

5. The Re-Emergence of the Jiansi in the Mid and Late Tang Dynasty

As above mentioned, the system of jiansi was abolished in the Zhenguan period, how-
ever, in the mid and late Tang dynasty it appeared in Buddhist monasteries again. In the
fascicle 506 of the Cefu yuangui iR JC 48 [Prime Tortoise of the Record Bureau], in April of the
12th year of the Dali KJ& (777), a document submitted by the duzhi & 3Z (officer in charge of
fiscal revenues and expenditures) recorded that “the monthly salary of every monastery’s
jiansi was 1917 wen 3" 558 (F—ThE—++L30 B

The Quan Tang wen A& 3 [Complete Literature Works of Tang Dynasty] also records
many supervisors of different monasteries and their brief deeds in the mid and late Tang
dynasty. I will give three examples below:

(1) The master’s dharma name is Xingbiao and his secular name is Fang. His grandfa-
ther’s name is Rong and his father’s name is An. He comes from a prosperous family
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in Putian. He was born in the second year of Jianzhong (781) and was extremely intelli-

gent from a very young age. Then, at the age of nine (789), he retreated from the world

to follow the jiansi Shenjiao of the Yujian Monastery. HIiE5RATIE, {RETr, HHERL %,
%ﬁ‘z’%fﬂjo Bl g AR, BRI, SURGEE . LB RS B SRR
A

(2) At the beginning of Taihe (827-835), the jiansi Huiming and the monk Daolin saw
the destruction of the monastery and said to the community: “Buddhism was in-
troduced to China from the west, and the statue of Buddha was regarded as the
dharma. Now that the statues are scattered, what can we rely on to worship the Bud-
dha and his teachings? So, we should ask the vihara-svamin to contact the people
who had traveled here in the past, and raise money together for building new statues.

KA, BESp A By R IR L PO, TSR R, SRR,

EYEUE, WEMATIR? ThEE4 S M E I E IR R E, BB, FEgi. ¥

(3) Inthesecond year of Qianfu (875), the military commissioner of Youzhou escorted the
two provinces deputy envoy, inspecting secretary and imperial secretary, the Pur-
ple Goldfish Bag Owner Dongkuo and Youzhou Lintan Vinaya Master Weixin and

Zhuozhou Shijing Monastery jiansi Vinaya Master Hongyu, etc. ¥ —4F, 17’4/l

AP 9 2 0 A A S8 o R 5 < S R o R B R R A D PR A O

BN AR B g, 28

Thus we find direct evidence for the existence of jiansi in Buddhist monasteries dur-
ing the mid and late Tang dynasty, such as Shenjiao #/f% of the Yujian Monastery % if=F
in Putian # H area, Huiming ] of the Daquan Monastery KJE=5F in Runzhou /M,
Hongyu %I of the Shijing Monastery A14¢5F in Zhuozhou /1, etc. As they were located
in different monasteries and regions, we may assume that many monasteries of that time
carried out such a system and established a jiansi to deal with various affairs of the com-
munity.

In addition, in the Rutang giufa xunli xingji NJERi%EiKIEITHC [Record of a Pilgrim-
age to China in Search of the Dharma] written by a Japanese pilgrim-monk Yuanren [E 1=
(793-864), the establishment of the jiansi system in the late Tang has also recorded carefully
as follows:

(I) On August 24, the fifth year of Chenghe (838): We went to the Kai Yuan Monastery
... . While visiting, nearly all the monks arrived and greeted us, including the sthavira
Zhigiang, the vihara-svamin Linghui, the dushi Xiuda, the jiansi Fangqi and the kusi
Lingduan. AMTENAHIH: GEFTTSF. ... ... K, =HINSFA R Sr 4
A, RREMGETE. SRR MEMEIE. Bk, BimSumRI. 2

(2) OnJanuary 18, the fourth year of Kaicheng (839): In the Tang dynasty, there are three
kinds of monastic officials, that is, senglu, sengzheng and jiansi; senglu takes charge of
all the monasteries throughout the country and organizes the Dharma of Buddhism;
sengzheng manages the monasteries in regional districts; jiansi only administers one
monastery.  BHSPUFEIEH /\H: NUEBRA G, BIE, Bp =T, (s
KEFTE, B, IEME—#E N, BpRE—F. %

According to the records of Yuanren, the system of jiansi has already been confirmed
as a management method for grassroots monasteries in the late Tang. And in general, the
monastic official system eventually developed into a three-tier structure of jurisdiction,
with senglu, sengzheng and jiansi performing their role and function respectively. Thus,
central government strengthened its overall supervision and management of Buddhist af-
fairs and communities.

However, it is worth noting that monks, rather than laymen, occupied the position of
jiansi at this time, and they could also be called Supervisory Monks (jianseng ¥i4), which
was far from the original situation. Therefore, the adjustment of the identity of jiansi may
be regarded as a result of a compromise between the feudal imperial power, which wanted
to strengthen the management of monasteries, and Buddhism, which wanted to guarantee
the autonomy of the monastic community. Afterwards, jiansi gradually took hold of the
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functions of the monastery chief, and always appeared in the rules of the Chan School
since the Song dynasty. For instance, in the Chanyuan qinggui #5ti&#i [The Pure Rules for
the Chan Monastery], it mentioned jianyuan many times and introduced its main duties as
follows:

The prior manages various affairs of the monastery, including supplies and peti-

tions to government officials, greeting such officials, the ceremony performed by

the assembly of circumambulating the hall with incense, visits to donors, extend-

ing congratulations and condolences, financial loans, the annual budget, moni-

toring of grain storage, bookkeeping, and providing for meals year by year. The

prior is entrusted with the purchase of grain as well as the making of vinegar

and pastes and sauces according to the season. He should carefully tend to the

production of oil and grinding. He must organize feasts for monastic assemblies

with the utmost skill and effort. He must show attentive hospitality to guests

from all for directions. The winter solstice feast, the New Year feast, the retreat-

ending feast, the retreat-commencement feast, and the eggplant-roasting feasts

are managed by the prior, provided that the given ceremony is within the means

of the monastic budget. If a festival requires work beyond his capabilities, the

prior enlists the aid of others. He manages minor or routine affairs unilaterally,

but for greater matters and for those cases where the reputation of the monastery

may be at stake, he consults the administrators and the chief officers and reports

back to the abbot before carrying them out. il —H, #RHBEIIREd. Wi e

BIR2ENE, METE, WMERE, WX, GEEE, RMSEE 88F

I, SRUCHIN, YEMEREZHIORIR A, RO IIE RS, UK R
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Therefore, jiansi transformed into a position responsible for managing many miscella-
neous matters in the Chan monasteries in the Song dynasty. The result was, as Xie Chong-
guang says, the original intention of Emperor Yang's creation of jiansi had been completely
lost by this time (Xie 2009, p. 100). While on the other hand, it has finally integrated into
the monastic system and survived until now.

As we know, the system of jiansi re-emerged in the mid and late Tang, specifically,
during the Dali period of Emperor Daizong f5% (r. 762-779). And this leaves us a new
question about how it was implemented again at this time. Lin Yunrou ##83% have con-
sidered this before and inferred that the recovery of jiansi may coincide with the estab-
lishment of the Commissioners of Merit and Virtue of the Left and Right Avenues of the
Capital (zuoyoujie gongdeshi /i 474 H)#&(f), from which the General Supervision Institute
(zongjianyuan #8255 Ft) developed to manage all monastic supervisiors (Lin 2012, p. 181). In
the description of the zongjianyuan in the Rutang giufa xunli xingji, we read:

At 7-9 a.m. on August 24, the fifth year of Kaicheng (840): Then monks followed
officials to go from the north side of the Honglu Temple, passed four blocks (fang),
entered the Wangxian Gate, and then entered the Xuanhua Gate. Aftering pass-
ing through the Neisheshi Gate and the zongjianyuan, we crossed another gate
and arrived at the south gate of the office. Bl fL4E (840 ) J\H VU HJHs: {4
SRR AR IR <FAbdT, @G, AN, NZKAFT. g

P Feslibe, TA—EM, FEREEHIT. 32

Hence, the zuoyoujie gongdeshi and zongjianyuan are the central management officials
and organizations of Buddhism in the mid and late Tang. Through these practices, the
state increased its authority and efficiency of dealing with Buddhist affairs from top to
bottom, which contributed to the strengthening of feudal kingship over Buddhist power
throughout the country, despite the empire was facing the crisis of collapsing.
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Besides, the influence of the monastic supervision system also extended to the bor-
ders of the empire in the mid and late Tang dynasty. Take the Buddhist monasteries in the
Dunhuang area® as an example, in addition to the sangang, some new grassroots monastic
posts appeared during this time, such as Monastic Minister (siging 57 }), Samgha Regula-
tor (sengzheng 1), Senior Monk (falii i%:/#) and Administrative Assistant (panguan #I'%),
etc. (Xie 1991b, pp. 53-56; Wang 2008, pp. 185-89; Serensen 2021, pp. 18-20). In P.3600
Record of the Number of Nuns in Puguang and Other Monasteries in the xunian % of Ti-
betan Reign (tubo xunian puguangsi deng ju dangsi yingguan nishu die 35 A 3755 H Y
SFRLE Je ), the final signature of this document sent to the highest monastic authority
in Dunhuang reads as follows:

(this document) Sent by siqing Suoxiu in Nov. [J, Xunian

sizhu Zhenxing

falti Faxi

BEEA—AO H =gzl

S AT

EHEE

In contrast to the names of sizhu and falii, siging Suoxiu Z I is likely to be a secular
man whose work responsibility is to manage daily affairs of the monastery and report to
the higher institutions. Thus we find that there are many similarities between the siging
and jiansi, which probably indicates that the appearance of siging was drawing on the expe-
rience of jiansi during the Tang dynasty (Xie 1991b, p. 53). In this way, the highest monastic
authority in Dunhuang, dusi ##] could effectively manage the affairs of each monastery
through the records of siging.

Then, during the period of the Guiyi Army 572 5 [F: 1, the relationship between sec-
ular regime and Buddhism was still tense, with the rulers exercising tight control over the
religious power through restricting the number of monks and nuns, managing Buddhist
economy and so on, whereas the establishment of grassroots monastic officials was also
an important approach for governors in Dunhuang to use. As a result, we see the develop-
ment of various monastic officials during this period, such as the sengzheng, falii and pan-
guan, all of whom performed their administrative duties and were directly responsible to
the higher officials (Wang 2008, p. 189). It was through this hierarchical subordination that
the effective management of the Buddhist order by the secular regime was thus realized.

6. Conclusions

To sum up, the system of monastic officials during the Sui and Tang dynasties con-
sisted of the sangang and jiansi at the grassroots level, in which secular posts were in charge
of the affairs of Buddhist communities together with the monks. In my opinion, the origin
of the jiansi system may be traced back to the Eastern Jin and the Sixteen Kingdoms Period
as the cili established in Turpan region was a kind of secular administrators who managed
monastic matters and recorded for the higher authority. And this practice shared similar-
ities with the rector of sheyi and the baiyi sengzheng proposed by Emperor Wu of Liang.
Therefore, it is clear that the monastic official system was implemented to strengthen the
power of the state and weaken the autonomy of the monastic community, which could
be seen as a concrete reflection of the relationship between Buddhism and the state in
Chinese history.

In the Sui dynasty, Emperor Yang created the system of jiansi, which was inherited
by the founder of the Tang dynasty, but was soon abolished during the Zhenguan reign.
As for the quick abolition of this supervisory system, it may be explained in terms of the
scale of Buddhist monasteries in the Sui and Tang dynasties, the substitution who can
perform similar duties and the resistance of the Buddhist community. In any case, the
implementation and abolition of this system could be seen as struggle between the secular
kingship and Buddhist power.
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Then, in the mid and late Tang dynasty, the jiansi system appeared again throughout
the country and even affected the monasteries at the border. With the demand of strength-
ening centralized authority, the rulers of Tang at this period carried out a series of poli-
cies, among which the management of Buddhism was an important dimension and thus,
jiansi was appointed by political forces to each monastery for the purpose of strengthen-
ing the central government’s overall supervision and management of Buddhist affairs and
communities. Through these practices, the state guaranteed its authority and efficiency of
dealing with Buddhist affairs from top to bottom. However, under such circumstances,
the post of jiansi was held by monks rather than laymen, which was different from the
original intention of its establishment and perhaps represented a compromise between the
imperial power and religious power, with monastic officials serving as the bridge and in-
termediary between these two sides. Hence, the development and evolution of the jiansi
system was closely related to the kingship, religious power and the sinicization of Bud-
dhism in the Sui and Tang dynasties, which could not only reflect the conflicts between
political and religious dimensions in detail, but also comply with the historical process of
Buddhism’s sinicization.

Ultimately, by studying the development of the jiansi system during the Sui and Tang
dynasties, the general trend was that the Buddhist power became increasingly subordinate
to, subject to, and in the service of the secular kingship, and thus Buddhism finally com-
pleted its process of sinicization. So at the political level, Buddhism was gradually incorpo-
rated into the state’s governance system and serve for the political purpose of maintaining
regime stability and social stability.
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Abstract: During the ten years from Wanli 28 to 38 (1600-1610), Hanshan Deqing, then an exiled
leading Buddhist master, managed to launch large-scale reforms in Nanhua temple in an attempt to
reinvigorate the ancestral temple of Chan Buddhism. Strategically significant though it was, this ef-
fort proved eventful and finally came to a tragic end, including the suicide of the temple’s incumbent
abbot. How deeply the process of the reforms and their significance can be understood hinges upon
the extent to which two puzzles can be tackled. First, how could it have been possible for Deqing, as
an exile, to initiate the reforms in such a significant temple in the first place? And how and why did
Deqing's efforts evolve into such a life-and-death confrontation? Keeping these questions in mind,
this article reveals how Deqing was able to mobilize resources for initial success by adjusting his
strategies according to the situation; how his efforts were conditioned both by domestic situations
on the local, regional, and national levels, respectively, and by international elements that charac-
terized the dawn of the global age; and how the reform efforts failed halfway amid the escalating
tensions between the new group led by Deqing and Nanhua's existing monks. This study highlights
both the uniqueness of Buddhism in the often-overlooked Lingnan region—which, to a large part,
determined the fate of Deqing’s reform —and the vitality and fragility of the ongoing late-Ming Bud-
dhist renewal.

Keywords: Hanshan Deqing; Nanhua temple; reforms; resources mobilization; late-Ming Buddhist
renewal

In the second month of Wanli 24 (1596), Hanshan Deqing ¥ 111{#i# (1546-1623), a
Buddhist master with national influence but then still on his way to his exile destination
Leizhou # M|, Guangdong, detoured to Nanhua temple F§#=F in Shaozhou #f/1 (Present
day Shaoguan ##i[#], Guangdong). There, he paid respect to the mummy of Huineng % fi&
(638-713), the sixth patriarch and actual founder of Chan Buddhism. For Deqing, this visit
was the moment when a long-awaited dream came true but, as suggested by his abrupt
departure after taking only a single meal (Shi et al. 2016, 5:107), he was likely shocked by
the painfully stunning decline of the monastery that he later described as follows:

For the benefit of convenience and security, the monks here in the monastery
have developed the habit of living in country houses where, not unlike ordi-
nary people, they plant crops and feed animals. Hundreds of rooms within the
monastery are all locked. Nowhere can you find any traces left by human beings
within it, except several monks taking care of public worship in the Ancestral
Hall and a few other persons including the abbot. (A=5Ff4, 1] LAE%HfE,
B, SR, 5P E b, BRAE, APREARF, MR 2 E KB,
JAE R 5 SLUGEE T ) (Shi et al. 2016, 6:136)

Given that Nanhua had been cherished by Chan monks as their ancestral temple (zuting
HLEE) for centuries, a serious identity crisis lurked in this much-unexpected scene. This
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meeting marked the start of an eventful relationship between Deqing and Nanhua temple,
which would last nearly thirty years until his death. Four years later, Deqing accepted
an invitation by officials to return to Nanhua temple, where he launched a major reform
geared to reinvigorate it. In Wanli 31 (1603), Deqing, being inadvertently implicated in a
political event in Beijing, had to resume his military service as an exile in Leizhou, but he
managed to resume the reform program two years later in the fall of Wanli 33 (1605). In
Wanli 37 (1609), out of the blue, the abbot of the temple sued Deqing for misappropriating
public funds. It took as long as two years for Deqing to restore his reputation, during which
he almost died of illness. Eventually, the case ended tragically with the abbot’s suicide.
After that, exhausted and deeply frustrated, Deqing left Nanhua temple in a decisive move
and the reform ceased to develop.

So far, scholars have paid much attention to this reform program that began promis-
ingly but failed in tragedy after having triggered a horrifying crisis within Nanhua temple.
Given the detailed accounts Deqing left about his efforts during the reforms, however,
these studies amount to little more than a factual recounting of the events.! Unlike these
accounts, this study focuses on two of the many puzzles that arise over the reforms: How
could it have been possible for Deqing as an exile to initiate reforms at such a major and
significant temple in the first place? And how and why did Deqing’s efforts evolve into
such a life-and-death confrontation between Deqing and the forces within the temple as
represented by the abbot? To tackle those questions, this study has four parts that, the-
matically but in rough chronical order, deal with different aspects related to the reforms.
It starts with locating the reform in a broader context by discussing the background of
Deqing, regional features unique to Lingnan Buddhism, and the timing of the encounter
between the master and Nanhua temple in the second half of the seventeenth century. The
second section proceeds to explore how Deqing could secure support in Lingnan from
a wide array of people with distinctly different backgrounds, including military officials,
scholar-officials, local people, and eunuchs, support which proved crucial to the outcomes
of his efforts at Nanhua temple. The third section takes a close look at the concrete mea-
sures that Deqing took over eight years in Nanhua temple in hopes of understanding how
he tried to fix problems he perceived as most important but most worrying. In the last sec-
tion, we shall reflect from the perspectives of both sides involved in the reforms to ponder
why those efforts evolved into literal life-and-death combat. And finally, this study ends
with a brief conclusion.

Overall, this study aims to provide a window through which we can see how Deqing
was able to mobilize resources by adjusting his strategies according to the situation and
how his efforts were conditioned not only by the domestic situation at the local, regional,
and national levels, but also internationally in a way that is hard to detect but far from
superficial. In a broader context, given that Deqing was one of the “Four Great late-Ming
Buddhist masters”, this study offers a case in often-overlooked Lingnan for us to see both
the vitality of the ongoing late-Ming Buddhist renewal and the fragility inherent in it.?

1. An Encounter: A Lingnan Temple in Decline and a Jiangnan Master in Exile

Binding the second half of his life with Nanhua temple in such a deep and compli-
cated way was very likely something that Deqing should not have expected. Despite the
accidental beginning of their encounter, the process and results were, in a large part, con-
ditioned by structural and context-dependent factors and elements. A true understanding
of the two sides prior to their meeting would thus be helpful by situating the reform in a
broader context.

Hanshan Deqing was a typical Buddhist master who was born and well-trained in
the Jiangnan region, and the first half of his life was primarily driven and shaped by his
mission to restore the Great Baoen monastery K#&5F in Nanjing. In Jiajing 36 (1557), De-
qing entered the Baoen monastery at the age of twelve and was soon singled out by Xilin
Yongning Pi#k7k 5% (1483-1565), then the abbot and a senior monastic official in Jiangnan,
to train as a candidate for his successor. Notably, that training included Buddhist teach-
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ings, Confucian classics, and literati skills (Fushan and Fuzheng 1990, 1:630-32, 635-37).
Eight years later, before Yongning’s death, Deqing was tasked by the latter with restoring
the monastery. Originally built in the third century, the Baoen monastery remained to be a
great imperially-sponsored monastery in the early Ming, but its glory waned rapidly after
the 1420s following the moving of the imperial capital from Nanjing to Beijing. By the end
of the Jiajing period (1522-1565) when Deqing entered the monastery, it was desperately
struggling for survival, which was just part of the general failure of Buddhist institutions
in Jiangnan (Zhang 2020, chap. 2; Chen 1995, pp. 35-102). Fully aware of the challenges
of the restoration project which, according to his own estimate at a later time, cost more
than 100,000 taels of silver (Fushan and Fuzheng 1990, 1:710), Deqing decided to go to
Beijing to try his luck. Unlike Jiangnan where the samgha was mainly backed by local
gentry (Brook 1993b, p. 8), Beijing Buddhism was supported primarily by eunuchs and
the imperial family. In particular, during the early Wanli period, it was Empress Dowa-
ger Cisheng Z& (1545-1614), the birth mother of Emperor Wanli (r. 1573-1620), who
functioned as the coordinator of those pro-Buddhism forces (Zhang 2020, chap. 3). Keen
to recognize that Cisheng offered his best chance of success, around the year of Wanli 9
(1582), Deqing strategically forced his way into the political arena on an occasion when
Cisheng sent eunuch envoys to Mount Wutai to pray for the birth of Wanli’s first son, who
would become the crown prince. It happened that Deqging was then working with his life-
long friend Miaofeng Fudeng W I&4% % (1540-1612) to hold the “Undiscriminating Great
Assembly” (Skt. Paficavarsika; wuzhe fahui #3875 €r) for their private causes. Deqing thus
suggested incorporating their assembly into the one led by the inner court, claiming that it
would enhance the latter’s chance of success. In the wake of the birth of the crown prince,
Deqing indeed established a direct line of communication to Cisheng (Zhang 2014), which
became even closer as time passed. Benefiting from the relationship, Deqing rose rapidly
from a promising young monk to a master with national influence. Around the eleventh
month of 1594, his success in the secular world reached its peak: Cisheng became his dis-
ciple and asked Emperor Wanli to pay homage to his portrait hung in the palace (Fushan
and Fuzheng 1990, 1:720-21). Meanwhile, it seemed as if accomplishing Deqing’s intended
mission was within his grasp.

Unfortunately, in the end, Deqing’s strategy drew him into court strife, which consti-
tuted the backdrop of his exile and would haunt the remainder of his life. In the second
month of Wanli 23 (1595), Deqing was suddenly arrested and thrown into jail in Beijing.
Earlier in Wanli 14 (1586), Deqing purchased the foundation of the Daoist Taiging abbey
i =, which was then dilapidated, at Mount Laoshan ¥j1l| in Shandong province, but
three years later he was sued by the Daoist Geng Yilan #k# [ (1509-1606) for stealing it.
Deqing won the case on the county level with Geng sentenced to exile for four years. In
early Wanli 23, however, Geng Yilan managed to submit the charge directly to the Wanli
emperor, who then ordered the arrest of Deqing. Behind Deqing’s arrest was the head-on
confrontation between Cisheng and Wanli over the selection of the crown prince. Usu-
ally called the “Succession Issue” (guoben zhizheng 72 F), this confrontation led the
inner and outer courts to split and, from Wanli 14 (1586) onwards, plagued the court for
three decades in one way or another (Gu 1977, 67:1061-76; Carnes and Gardner 2005). Un-
der such circumstances, Deqing’s siding with Cisheng implied his rejection of Wanli. As
the mother—son relationship reached its lowest point around Wanli 22 (1594) (Zhang 2020,
pp. 60-66), a close connection with the Empress Dowager was no longer a blessing but a
curse. To return to the legal case: the fact that the purchase became a fitting target of at-
tack was because on the foundation, Deqing had built Haiyin temple ¥#§E15¥, which was in
turn named and backed by Cisheng. Geng's charges included that Deqing falsely claimed
himself to be a member of the royal family and that he hoarded provisions for a revolt, but
these were clearly unfounded or else Deqing would have been sentenced to death. Despite
that, the emperor called Deqing an evil monk “who harms the Way and brings disaster to
common people” (i [).# The use of this highly charged language reflected more the
emperor’s anger at Cisheng, who was behind the scenes, rather than the actual facts, but
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inevitably it increased pressure for the processing of the case. Eight months after being
arrested, Deqing was sentenced to exile (Zhou and Du 2018). On the tenth day of the third
month of Wanli 24 (7 April 1596), Deqing finally arrived in Leizhou where, after reporting
to the garrison (weisuo f# ), he transformed from a monk into a soldier in uniform. His
connection with Nanhua temple thus began as well. But before going into that story, we
need to better understand the uniqueness of the Lingnan region as it would significantly
affect Deqing’s interactions with the area in the following years in one way or another.

Geographically, Lingnan was isolated from central China but open to the ocean, and
these mixed topographic features had a two-edged impact on both the self-identity of the
people there and their cultural images in the eyes of other regions. Lingnan refers to a vast
region loosely consisting of today’s Guangdong, Guangxi, and Hainan provinces. In the
north, it was divided from central China by the Five Ridges (wuling 1i44), the biggest moun-
tain range in south China that serves as the watershed between the Yangtze River and the
Pearl River. In the south, it expanded until it reached the ocean, where rare materials and
precious goods abound. For centuries in pre-modern times, separated effectively by those
mountains, Lingnan remained inferior to central China in the economic and cultural sense
and was generally despised by northern Chinese as remote, dangerous, and barbarian. A
depiction of the region that first appeared in the early 2nd century, for example, was often
cited in later generations: “the land is sweltering, and poisonous snakes and brutish beasts
appear frequently on the road.” (-LHiZ &, &k, A4 T ) (Sima 1956, 48:1559) It
was not until the mid-Tang dynasty (618-907), following the building of the Meiguan An-
cient Road ##[# {1 on the Dayu ridge (XJ8i4#) by Zhang Jiuling 4R JUE? (678-740), a native
of Shaozhou who once served as the Chief Minister, that a turning point came in the history
of Lingnan (Zhang 2022, chap. 5). “Following the completion of the road,” it is said, “In the
regions south of the Five Ridges, talented men have emerged, [the barrier to] the wealth
and goods has been broken through, and the prestige and civilization of central China
spread [southward], making increasing changes to the customs of [Lingnan] as a remote
and secluded frontier region.” (Z4#%HEG, MR HBLIEZ AA R, MEER, T2
B HE R, B JE HE %) (Qiu 1596) Nonetheless, for Lingnan, the remodeling of
its image took a much longer time. Only starting in the sixteenth century did Lingnan
forcefully rise to prominence in the cultural landscape of China, as evidenced by the ap-
pearance of Qiu Jun ¥ (1420-1495; jinshi, 1454), the grand secretary (da xueshi K5:1)
who compiled the Daxue yanyi bu KZA7284 (a supplement to the Daxue yanyi) of 160 fas-
cicles, as well as neo-Confucian scholars such as Chen Xianzhang [ ik % (1428-1500) and
Zhan Ruoshui ##5 7K (1466-1560; jinshi, 1505) (Zhao 2017). Notably, following the popu-
larization of Confucianism during this period, more and more powerful families emerged
in local societies by attaching importance to worshipping ancestors and building family
temples (Inoue 2003). This result, to be seen in Section 3, created a challenging situation
Deging would have to tackle in Nanhua temple.

While maintaining national influence in the Buddhist world of China, however, Nan-
hua temple was simultaneously regionally embedded in Lingnan, and this dual nature
implies inherent tensions that profoundly impacted the history of the temple. The degen-
eration that shocked Deqing, as noted above, was of course part of the decline of Chinese
Buddhism in general. Nonetheless, more specifically, Nanhua’s case could be somehow
traced back to the early Ming when monks there increasingly engaged in cultivating wild
lands, which was further encouraged by local officials who were seeking for more sources
of land taxes. Since the famous “pure regulations” (ginggui ii#i) by Baizhang Huaihai
A L1 (720-814), it had gradually become a tradition for monks within the Chan com-
munity to join in agricultural work with the intention of supporting themselves financially
(Xie 2009). The ultimate purpose of self-maintenance, meanwhile, set an actual limit to the
degree in which they were allowed to engage in agriculture. In Nanhua’s case, however,
monks simply ignored the limit, turning agriculture and other occupations like feeding
domestic animals into opportunities to earn money. But the more time the monks spent
on those secular affairs, the more they lost their identity as Buddhist monks. Meanwhile,
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although Nanhua temple had been secluded for centuries, with the continuous inflow of
farmer tenants, some villages had formed around the temple by the early sixteenth century.
That concentration of people in turn attracted merchants to open hotels, butcher shops,
brothels, a casino, etc., in front of Nanhua’s main gate where a busy road ran. Surrounded
by people with strong secular identities, the situation facing Nanhua temple became much
more complicated and worsened, an issue that shall be discussed in more detail below.
Moreover, profoundly but oft-ignored, Nanhua temple was affected by its long-lasting iso-
lation from the more culturally advanced central China. Deqing once commented:

Caoxi (i.e., Nanhua temple) has led all the Chan monasteries under heaven, from
which has originated the five branches [of Chan Buddhism], just as the Zhu and
the Si rivers [serve as the origin of Confucianism]. However, located in the re-
mote and less educated Lingnan region, the way to the monastery is full of ups
and downs, which has frustrated scholars with lofty characters from approach-
ing it. The monks here in the monastery have only limited knowledge. They have
earned their living by cultivating the land, and no longer know anything about
the ultimate matter [of awakening as promised by Chan Buddhism] as their cus-
toms have been established for along time. (& 4K FHMIE, —IRIRASE, W
kil SRS, BRI, W A L PR LR LR, DA
ER, MEMER LFE, HE{HA L) (Hanshan 1975-1989, 23:625¢)

This comment was also applicable to Buddhism in Lingnan in general. Thus, though the
monks there were not necessarily conscious of it, Nanhua temple was desperate for a fresh
vision. In premodern times, as scholars have already noticed, itinerant monks (xingjiao seng
17 I%), who traveled around for whatever reasons, played a significant role in circulating
information among temples and facilitating the reorganization of specific monasteries or
even of the entire Buddhist community to conform to certain modes (Wang 2013, p. 2023).
In this sense, the presence of Deqing, a leading Buddhist master who was first trained in
Jiangnan and then further refined in Beijing and Mount Wutai, then the Buddhist centers
with national significances, made it possible to meet the need for Buddhism in Lingnan.

In addition to regional factors, timing would prove to be another significant variable
for the meeting between Deqing and Nanhua temple as Lingnan, being a coastal region,
was facing an unprecedented challenge engendered by a major reshuffling of Asian powers
and the advent of the early global age. During the sixteenth century, the powers in north,
east, and southeast Asia were experiencing significant restructuring, sparking a string of
events that had remarkable consequences along the frontiers of the Ming empire. Among
other factors, we should note the rise of Mongolian forces after regaining their momentum
in the north, rampant incursions by Japanese pirates (wokou 1%5i%) who frequently plun-
dered southeastern and southern coastal regions of China, and the Korean War of Ming
armies against the Japanese between 1592-1598 that significantly drained the financial and
military resources of the Ming. South China felt these combined shockwaves in multiple
ways, including the lost balance between Ming China and Annam (today’s Vietnam) that
would invite rebellions and the financially depleted Wanli emperor sending eunuchs to
Lingnan in search of extra resources. We shall discuss these two things briefly later.

To complicate things further, Lingnan was increasingly, but mostly unconsciously,
involved in the vast sixteenth-century maritime trade network.? Following the large-scale
influx into China of silver produced in Iwami 41 i, in Japan, the Acapulco-Manila galleon
route, which Spanish colonizers operated after occupying the Philippines, connected China
with Latin America. Scholars have estimated that about one hundred and twenty-eight
tons of silver were shipped from the New World to Manila each year in exchange for Chi-
nese goods such as silk and porcelain.® This trade brought immense profits to merchants
from both Spanish and China, especially Fujian and Guangdong. Unfortunately, the ide-
ologies and imaginaries of the emperor and court officials in the imperial capital were
distinctively different from those of maritime merchants active on the South China Sea.
Highly suspicious of maritime merchants, the Ming government imposed strict restric-
tions on them. Although it opened Yuegang H# port in Fujian for private trade starting
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in the 1560s, two years before the formation of the well-known Dutch East India Company,
the door was simply too narrow to meet the need. This development comes as no sur-
prise given that the Ming government did not detect, let alone appreciate, the sea change
that harbingered the advent of modern times. What was worse, in the wake of the 1548
destruction by Ming armies of Shuangyu port I} east of Zhejiang, then a center for
smuggling, Chinese smugglers such as Wang Zhi + E (?-1559) who had moved to Japan
started a large-scale armed merchant trade and thereby constituted a large portion of the
“Japanese” pirates who repeatedly plundered China’s coastal regions.

All these factors worked together to increasingly change Lingnan into a new frontier
with which local and regional officials had to confront. With their different responsibilities
and concerns, those officials frequently responded in divergent and sometimes conflicting
ways, but Deqing had to interact and deal with them as the precondition for his religious
undertakings in Nanhua temple. Although he was an exile, as we shall see, Deqing’s time
in Lingnan was significantly affected by these developments.

2. Mobilization: Military and Civilian Officials, Eunuchs, and Local People

While still active in north China as a new star, Deqing, together with Zibo Zhenke
AT (1543-1603), a lifetime friend and another leading Chan master of the age, once
planned to visit Nanhua temple to “dredge the source of Chan Buddhism” (B # ), which
symbolized their determination to revitalize the tradition (Hanshan 1975-1989, 54:840b).
Although their plan was ruined by his exile, Deqging’s unexpected presence in Lingnan
for two decades provided a rare opportunity that could facilitate the communication of
Buddhism on both sides of the Five Ridges, the most important of which was the reforms
he carried out at Nanhua temple. Deqing once recalled how he was convinced by officials
to take on the task after a long-term hesitation:

Before long, Mr. Chen, the General-Governor and left Minister of War, who felt so regret-
ful for the decline of the mountain of great significance (i.e,, Nanhua temple), intended
to entrust me with it. But I dared not engage in that because I was well aware that I had
incurred insults from the samgha and was serving my military service. Shortly after-
wards, both Mr. Zhou Haimen (i.e,, Zhou Rudeng JEi% & [1547-1629; jinshi, 1577])
and Mr. Zhu Xingcun (i.e., Zhu Yibin #LULBA [1564-1632; jinshi, 1586]), both In-
tendant [of Nanshao circuit], strived to invite me [to the monastery], which deci-
sively changed my mind in theend. (f& 3], HIE/ERIGHA, W& 1020,
RURFEING . RESBUSRERN, HATH, «BFEE? insgeras, 1’
AL, BHE, RIGEIR) (Hanshan 1975-1989, 23:626a)

“Mr. Chen” refers to Chen Dake [ K#} (1534-1601; jinshi, 1571), then the General-Governor
of Guangdong and Guangxi (lianguang zongdu W JE#E). As Cisheng’s master, Deqing’s
presence, symbolically at least, held unparalleled significance for Buddhist institutions in
Lingnan. But, given that he was a convicted criminal, it was not a small matter for officials
to entrust him with a major monastery with national influence. Instead of taking it for
granted, therefore, the question must be raised: during the five years before he initiated
the reform, how could he win patrons and, more importantly, how did he convince those
patrons, especially those in power, that he was the right person, with the charisma and
vision, to redefine the direction of Nanhua temple? How did he maintain their support
over the eight years of reform and, with varying degrees, after that until his death?

The fact that Deqing was not viewed by many of his contemporaries as a criminal, but
as a failed hero against the Wanli emperor, was the key for him to win full support from
the very beginning. Deqing’s case was clearly political in nature, resulting from the crown
prince issue that had thrown the imperial court into a state of political turmoil. Fortunately
for Deqing, by 1595, the emperor’s misadministration had drawn strong condemnation
from all walks of society, while Cisheng was widely believed to be the last rein on his
conduct. Against this backdrop, Deqing was given a major spotlight after his arrest, and
the wide support given to him was less because of the case itself or Deqing himself than
because of a credibility contest between Cisheng and Wanli, a contest that Cisheng was

59



Religions 2023, 14, 498

winning. While Deqing was suffering in jail, for example, he received secret consolation
from a military official who, ironically, was the person ordered to carry out the corporal
punishment (Hanshan 1975-1989, 16:574c). More noticeably, his ensuing exile to Leizhou,
in some sense, was even turned into a route to glory.7 For example, he was seen off from
Beijing by court officials in a way that applied only to their most beloved comrades. Then,
he had the chance to travel first southward along the Grand Canal and then westward along
the Yangtze River. Over the course of his journey, he met his mother for the last time and
was warmly received by quite a few people, including Confucian-oriented scholar-officials
and Buddhist monks alike, some his friends but some not.®

Following Deqing’s exile, the Beijing-based networks extended further to Lingnan, as
did the mechanism of politics working to encourage people to express solidarity with the
master, which guaranteed the relatively warm and respectful treatment accorded to him
in a totally unfamiliar region in the first place. Thousands of miles away from the impe-
rial capital, Lingnan’s people could receive Deqing without necessarily considering the
emperor’s stance. Upon Deqing’s arrival in Guangzhou, for example, he as an exile was
required to pay respect to Wang Hanchong T i#} (d. u.), then the Regional Commander
(zongbing #4£). At the sight of him, however, Wang quickly descended the stairs and re-
leased the ropes binding him, saying that “you, o master, are a lofty person wandering be-
yond the world. Let alone the fact that you suffered this unexpected disaster only because
of praying for the sake of the court. We all respect and admire you deep in mind. How can
we treat you in the normal manner?” (A5 EN, DLAEHZYTHE, BULEW, THR2AH?
B EE, SR PLEE i AHIE?) (Hanshan 1975-1989, 13:545¢) The term wubei (all
of us) is meaningful, indicating that there was a group of people who believed that De-
qing had sacrificed himself for the state’s interests. This helps explain why later, while in
Leizhou, Wang Hanchong was so kind to arrange accommodation in an old temple rather
than a barracks and, only four months later, transfer Deqging back to the city of Guangzhou.
This was also the case with Chen Dake, who noticed the arrival of Deqing only due to a
reminder from a Beijing friend. In addition to sending regards to Deqing, Chen arranged
a permit for the master to use the imperial courier system. Later, Deqing visited Chen
Dake in Duanzhou ¥/, where the General-Governor was stationed, and impressed Chen
deeply with a talk that lasted deep into the night. Subsequently, Chen often voluntarily
introduced Deqing to his fellow officials, thereby effectively promoting Deqing’s reputa-
tion and facilitating his reception in Lingnan. In retrospect, collectively, these deliberate
arrangements made the exile largely a nominal one, enabling Deqing to enjoy a freedom
unavailable to other exiles, and behind these favors was a loose alliance among people
who shared a stance against Wanli. Nonetheless, before his officially sanctioned discharge
from military service in Wanli 39 (1611),” Deqing’s status as a convicted monk remained
an implicit or explicit hurdle on some occasions. A most striking case took place in Wanli
33 when Deqing was implicated in the so-called “evil pamphlet” case (yaoshu an k&%)
that claimed the life of Zibo Zhenke (Zhang 1974, 226:5546-47; Yang 2018, chap. 2): Deqing
was forced back to Leizhou, and the resulting two-year pause in the Nanhua reforms then
underway had consequences, as we shall see below.

Before long, and more importantly, Deqing managed to renew and strengthen confi-
dence in him as a leading Buddhist master among his patrons, followers, and fellow monks,
especially those in Lingnan. Deqing repeatedly demonstrated an extraordinary ability to
turn adverse circumstances into opportunities to improve his spiritual achievements. In a
letter, he wrote:

I hear that the wonderful act of bodhisattva lies in the fact of testing the mind with
perceptual objects. Once you can empty afflictions, it becomes unnecessary to seek for
bodhi from elsewhere. And it is right here the mysterious gate (i.e,, Buddhism) as long
as you can see through affective disorders. (Fil[FEWAT, WEREIC. 5
12508, AHRRAT . EEERE, R 2 Z M) (Hanshan 1975-1989, 16:575a)
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Afflictions could be constructive and educative in nature, and for Deqing, this was not
just empty talk. Degqing “experienced all kinds of suffering that are hard to describe”
(7%, AFF) while in jail in Beijing (Hanshan 1975-1989, 2:471b). Nonetheless, he
enjoyed preaching Buddhist teachings to prisoners and clerks there to such an extent that,
ten months later when he left the prison for Leizhou, he looked back at the site of his im-
prisonment and said, “How great it is as a site to preach Buddhist teachings!” (4F{fi& ;)
(Shen 2007, 27:693) Similarly, Deqing transcended the rigors associated with military ser-
vice, as demonstrated by the following verse: “Only after changing monk’s robe with mil-
itary uniforms have [I] started to believe that, according to the situation, wherever is the
site of practicing Buddhism. Even if the scorching region is as hot as fire, it would find hard to
melt down my mind that is as cold as snow.” (#§KMRATRAL, MHEHEGRE . GHERR
wEl K, HEHUKE 0 B) (Hanshan 1975-1989, 49:803b) It was in this sense that later the
Chongzhen emperor (r. 1628-1644) would rightly praise Deqing as “being exercised
(qianchui §i15E) by the Son of Heaven”.

Let us take a closer look at the case of the Lenggie biji #{lI%7L (a commentary note
to the Lankavatara Siitra). Deqing started composing the commentary, which he had been
entrusted with by a layperson on his way to Leizhou, almost immediately after he arrived
for fears that he could not survive in such a sweltering hot place.!? Over the course of writ-
ing, however, he came to recognize that his attachment to the Dharma was not necessarily
praiseworthy. He explained this in a letter to Fudeng;:

My mind of assuming [responsibility] was as [earnest] as holding nine tripods,
whereas the illness of attachment to the dharma increased by seven times over
the course. I thought that I would fulfill my commission and keep up with former
sages but, in reality, it is not wise but crazy and foolish. Fortunately, I understood
deep in my mind that this act was not correct and that it was just like crossing
a river in a dream (i.e., not real). ... In the spare time while carrying weapons
[as a soldier], I concentrated on the Lankdvatdra Siitra to explore the Buddha's
mind-seal. I came to realize that previously I had fallen in the sphere of light and
shadow (i.e., illusion), without obtaining the strength of authentic insight (zhijian
H154; Skt. Jiiana-darsana). [From this experience I have learnt] that Buddhas and
gods have more than one expedient way to cultivate sentient beings that have an
affinity to Buddhism and, whether positive or negative, their only purpose is to
introduce them into the grand gate of pure liberation. Both the accumulated fires
[of hell] and the hill of knives are nothing but the place to attain the truth of nir-
vana. (FAFEAZ0, THREURM. AN, smIE-LE. A APTE, Busstd,
SEEE R, AR R, SRR HARLE, WEREEA . L e iR, MR CRm) TEfh
HLCED . SRR B B M B, AR R, BRI e RA gk, JF ik
—HETTE . NG, MRS NIRRT KT, AR S SR )
(Hanshan 1975-1989, 13:547b)

The mission of restoring the Great Baoen monastery, which had dragged Deqing into court
strife, belonged to the attachment to the Dharma. Fortunately, life in exile, especially re-
peated threats of death, powerfully freed Deqing from attachment and led him to face exis-
tential matters directly. This explains his later encapsulation of this experience of transfor-
mation as “entering the Dharma Realm because of the king’s law.” (IR Fi&ifi A i), In
the first month of Wanli 26 (1598), shortly after the completion of the Lenggie biji, Deqing re-
ceived a visit from Fan Yuheng B R (1549-1624; jinshi, 1583). Not only was Fan once the
magistrate of Quanjiao 2=#{ (today’s Quanjiao, Anhui province), Deging’s hometown, but
Fan was permanently exiled to Leizhou due to “the Succession Issue,” the same cause as
Deqing. Fan asked, “What does the scenery in Leiyang & % (i.e., Leizhou) look like?” De-
qing responded by showing Fan the manuscript of the Lenggie biji and said, “This is what
the scenery of Leiyang looks like.” Completing this commentary symbolized Deqing’s
pride that defied political persecution and that challenged the hardships associated with
his exile. In this way, Deqing was attempting to encourage Fan, who was clearly anxious
and discouraged at the time, to confront hardship with the spirit of transcendence. Deeply
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moved, Fan then sponsored the printing of the Lenggie biji (Hanshan 1975-1989, 54:841b).
In early 1599, Deqing thus circulated more than one hundred copies of the commentary
among fellow monks and patrons, especially those in Jiangnan and Beijing. Well received,
the commentary sparked further confidence in and respect for him.'?

Notably, the fact that Deqing came from Jiangnan and, more importantly, that he
was taken as a cultural elite who embodied Jiangnan culture served as a motivator for
many people, especially those coming to Lingnan from other regions, to draw closer to
him. China had shifted its cultural centers several times over the centuries. By the Ming
dynasty, Lingnan was perceived by most Chinese people as remote, peripheral, and barbar-
ian, while Jiangnan was regarded as mainstream, refined, and more advanced
(Chen 2021, chap. 1). For people, especially for officials and the literati, many of whom came
from Jiangnan, ending up in Lingnan was thus far from a blessing. For one thing, as Deqing
himself observed, “Guangzhong (i.e., Lingnan) is distinctively different in customs from
those in the regions north of the Five Ridges (i.e., central China).” ({HJ& R {#i 5, B
LA T5)13 In addition, non-Lingnan people would easily be frustrated by regional di-
alects that could prevent effective communication, ways of life that might look outlandish,
and scorching weather that threatened to claim one’s life at any time. Amid anxiety and
uncertainty that were easily sparked, therefore, the significance of a shared background
was understandably highlighted, whether it be the same home districts or similar cultural
trainings. In one case, for example, Deqing wrote in a poem to a friend: “More than three
decades has passed since [I] left the imperial capital (i.e., Beijing), how could I as a guest ex-
pect to meet you in this sweltering and remote region?” (=TGR FRIT4E, FEMEER
7i? ) (Hanshan 1995-2000, 13:507) Reminiscing about old days in Beijing, in sharp contrast
with the “sweltering and remote” surroundings, collapsed the gap of three decades and
instantly drew the two closer.

Moreover, benefiting from the education he received from Xilin Yongning in early life,
Deqing as a leading Buddhist figure was also versed in Confucian and Daoist classics, and
this capability made him a magnet for the literati. In their first meeting, for example, Zhou
Yingzhi i [Eif (1556-1621; jinshi, 1580) asked him how to understand the proposition re-
garding “to know by penetrating the way of day and night” (il V- # & i&fii #1). Promptly,
Deqing responded that this quotation from the Book of Changes (yijing %#%%) was to remind
people to understand what does not belong to life and death. Zhou applauded his response
(Hanshan 1975-1989, 54:840c). Behind this exchange of ideas was the “three-teachings-in-
one” (sanjiao heyi =% —) (Yi 2021, pp. 4-6, 65-66; Brook 1993b, p. 31; Brook 1993a;
Chu 2006), then the mainstream intellectual trend shared by both Buddhist master and
Confucian scholar. After that, as a “heart-liked” comrade,'* Zhou Rudeng commissioned
Deqing with the compilation of the Caoxi tongzhi ¥iZil#& (a complete gazetteer of Caoxi
[i.e., Nanhua temple]). Not only did Deqing accept the task, but he reversely requested
Zhou to write a preface several years later when the gazetteer was completed.

A drastic shift that occurred in Deqing’s attitudes towards the secular world was just
in time to facilitate his taking root in Lingnan society. While in north China, Deqing spent
most of his time improving his own spiritual achievements and directing his attention pri-
marily to the inner court—especially Cisheng. Thus, his relationships with the secular
world were quite limited, if not superficial. Exile, however, forced him out of his com-
fort zone into a real but much tougher world. Degqing confessed this shift in a letter to
Xuelang Hong'en:

Blunt and stupid, I used to be infatuated with solitude and became growingly
lonely and shallow. Although I kept concerned with the matter of life and death,
the deep habit prevented me from awakening to non-existence and thus befriend-
ing with ancient people. This makes me shameful for failure to accomplish my
intended goals ... Since I received your instructions, my mind of benefiting oth-
ers has gradually developed. Nonetheless, in self-reflections I find that I am short
of enlightenment in terms of Chan and fail to make a deep study in terms of Bud-
dhist doctrines. Besides, it is not easy to convince the superficial and shallow
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students, who trust one’s ears rather than one’s eyes (i.e., relying on hearsay).
My intention to change the customs gradually seems hard to be fulfilled quickly.
GBI, AR, HILOIRE, B — SRS OERIKANER, 258 JURE, A
pedHAR AR, BAGH N Heoiintl, AR, HEBHUK, Flfbhz O
TRMGH S, MERFEN, SERUIME, O, HoR2ER%, BHEH, HUEAS
BIASG 218, UEEFEM) (Hanshan 1975-1989, 13:549¢)

Essentially, this shift in his behavior modes was the awakening to the spirit of Mahayana
Buddhism, which requires both “perpetuating the Dharma” and “saving sentient beings”
at the same time. When he arrived in Leizhou in the third month of Wanli 24, for example,
Deqing was shocked by a hell-like scene. By this time, Leizhou had been suffering severe
famines and droughts for three years. Many people died on street, with bodies lying un-
buried all around. This, together with the blazing heat, had caused pandemics to spread.
As mentioned above, this situation spurred Deqing to start writing the Lenggie biji immedi-
ately after settling down for fears that he would not survive. Nonetheless, by the seventh
month, once the situation had become even more horrifying and miserable, Deqging put
aside his writing and, together with a Provincial Student (juren %4 \), mobilized the local
people to bury several thousand corpses. Out of compassion, he also held a seven-day
Buddhist service for the diseased. Then, a heavy rain followed that helped to alleviate the
drought and the pandemic (Hanshan 1975-1989, 54:841a). It turned out that not only were
his efforts appreciated by officials and ordinary people but, as Deqing noted, they served
as an effective avenue of attracting local people to Buddhism:

At the time when I just arrived in Leiyang, I found that the people there worshiped
ghosts and did not have a single Buddhist monk. I thought that it was mleccha (bar-
barian frontiers)'> where people no longer have the Buddha nature. That fall, in
the wake of a pandemic that caused a huge loss of life, [I] picked up and buried
several thousand dead bodies. I cultivated local people with Ullambana Dharma
Service. Then they knew of the Three Jewels for the first time, and innumerable
people were converted to Buddhism. Currently, they are all under the influence
of Buddhism. Itis aregret that I cannot stay here longer to preach Buddha’s teach-
ings. (HIEYIZ &G, RAMMR, ME—fG, KRR E, BRMIERETH.
ALK < i, SEMG A, KRR T sRk 2, Th SR i BBt 2,
RGN = 2 40, AR, ORI AT, BB B . SR IRAREA MR
{E#Z2H) (Hanshan 1995-2000, 15:623)

Evidently, a positive feedback loop formed accordingly. This case was not an exception;
the same mechanism worked again in the following year when Deqing buried over ten
thousand bodies in Guangzhou (Hanshan 1995-2000, 16:669).

In particular, Deqing’s defense of regional interests amidst two critical crises won ex-
traordinary credit for him in Lingnan society, which not only paved his path to Nanhua but
helped him to retain support during the reforms. During the second half of the Wanli pe-
riod, Lingnan was seriously troubled by eunuchs dispatched directly by the emperor to col-
lect taxes and serve as Commissioner of Mines and Customs (kuangguan taijian H§R ).
As aleading Buddhist master, it happened that Deqing had influence among eunuchs, both
because Ming eunuchs as a group were well-known for their fascination with Buddhism
and because he was the master of Cisheng, who had collaborated with eunuchs in many
Buddhist projects in the first half of the Wanli period (Chen 2001; Zhang 2020, chap. 4).
Thus, it became possible for Deqing to use his leverage to defend the interests of the Ling-
nan region when necessary. A case occurred in Wanli 28 (1600) when Li Feng 4% /&l (fl. 1605),
then the eunuch responsible for collecting pearls in Lianzhou f/l and supervising tax col-
lection in Guangzhou, was making trouble to General Wang Hanchong for being offended
by the latter. On the day of the Dragon Boat Festival, a son of Dai Yao i (1542-1628;
jinshi, 1568), who had replaced Chen Dake as the General-Governor of Guangdong and
Guangxi and was thus Wang's official superior, was returning home to Fujian by boat,
and it happened that several baicao 1#ili boats (“civilian grain-transporting boats”) were
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nearby.!® At the time, Guangzhou people, after having suffered famines for several years,
were extremely sensitive to any outflows of grain. Li Feng thus spread a rumor that Wang
Hanchong was bribing Dai’s son by using the nearby boats to ship grain out to Fujian for
profit. Enraged, several thousand people rapidly surrounded Wang's office and wrecked
the son’s ship with stone and bricks. A riot was about to erupt. Even worse, major officials
in Guangzhou were all out at Duanzhou paying respect to Dai Yao as regulated. Amid
the flare-up of tension, it was unwise for Wang Hanchong himself to meet the enraged
people. He thus sent an official to call in Deqing as a mediator to dissolve the crisis. Al-
though originally hesitant to act, Deqing rapidly recognized that what he could save was
not only General Wang but also several thousand ordinary people and the city itself, for
“Dai Yao will lead troops to suppress the rebellion if it brings about the death of General
Wang or/and Dai’s son.” He wasted no time to go see Li Feng. Convinced, Li Feng agreed
to stop the rumor but admitted that the situation was already out of his control. Thus,
Deqing had no choice but risk his life to meet the angry mob. He asked them, “What you
want is to eat rice at a lower price. But if you rebel today and are thus arrested or even exe-
cuted, who among you could eat the cheap rice even it was here?” Stunned, those people
gradually calmed down and dispersed. A major crisis was averted (Hanshan 1975-1989,
54:842a).

It Is hard to estimate precisely how great the pressure was over the course of the
events; shortly afterwards, Deqing suffered from a serious illness for two months and his
hair and beard turned white (Hanshan 19952000, 16:660). Fortunately, his audacity and
selflessness as demonstrated in settling the crisis were fully appreciated by the people—
from high-ranking officials down to the commoners. Dai Yao promised to serve as a pa-
tron in return for Deqing’s quelling the riot, as did Wang Hanchong. Prior to that, during
a few months at the start of the winter of Wanli 27 (1599), Zhu Xingcun, then the Inten-
dant of Nanshao circuit (nanshao daotai Fi##i1& £7), had urged Deqing three times to reform
Nanhua, but Deqing was hesitant to take up the task. And now, with the convergence of
supports and patronage from different people, military and civilian, upper echelons and
the lower class alike, Deqing felt the time was ripe. So, in the fall of Wanli 28, with happi-
ness (chengxing 7 ) Deqing entered Nanhua temple (Hanshan 1975-1989, 54:842a).

In another critical case taking place after Deqing’s entry into Nanhua, we can see how
Deqing, through a similar mechanism that resembled a trade-off, transformed the credit he
had newly accumulated into support to sustain his reforms. Li Jing 254{ (fl. 1601), the Eu-
nuch Commissioner of Mines and Customs dispatched by Emperor Wanli to Guangzhou,
was noxious both for local society and for Dai Yao. For one thing, the thousands of boats
then active at seas were seen as a threat to regional security by Dai Yao, who believed
many of those boats belonged to pirates. It was within the jurisdiction of Dai Yao, the
highest military official in Lingnan with responsibility for the security of the region,17 to
decide how to handle those boats. But things became much more complicated when Li
Jing used those pirates to collect pearls, and in turn refused to return boats, even disobey-
ing the court’s order. This conflict between maintaining security and doing business for
profit came as no surprise, considering many of the pirates, as discussed earlier, were actu-
ally armed maritime merchants. Second, while opening mines at the emperor’s order, eu-
nuchs were notorious for blackmailing wealthy families—usually claiming that the latter’s
houses or ancestral graves were located upon a mineral vein, thus threatening to destroy
them.!® Most powerful though he was, Dai Yao found no way to prevent Li Jing from doing
that because behind the eunuch was the silver-thirsty Wanli emperor. During the Spring
Festival of Wanli 29 when Deqing visited him in Duanzhou, therefore, Dai Yao turned to
the Buddhist master for a solution. In response, Deqing visited Li Jing in Qingying % %5
on Dai Yao’s behalf, during which time he established a personal relationship with the
eunuch. The strategy began to work in the autumn when Li Jing paid a return visit to
Nanhua temple (Hanshan 1975-1989, 50:811c), finding Deqing both charismatic and per-
suasive. Unable to resist Deqing’s influence, not only did Li Jing donate three hundred
taels of silver to the temple but, more importantly, promised Deqing to maintain regional
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peace by keeping a tight rein on his errands. Afterwards, the eunuch kept his promise, or-
dering pearl-collecting boats to return by a set date and leaving the delivery of the mining
to the hands of local officials rather than those of his own clerks. These measures liberated
Lingnan society from many burdens and alleviated Dai Yao's pressure in terms of regional
security. Deeply grateful, Dai wrote a letter to Deqing saying with respect, “From now onI
have recognized how extraordinarily magical and extensive the Buddha’s compassion is.”
(T4 TR AL 2R 2 o oK )19

In retrospect, on the part of Deqing, all these efforts were probably what he believed
he had to do for a greater cause rather than things he felt easily or happily done. Soon
after entering Nanhua, Deqing found that the temple was a minefield and discovered no
way to push through even the first move aimed at purifying the temple: to clear away the
commercial enterprises in front of Nanhua’s main gate. After being thwarted for several
months, he had to return to Dai Yao, who then sent clerks to dismantle all the shops in three
days (Hanshan 1995-2000, 16:660). Deqing’s visit to Dai in Duanzhou this time, therefore,
was a gesture to express gratitude, as was the visit of Li Jing in Qingying on Dai’s behalf.?
Given that the Eunuch Commissioners of Mines and Customs were notorious and that it
was exactly those eunuchs who caused the trouble under discussion, Deqging would not
have been happy to socialize with them. In reality, however, not only did he condescend
to visit Li Jing in the first place, but he also later composed two farewell poems when the
eunuch returned to Beijing (Hanshan 1995-2000, 12:491). In addition, Deqing even wrote a
piece commemorating a temple that Li rebuilt two years earlier in which he praised the eu-
nuch for being “loyal when serving the emperor and kind when fostering the subordinate,”
and saying that “he was peaceful without making trouble, which was a great benefit to
the people [in Lingnan].” (F LEH T, LEERO. “iFlE, MAZAZE, TEER)
(Hanshan 1975-1989, 23:627c) Deqing could not have been serious in this case. Notably,
however, this was not an exception. Concerning Dai Yao and other military officials, De-
qing also had poems extoling their outstanding merits in military exploits or even spiritual
achievements.?! His actions, very likely, reflect less the hypocrisy that derived from exter-
nal pressure than the newfound flexibility that resulted from Degqing’s spiritual progress.
More specifically, it embodied expedient means (Skt. Upaya), a strategy that Deqing had

used with consciousness when just arriving in Lingnan.??

3. Reform: Restructuring the Temple, Fostering New Blood, and Lawsuits

Despite those forces pushing him into the role, the decision to enter Nanhua temple
to initiate the reform was essentially the result of Deqing’s conscious choice, which reflects
the priority he gave to Buddhism over the secular world. In a letter to a general, Deqing
explained his decision by revealing a tension between “perpetuating the Dharma” and
“salvaging sentient beings” that was inherent in his case:

“Both moved by what bosom friends have done to me and motivated by the de-
sire to do good things to local people, I threw myself in the thick of battle that
could smash everything. [Eventually], although I managed to remove major en-
emies for the people, I could survive only narrowly. At present, I have made
utmost efforts, but things that are about to happen are incalculable. How could
it be possible for me to spend my limited energy drifting on the limitless poi-
sonous sea? Would any wise men be willing to do so? Last year, the local situa-
tion would have been in a terrible mess without my humble efforts. [So] this fall
[local officials] wholeheartedly invited me to go there, which I have forcefully de-
clined. Ibelieve that I myself am of significance for Buddhism, and will thus pray
to the Buddha so as to accomplish enduring achievements for posterity. This is
much greater when compared with the former, how dare I not respect myself?
At present, after experiencing the many twists and turns of events, I have finally
realized my plan of hiding traces (i.e., living in seclusion). ... Birds will not dis-
like high [mountains] and fish will not dislike deep [water]. Caoxi will also be
where I should stay. As one who knows me well, what do you think about that?”

65



Religions 2023, 14, 498

(BB O 28, HAMIr e, MERAIcsE, mEREREZ RS, *#
IMEE R . SEECIHR, T E, 26 A RN B2 5,
SHEYEHHOIE? LRRAREUETE, QM RA . SHORAGREEE, i
Ik H. BIEASUL S P, ML E, ST DA, 2R
HERIE, BABE? S22, REEP . WAASUE, WEAE,
BHRFENE, NRFLZGHF? SARE, GARE, i Amiht. 27
Ik, LAfin? ) (Hanshan 1975-1989, 15:571a)

Evidently, Deqing had once again found a strategic mission for himself. From his entry at
Nanhua to the spring of Wanli 37, Deqing took pains to redefine its vision and direction in
such critical aspects as institutional organization, economy, and discipline. The core of his
efforts consisted of improving Nanhua’s general wellbeing and, ultimately, restoring its
glory as the ancestral temple of Chan. A close look at the measures he took reveals his vi-
sion, his competence, and his response to what he perceived as problems within the temple.

Degqing’s first move aimed to cut off connections between the temple and the vulgar
world surrounding it, but he could not carry this through until Dai Yao’s intervention,
which suggests a lack of cooperation from major forces operating within the temple. De-
qing was disgusted by the shops in front of the main gate, both because they made the site
too vulgar to be sacred and because, as we will see, they were a major lure to perdition
for the monks. He thus relocated the main gate directly onto Cao Creek and, with the two
ends of the road blocked by walls, isolated the merchants from the main road and thus
their customers. Not only limited to shop-owners or merchants, this move sent a clear sig-
nal of attack on the privileges some elite monks had enjoyed for decades. Unsurprisingly,
therefore, the strategy did not work in the first few months until Dai Yao, in response to
Deqing’s request, dismantled all the shops by force. This interference from external forces
might have potentially intensified Deqing’s tension with the existing monks in Nanhua,
but for the moment he was safe and powerful enough to carry out his reform precisely
because of the backing of those external forces.

Degqing redesigned the use of space by Nanhua temple according to the traditional
art of Chinese geomancy (fengshui JE/K), perceiving it as a precondition for Nanhua to re-
cover from decline. Deging understood that the Buddha had prohibited Buddhists from
getting involved in geomancy because “the earth, mountains, and rivers are merely fused
and made by one’s genuine mind.” (K LT ME— .0 2 JiTfilifh) Nonetheless, not unlike
contemporary Chinese people, Deqing still embraced the art by claiming that “although
what geomancers say is not completely trustworthy, some ultimate truth exists there.”
Bz s, Ruidifs, MZEBAZE! )2 Inhis thirties, Degqing already helped Miaofeng
Fudeng choose a propitious site to bury his parents (Hanshan 1975-1989, 53:835a). As for
Nanhua temple, Deqing was convinced by a famous geomancer who claimed that the tem-
ple “[was suffering from] the imbalance between the yin and yang forces. [The hill exerting
the decisive influence] comes from the left but leaves on the right, so [the temple] flourished
at the first place but fell into decline in the end.” (P25 G Kt . DIHZERIfA 25, Ws R
M #%/\) (Hanshan 1975-1989, 21:613b) This echoed Chen Yaxian’s [ 5l (fl. 677) warning
against any major changes to the topography of the site, which he donated to the sixth
patriarch Huineng, on the grounds that its layout was a dragon full of vitality and a white
elephant (4:#£14%) (Hanshan 1975-1989, 50:808a). Deqing agreed with the observation,
saying that the layout of the mountain was a white elephant that had four feet, six tusks,
one trunk, and one mouth with the temple on the elephant’s jowl.

In order to resolve the issue, Deqing first filled up the Dragon Pond #£i# in the ele-
phant’s mouth, believing that its efficacious force had already leaked out after being drained
by Huineng in an attempt to build a hall. Deqing paid particular attention to the trunk,
which he viewed as vital to the elephant’s life. The trunk was previously completed, on
which were the wooden pagoda housing Huineng’s mummy, Chen Yaxian's ancestral
tombs, and Xinju {5 Hall which, housed Huineng's robe and alms bowl. During the
Chenghua period (1465-1487), however, the wooden pagoda was replaced with a brick
one which, unexpectedly, had since become dark and damp. In order to better protect
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Huineng’s mummy, Xinju Hall was converted into the Ancestral Hall to house the mummy
taken out from the pagoda. After all these changes, the brick pagoda that should have been
sturdier than the wooden one was now left in the elephant’s chest. Worse than that, behind
Xinju Hall was Chengsu Tower #2## 4, but a path leading to it cut the elephant trunk in
two. To fix the problem, Deqing redesigned the road, letting it begin at the bank of the Cao
Creek and then, through a corridor newly built on the right side of the temple, detour to
the tower. Besides these issues, after a continual loss of its soil to various building projects,
what had originally been a high hill behind Chengsu Tower had become too low to pre-
vent north winds in winter. Deqing thus mobilized about one hundred monks to restore
the height of the hill.

Degqing set a strategic direction for Nanhua temple to become financially healthy, and
to that end, he institutionalized a strict management system. A deep crisis facing Nan-
hua temple was the loans it had borrowed, sometimes at an interest rate as high as 70% or
even 80%, to cover budget deficits. Without a major change, the temple would have been
doomed to bankruptcy. In theory, the annual land rent that Nanhua could collect, which
was up to 400 taels of silver, was sufficient to maintain its operation. But when the ten
households (shifang 1-/55) within the temple took turns to collect the rents, being beyond
the control of the abbot, they pocketed the money themselves through connivance with the
tenants, thereby leaving the temple’s public accounts in deficit. In order to place the tem-
ple in a robust long-term financial position, Deqing institutionalized a strict management
system, including establishing fixed posts to supervise Nanhua-owned assets, determining
the temple’s incomes and expenses, and setting quotas for its daily expenses. Also, Deqing
chose ten capable and exemplary monks to act as supervisor- monks-in-chief (dusi #fi=7)
(Wang 2017, p. 63), each from one household, to form a kind of regulatory commission
overseeing the running of the temple. Four of them were further entrusted with finan-
cial affairs after having taken vows in front of Huineng’s mummy to work for the public
interest. In addition, Deqing set the dates for land tenants to pay their rents and, more
importantly, prohibited them from paying the money to any individual households. This
system, it turned out, worked well, and Nanhua thus avoided a death spiral that fed on
itself, at least temporarily. Its balance was soon in surplus, thereby establishing a sound
economic foundation for future growth.

In order to shape the future of Nanhua temple according to the new features he en-
visioned, Deqing managed to help and improve monks in multiple ways. The first ac-
tion he took, somewhat ironically, was to deal with the monks’ debts. Some monks had
borrowed money from what Deqing called “ruffians” (liugun Jifit) by using homesteads,
mountains, or houses as collateral, and then found themselves stuck in endless trouble.
To resolve the problems, Deqing first set different rules for the handling of those debts
according to their nature, and then managed to liquidate verified debts in a relatively fair
way (Hanshan 1975-1989, 50:810b). He also returned those pawned properties to their
former monk-owners. Accordingly, those monks involved, no longer open to blackmail,
finally settled down. In addition, Deqing tried to curb monks from serious violations of
the precepts; to the astonishment of many, especially the literati from Jiangnan, not only
did some monks in Nanhua temple kill domestic animals to earn money, but they also
provided wine and meat to provincial and prefectural officials when the latter came to
visit. Previously, officials such as Zhou Rudeng and Zhu Xingcun, both scholar-officials
from Jiangnan, had repeatedly imposed bans on those practices but the orders did not
take effect (Hanshan 1975-1989, 51:830b). So, Deqing reconfirmed the prohibition through
a provincial official who came to visit Nanhua temple. Most importantly, Deqing endeav-
ored to train better-quality monks through discipline and education. He pointed out how
pernicious the long-existing practices in Nanhua temple were:

Buddhist monks have got used to following the customs. For children who leave
their households, what they see is only the masters and elderlies cultivating the fields.
Since those things are not different from what is done by secular people, they
know nothing about what becoming a monk means. For those who collect their
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disciples, they only want to use those disciples to cultivate the land and mention
nothing related to leaving the world (i.e., Buddhism) even in a single sentence.
This practice has been long established. (Ff45EE A MUR . NAEHF, W AT
RISE, RRIBN, TR E B3 EH0EE, RFIHAT A e, 1k

— 5 MG, Hok A £) (Hanshan 1975-1989, 50:809b)

To counter this trend, Deqing categorized the monks into different groups and took corre-
sponding measures according to their ages, backgrounds, and capabilities. Monks aged 40
and older, the weak, the crippled, and those perceived as stupid and incompetent, were al-
lowed to return to secular life or continue their old way of farming. Those aged between 20
and 40, more than one hundred of them, with representatives from all households included,
were selected to receive the precepts. And, once chosen, the monks were required to per-
form Buddhist services and practice meditation in the halls every day or else they would
be punished. In this way, Nanhua restored its routine practices as a Chan temple. As for
novice monks aged 8 to 20, they were all forced to remain in the temple to study. With the
texts including Buddhist sutras, Confucian classics, and literary collections, what Deqing
did in this regard was strongly reminiscent of the training he himself had received from
Xilin Yongning, which had already proved extremely successful (Jiang 2006, pp. 72-80).
Three years later, for novices who were perceived as competent, they would be ordained
and sent to the Chan Hall for further study, including practicing meditation, reciting su-
tras, and so on (Hanshan 1995-2000, 20:833). In retrospect, this classification demonstrated
Deqing’s actual management competence in real life, but it also had the potential to divide
the clerics and thus caused internal strife.

In line with his ambition and his self-identity as a Chan monk, Deqing’s chief concern
was to bring Nanhua temple into the mainstream of Chan. His first move was to rebuild
and expand the Ancestral Hall devoted to Huineng. Despite Huineng's central role in the
temple, the Ancestral Hall was small, low, dark, and surrounded by crowded residences,
kitchens, and public functionaries’ offices. Deqing discovered that the complex of Nanhua
temple consisted of the west, middle, and east rows of buildings built in different times,
and the middle row, where the hall was, was jammed with monks ignorant of the art of
geomancy when they built their residences. A large-scale restructuring of the temple was
needed. Deqing relocated the monks’ residences on both sides of the Ancestral Hall to a
hill west of Luohan Building 4 %#% he purchased and the Dragon Pond he filled in with
donations he had collected. In addition, in the middle row, he dismantled such small
buildings as Bai Hall ¥} and Zhutian Hall #%XJ#. Eventually, the area in front of the
Ancestral Hall became quite spacious and empty. Deqing, then drawing on the model of
the layout of a Confucian temple, built two side halls accompanying the Ancestral Hall
to worship the founders of the five Chan branches. Moreover, fifteen more rooms were
prepared around the hall to worship eminent Chan masters selected from the Records of
Lamp Transmission (chuandeng lu {51&$%).

In addition, Deqing rebuilt the Chan Hall (chantang #%) out of the conviction that
“to a Chan temple the Chan Hall is just like a school to a country in the sense that they are
where to foster and educate people.” (FEMZATHE, WEEK ALK, TiEGM M)
(Hanshan 1975-1989, 50:815a) The Chan Hall in Nanhua temple was quite chaotic upon
Deqing’s arrival with its foundation having seven residences for monks, two kitchens, and
nearly ten toilets and pigpens. In order to evacuate a space to renovate the hall, Deqing
first mobilized those monk-owners to relocate their houses to a place he had purchased and
promised to defray part of the expenditures for rebuilding. Meanwhile, as a compromise,
Deqing agreed that the Chan Hall would admit student monks only from within Nanhua
temple rather than being open to the entire samgha as it was supposed to be. More than
that, Deqing took actions to base the Chan Hall on a sound economic foundation. His major
move was to redeem Zisun village %473, an asset that was often tempting to powerful
families. During the Hongzhi period (1488-1505), Nanhua lost the village to a powerful
family, and took it back only because of a complaint filed by the then-abbot directly to
the emperor. Around Wanli 20 (1592), Nanhua lost the village once again to the Jiang
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{Lfamily, who purchased the monastic lands and then encroached into Nanhua’s territory
by chopping down trees. Worried about the situation, Deqing requested assistance from
Dai Yao, who ordered officials to investigate the boundaries on the spot and marked them
with stones. To preclude potential dangers, Deqing finally purchased back the village
with 200 taels of silver he collected and left it to the Chan Hall to strengthen its financial
foundation. In addition, Deqing arranged an annual income of forty-four taels of silver for
the hall, bought it hills for firewood, and gave it two houses he had exchanged with other
monks. It was estimated that Deqing spent more than 1000 taels of silver on the Chan Hall.

For a temple as large as Nanhua, however, it would be naive to assume that all the
monks there had a unanimous attitude toward the reforms; instead, some of the greatest
challenges came exactly from within the temple. Before Deqing’s arrival, the monks in the
temple had long been divided along the line of the firmly established households. Over
the course of the reform, Deqing as a newcomer had to negotiate with those existing forces.
In order to prepare the space for the Chan Hall, for example, he had to trade with monk-
owners who “calculated inch by inch” (5}'~512), and “compensated their expenditures
at the ratio of ten to one” (VA1 —) (Hanshan 1975-1989, 50:815a). All these struggles
exhausted Deqing’s budget and thus limited the scale of the new hall. In another case, de-
spite his awareness of the importance of sojourning monks in facilitating communication
and thus keeping the Chan community healthy, Deqing could do nothing but build a pub-
lic hall called Yixiu jue —77% (Awakened overnight), outside the temple, to entertain those
guest monks. The reason was simple: Nanhua, as a hereditary temple, did not welcome
those monks into the temple to “waste” its money.?*

The tension seems to have intensified around Wanli 36 (1608) when Deqing started
what might have been the last major project—rebuilding the Main Hall (dadian KJ). De-
qing planned to rebuild the hall but had no money. After learning of this, Dai Yao ex-
pressed his willingness to sponsor the project on his own. Deqing declined the proposal,
and instead suggested that Dai lead a campaign to collect donations from as many people
as possible. Dai agreed and distributed twelve appeal essays to regional and local officials,
ranging from the General-Governor and Grand Coordinator (xunfu i%4) down to circuits
(dao i), prefectures (fu Jff), and squads (si &]). Before long, the appeal received active re-
sponses from those officials, who each donated (or collected) one thousand taels of silver,
and the budget was ready. At that point, notably, at Deqing’s request, all donations were
sent to the General-Governor’s office without a coin left to the monks (& # &7 %) (Hanshan
1975-1989, 54:843b). Deqing explained that it was for convenience, but very likely behind
that unusual decision was the deficit of trust between him and the Nanhua monks. In early
Wanli 32, when Deqing had just dismantled the old Ancestral Hall, he was implicated in
the so-called “evil pamphlet” case in Beijing and thus forced back to Leizhou to resume
military service (Hanshan 1975-1989, 54:842c). When he returned to Nanhua in the follow-
ing seventh month with Dai Yao's assistance, Deqing was happy to see that two-thirds of
the new Ancestral Hall project had been completed. But there was also a debt of more than
1000 taels of silver awaiting him. Although Deqing finally cleared the debts with donations
from two eunuchs, he may have wondered what happened to the project in his absence
(Hanshan 1975-1989, 54:842c-843a). Thus, a seed of doubt lurked in Deqing’s arrangement
of the funds collected for the Main Hall, which would further exacerbate his relationship
with the Nanhua monks.

It did not take long for internal strife to ensue within the Nanhua temple, which
occurred in two phases. In the fourth month of Wanli 37 (1609), Deqing escorted some
mighty timbers back to Mengli 5 i port along the dangerous Duan River %i/L. and sched-
uled the start of the project on a propitious day. Suddenly, however, Deqing was sued
by Wansong Yuanzu #FAFHH (?-1610), then the abbot, who alleged in the lawsuit that
Deqing had embezzled eight thousand taels of silver from public funds and dismantled
buildings of the temple. Deqing forcefully pushed back on the allegations of misconduct.
Thanks to the strict financial system Deqing had established, Wu Anguo % %3 (1547-2;
jinshi, 1577), then the Nanshao circuit governor, cleared Deqing’s reputation. Instead, in
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the investigation, Wu found evidence related to Yuanzu’s own embezzlement. In doubt
and fear, Yuanzu brought the lawsuit to the Provincial Surveillance Commission (ancha
shisi $#%%%f#17]) on a higher level. In response, in the fifth month, Deqing took a boat to
Guangzhou from Nanhua in an attempt to defend himself in court. The case was tabled,
however, due to a vacancy in the position of Provincial Surveillance Commissioner (ancha
shi 1%%%{¥), a situation that was due to Emperor Wanli’s delinquency in duty —which was
not uncommon at the time (Zhang 1985, 8:149). Deqing was required to wait for sentencing,
but the situation became much worse than expected because it turned out that he would
have to wait nearly two years. He missed Nanhua temple, as revealed that winter by a
preface he wrote for two poems memorializing the plum flowers there:

“While in Caoxi, [I] sat there like in the fragrant world every time when plum
flowers blossomed. This winter, having been implicated in the trouble made by
evil men, I'look at the mountains [i.e., Nanhua temple] that are physically very
near but have no chance to enjoy the fragrance. [I thus] remember them with po-
ems. (EREMERGEAEN, WAEFEER. SZCUEES. B0 L, 2l
FRAR, A= REME, FFLUIEZ) (Hanshan 1975-1989, 49:804c)

What was even worse for Deqing, in a region as hot and humid as Guangzhou, being
confined to a small boat for a long time could not go without consequences. Not only did
Deqing use up his money, but he consumed his energy and became gravely ill. Learning
of the urgent situation, fortunately, a friend invited Deqing to his governmental office and
eventually saved him from the brink of death.

At the end of Wanli 38 (1610), the case finally came to a tragic end and, accordingly, De-
qing’s reform failed midway before the completion of the Main Hall. In the fall of that year,
the case started moving forward after Mr. Wang, the newly appointed provincial surveil-
lance commissioner, visited Deqing in his boat. The sentencing had a twist to it which, to
some degree, reflected officials” stances on political rivalries rather than pure facts. In the
first round, Jiang Shilun }#% L:4 (jinshi, 1594), then the Prefectural Judge (tuiguan ) of
Shaozhou prefecture, found Deqing guilty along with his disciples and those monks who
had assisted him. Jiang sentenced that Deqing be deported and that the Chan Hall, Zisun
village, and the lands and forests Deqing had purchased for the Chan Hall all be transferred
to the abbot Yuanzu. The commissioner angrily overruled the sentence, blasting Jiang by
pointing out that “Yuanzu has illegally sold Nanhua’s foundation, while Deqing helped
to reinvigorate the temple. This sentence is definitely unfair, considering it robs Deqing of
the property he has newly purchased.” The full nature of the alleged fraud only came to
light after Chen Guoji BREI#L (d. u.), then Vice Prefect (tongzhi [Fl%1) of Shaozhou, was in-
stead ordered to re-investigate the case on the spot. All the charges against Deqing proved
unsustainable, and the abbot Yuanzu felt so embarrassed that he committed suicide. It is
unclear why Jiang passed the sentence he did; behind the scenes, there was possibly cor-
ruption which, as we will see, was common among Nanhua monks and local officials.?
No matter what happened, Deqing finally had his reputation cleared. Nonetheless, this
lawsuit was a heavy blow to Deqing, who was already 66 years old. Exhausted and deeply
disappointed, despite officials” repeated requests to bring the Main Hall project to comple-
tion, Deqing was determined to leave, claiming that “Buddhist monks decide when to act
and when not to according to the chain of cause and effect. Now, my karmic connection
[with the temple] is over.” (ff§ LAN# 2R, 4% 4% 2) He entrusted a disciple with the
Chan Hall, engraved on stone a detailed account of the happenings during the years, and
then left (Hanshan 1975-1989, 50:816a). A farewell poem to the temple exposes the pain
he felt at his moment of departure:

Since I came to Caoxi with a staff in hands, Thave sat looking at the mountains [around]
and started smiling. Now [ am about to leave after saying goodbye to those peaks,
all birds and the [Cao] Creek sound endlessly sad. (H 25 &R AR 2, AL L5

BB . e —RlTFIE L, SRERE AT R) (Hanshan 1975-1989, 49:805¢)
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4. Setbacks: Internal Strife, Inborn Fragility, and Eventual Despair

Degqing’s reform efforts in Nanhua temple came to an abrupt end due to the charge by
Yuanzu, whom Deging later described in a highly charged term as an “evil man” (mo J&).
But why and how did things happen as they did? Fuzheng, one of Deqing’s main disciples,
once commented on the case as follows: “A couple of evil monks dared to start the revolt
immediately after General-Governor Dai was dismissed from office. What kind of monks
were they? Since General-Governor Dai took office and invited Patriarch Han[shan] to Caoxi,
former monks had long lost their illegal profits as they were no longer allowed to take charge
[of the temple]. Thus, they took advantage of the situation in which [Patriarch Han] had no
friends in the censorate, and implicated him in the legal cases in an attempt to reverse the situa-
tion.” (FHIRFTT A8, TOASHEUMY, WMECCTEER, AT AR LR BN R, W
ERARE, ARREZA, ReEMZZAN, HAHLDER) (Fushan and Fuzheng 1990,
2:53-54) Fuzheng was right in pointing out the high relevance between the fluctuation of
Deging’s reforms and the support he received from high-ranking officials. However, the
morality of individual monks alone was not enough to explain the fragility inherent in the
reform. The unleashed turmoil and acrimony arising between Deqing as a reformist and
Nanhua monks deserves more attention.

Major events caused by changes in the political environment, both domestic and border-
crossing, surely exposed Deqing to direct attack by robbing him of support from most pow-
erful officials. In Wanli 38, a rebellion led by the Macs, a local force in Annam, erupted. In
the eleventh month, as the Macs broke through the defenses and seized the city of Qinzhou
#kM (today’s Qinzhou), Guangxi, Dai Yao, as the highest official responsible for military
affairs, was impeached and dismissed from office. Although the treatment was not neces-
sarily fair because the defeat was only temporary, Dai refused to stage a comeback and left
Lingnan forever. The rebellion, as mentioned before, resulted from the ongoing restruc-
turing of powers in East and Southeast Asia, during which time, Ming China significantly
lost its former influence. But this border-crossing event, no matter how far away it looked
from Nanhua, struck a huge blow to Deqing. Due to the uniqueness of Lingnan as a remote
frontier region, the support Deqing received, though not ultimately legalized, was mostly
from officials with regional or even national influence, civil and military alike. Among
them, Dai Yao, who served as an enthusiastic patron in a period of as long as twelve years,
was of particular importance. As the most powerful figure in a region as vast as Lingnan,
the General-Governor of Guangdong and Guangxi was replaced much more frequently
than normal officials by the emperors who tended to see them as potential threats. During
the Ming, therefore, as many as seventy-one officials took up the post, with an average
term of only two years. The exceptional length of twelve years that Dai Yao held the post
can be explained only by court strife that caused Wanli’s indolence. Dai’s promise to act
as patron was the final push for Deqing to enter Nanhua; in the same vein, Dai’s abrupt
stepping down left Deqing vulnerable to attack.

Within the temple, institutionally, Deqing was never officially accepted basically due
to a lack of “membership”, which prevented him from dissolving the existing administra-
tive structure and, instead, added an extra layer of complexity with his own involvement.
During the Ming, Nanhua was by nature a hereditary temple (zisun miao ¥ §4J), a type of
temple in which, as a rule, a monk was acknowledged as its member monk only because
he was tonsured there, and only a monk with membership was qualified to join to admin-
ister the temple and inherit its property. Over time, with some elite monks developing
their own households or sub-lineages (fang /55), a temple of this sort could embrace several
households and thus looked more like a confederation than a federation. The abbot, who
was supposed to be the leader of the entire temple, was chosen only from the preceding
abbot’s Dharma heirs, sometimes on a rotating basis or by drawing lots.?6 In such an envi-
ronment, a monk would easily find that it was his own household rather than the temple
itself that he could ultimately rely on. Inevitably, therefore, there were always tensions be-
tween different households and between the public interest of the temple as a whole and
the sectarian interest of a given household.?” This was also the case with Nanhua temple
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which, before Deging’s arrival, already had ten households that held real power.?® With
strong support from officials as powerful as Dai Yao, Deqing held an edge into the temple
and was able to bring some changes to it. Nonetheless, the limitations binding Deqing as
an external force were unambiguously there, preventing him from restructuring Nanhua
temple from within. In this sense, it is meaningful that Deqing’s first move was to renovate
Wujin chapel fIE 5 %, originally built in memory of Nun Wujinzang flt §j# /2 (2-676), who
was arguably Huineng's first patron and later disciple, and then turn the chapel into his
headquarters to choreograph the reform. Given that Wujin chapel was independent of the
temple complex, consciously or not, with this move, Deqing was claiming independence
from the existing structure. With Deqing’s participation, Nanhua temple hence had three
kinds of forces—the abbot allegedly representing the general interest, the ten households
with their own sectarian interests, and Deqing as a reformer. Vastly different in agendas,
preferences, and strategies, Deqing was an invading force that threatened to shatter the
existing order and structure. But if and to what extent he secured support from the ten
households was a key variable for the process and results of his endeavor. Deqing was
apparently in a dilemma.

Lacking full control over the temple, Deqing’s conflicts with the existing forces in-
evitably intensified over time, and their eventual clash derived both from competition for
benefits and from cultural conflict. Strongly driven by mission, Deqing, as one of the most
influential and competent masters, with his presence in Lingnan, seems to have presented
a rare opportunity for the two sides to collaborate for a greater cause.? In reality, however,
with Nanhua'’s existing elite monks Deqing had few recorded interactions other than in-
structions he delivered on some formal occasions, with the exception that he was invited
by a couple of monks, who followed Zhu Xingcun'’s order, into Nanhua temple, and that he
composed a routine piece for the birthday of a former Nanhua abbot. This lack of effective
communication was essentially decided by the nature of Nanhua as a hereditary temple
and by the fact that what Deqing had done deviated from what Nanhua'’s elite monks had
perceived as normal for centuries. With distinctively different visions and missions, which
were in turn shaped by their cultural and regional backgrounds, the measures that Deqing
took to improve Nanhua's financial health, especially those related to monastic lands, were
exactly aimed at the illegal or at least unreasonable privileges those monks in power had
enjoyed for decades.

For Deqing’s decision to transfer Zisun village to the Chan Hall, for example, although
Deging purchased it back with his own money rather than public funds, the ten house-
holds took offense because they believed that the village should be divided equally among
them. Deqing was right to say that their discontent reflected their narrowmindedness and
short-sightedness as they did not share his stress on the central role of Chan Buddhism
in Nanhua. On a deeper level, however, this opposition seems also to reflect that, even
several years after Deqing’s entry, the formerly privileged monks who saw reform as a
threat were still left behind without clear assurances about how to guarantee their inter-
ests.30 Viewed in that light, Deqing’s efforts centered on the Chan Hall were not a friendly
gesture intended to win their support but instead intended to inch toward victory by de-
pending on new generations of monks. But this strategy, though steady, was too slow to
produce enough fresh blood in a short period of time.?! Eventually, without due institu-
tional support, Deqing would inevitably feel chilly when Dai Yao’s removal from office
tilted the balance of power in favor of the existing elite monks.

In addition to these institutionally inherent problems that were universal in the samgha
of late imperial China, the fact that Deqing’s reforms had the effect of spilling out of Nan-
hua and into local society, whose uniqueness in some significant respects derived from
the Lingnan region as a whole, seems to have made a deadly lawsuit hard to avoid. The
lawsuit was essentially a head-on confrontation after the tensions built up between the
Deging-led group and the privileged elite monks. By the early sixteenth century, Nanhua
owned a large amount of land. Ironically, their property could be the source of big trouble
rather than income. On many occasions, things became exacerbated due to the so-called
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“system of permanent tenancy” (yongdian zhi 7K i), which became popular in Lingnan
primarily because of a unique three-tiered system of rights associated with lands, say, the
ownership (i ##), the right of “land bottom” (tiandi quan HJEHE), and the usufruct right
or literally “the right of land surface” (tianmian quan FI i ##).32 Under the stratification sys-
tem, the “permanent tenants” (yongdian hu 7K1 J*) were allowed to transfer their usufruct
rights to other people, which was in essence the transferal or pawning of the usage right of
land (Wang 2000, preface, p. 18). Importantly, however, despite the transferal, according
to the registration book of the government, it was still the landowner who was responsible
for paying the land tax, which was part of the rents they collected. Over this complicated
process, enough space was left for manipulation and thus corruption. Back at Nanhua
temple, the monks were split into camps according to their relations with tenant farmers
and local powerful families. Mentioned above, it was not uncommon for the household,
through collusion with tenant farmers, to pocket partial or entire rents that were supposed
to go to the temple’s public funds. Also, some monks fell into traps set for them by pow-
erful families and were thus forced to sell land to the latter privately. These transactions
were illegal because they could not obtain official permission from the government but,3
unfortunately for Nanhua, since ownership was not transferred to the buyer, the temple
would still have to pay the land tax. As Nanhua found no way to clear up the assigned
tax, sooner or later, the amassed deficit would force it to borrow. Following this, powerful
families would swindle Nanhua of monastic assets and lands by filing lawsuits. Over the
course of time, connivances were often seen between treacherous monks, local powerful
families, and corrupt petty officials and clerks. An evil circle formed accordingly. Aware
of the rife corruption, Chen Dake once acted in an attempt to clean up the mess, but was
forced to cease before long. The reason was simple: the move, ironically, was easily manip-
ulated by local powerful and corrupt officials as an opportunity to blackmail monks and
drive away the insubordinate.

In Deqing’s case, given that investigations revealed that the abbot Yuanzu embezzled
money from the public funds and sold Nanhua’s foundations privately, it seems safe to say
that Yuanzu represented the privileged elite monks who had benefited greatly from those
corruptions. Although we have no direct proof due to the meagerness of available material,
we can still make an informed guess; Yuanzu and/or other corrupt monks in Nanhua—and
those common people who lived outside the temple but who nevertheless benefited from
the evil circle—were somehow linked through affinities deriving from families/lineages or
home districts. This had long been an outstanding, if not totally unique, regional charac-
teristic for Lingnan people.>* No matter what happened, since the measures that Deqing
took were exactly aimed to cut off the profit chain, it would be natural for the affected priv-
ileged monks, who sensed the uncertainty going forward, to fight back, and the collapse
of the reform seemed inevitable sooner or later. In the wake of Dai Yao’s removal from his
position, those affected groups of interest, within Nanhua and without, coalesced and took
immediate action. Eventually, the inherently fragile reforms failed under their pressure,
and the dream that Deqing had cherished for so many years to reinvigorate Nanhua and
thus Chan Buddhism was destroyed.

In the broader context, Deqing’s reforms in Nanhua temple provide an outstanding
case for the ongoing late-Ming Buddhist renewal, during which quite a few efforts were
taken to revitalize Buddhism, but people could not agree on how to accomplish this goal.
Deqing was once criticized by Yongjue Yuanxian 7k .70 (1578-1657) for his close tie to
Cisheng. In sharp contrast, Yunqi Zhuhong ZE#itk%: (1535-1615), another leading and
influential Buddhist master, was cited as an exemplary figure for concentrating his time
and energy on Jiangnan society to establish Yunqi temple Z#5F in Hangzhou as a model
temple (Yongjue Yuanxian 1975-1989, 30:574b). In fact, unlike his reliance on Cisheng in
the Baoen monastery case, voluntarily or not, Deqing clearly shifted his attention from
the inner court to local/regional society in the Nanhua case. But Lingnan was vastly dif-
ferent from Jiangnan, and so was Deqing’s status as an exiled monk different from that
of Zhuhong as a master deeply rooted in local society but always respected empire-wide
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(Y11 2021; Eichman 2016). It would be interesting to know if Zhuhong, or Yuanxian him-
self, were in Deqing’s shoes, what they would have done with Nanhua temple in particu-
lar and with Lingnan society in general.3> Nonetheless, even in the Lingnan region, there
were other options in terms of reform. Qingyun B ZE5F temple at Mount Dinghu i,
similarly located in Guangdong but in the west rather than in the north, was such a case.
Deqing stressed the importance of a sound financial foundation for Nanhua temple, but an
agreement set up by Qihe Daogiu ##%i# . (1586-1658), the founding monk of Qingyun
temple, reads:

“Numerous though the Buddhist followers in the mountain are, they are completely
prohibited from owning monastic lands lest they distract them from practicing Bud-
dhism. [Instead], people should follow the Buddha’s guidance as to collecting
alms, and use it only to satisfy basic food. Those who disobey this agreement
and upset the order of the samgha will not be allowed to join this monastery.”
(iR 2, PONESLHE YRE S O, e, aeAVKItsy, w
B iy, ANELIL(E) (Shi et al. 2015, p. 29)

At the core of this article is an injunction to avoid the corruption potentially brought about
by the owning of monastic lands. The term juebu #E /4 (absolutely not) reveals Daoqiu’s res-
olution.3® Given that Qihe Daogiu once attended Deging in Nanhua temple for three years
and that Deqing lived in Qingyun temple for nearly one year after his failure in Nanhua,
we may be curious to know if and to what extent this strategy was shaped by the lessons
Deqing had just learned.

On the part of Deqing himself, this failure at reform was traumatic both because he
had invested so much time and energy in the effort and because, more importantly, he had
felt much pessimism or even despair for the future of the samgha. Sometimes Deqing felt
temporary relief in the first one or two years after leaving Nanhua behind.?” But as time
passed, the temple was always there in his life, as revealed by his poems composed even
one decade later:

Plum flowers on the bank of the Creek kept emitting fragrance, and how many
times the fragrant fog there wet my clothes. In recent years, wherever I visit to
look at flowers, [I feel] that it is similar to my sitting at the Dharma Hall in years
gone by. (RLMHENETE, BEIEGERE. FAGIEIE, —OERALL)
(Hanshan 1975-1989, 49:807b)

Degqing even anticipated another opportunity to resume the undertaking:

Year after year ... . [I] still hoped madly in restoring my earlier identity and fancied
certain unexpected opportunities that would bring glory to Buddhism. All these se-
crets are hard to reveal, but I believe that you as my bosom friend would see them
through. Luckily, an opportunity came up and I thus planned to enter the moun-
tain waiting for that. Unexpectedly, however, the chief patron passed away, leav-
ing everything to vanish into illusions. (FFfE—4F ... Rk 0 BENE, HEME
bhsk, REMDE. IR, B HRRER. FOAEE, BIALLE,
ARREEE R, M—VIHREL) %)%

The “chief patron” refers to Cisheng, who died in Wanli 42 (1614), but no detail about
any plan is available. Eventually, driven by unforgettable passion and sentiments, after
receiving repeated invitations, Deqing returned to Nanhua temple in the twelfth month of
Tiangi 2 (1622) and died peacefully in the temple one year later. With his mummy finally
being transferred from Mount Lu J& LI in Jiangxi province to Nanhua—where he has been
worshipped up to the present—he ironically became a ready source of income for monks
he would perceive as vulgar.®’

After experiencing the tragic failures of his two major missions in the Great Baoen
monastery and Nanhua temple respectively, Deqing was thoroughly disillusioned with
the situation of Chan Buddhism in the last years of his life. Although acclaimed for his
“will of toughness and resilience” (B¢ % Ak &) (Hanshan 1975-1989, 50:816a), Deqing
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failed in his desperate mission to reinvigorate Chan Buddhism, as was symbolized by his
failed reform effort in Nanhua. He became disillusioned, which, at least partly, was due to
the fact that, after entering the later years of his life, Deqing was no longer as courageous
and hopeful as he had been upon arriving in Lingnan. He confessed in a letter as follows:

Since I crossed over the [South] Ridge, I look back to the secular world only to
find that things change all shapes and even disappear within a constant. Roughly
speaking, the karma inherited from previous lives works relentlessly and press-
ingly, making people, whether be sages or ordinary men, hard to escape from the
consequences predetermined by the karma. How great Master Zibo was! But he
nonetheless had to repay this debt inherited from previous incarnations, let alone
other people. Speaking of that, I feel sad and heart-broken. I dare to expose this
[only] to [you] as a bosom friend of Buddhism. I only feel painful, and what else
can I say about that!” (ZIEZ4 A, [FIE R, ZIfeiEaH, HEHEZIER, KEB
GG, MEREMN, HERESE. ERMARMANS, JMET RS, WHAE? F
ZRESE . HAEPIMOEYE, SURTC, BEAF! )P

This letter reveals the despair he felt.*! Not limited to the Nanhua case, notably, this despair

reflected his deep disappointment about the samgha as a whole, which was actually shared
by other leading Buddhist masters of the age, including Zibo Zhenke and Yunqi Zhuhong
(Zhang 2020, chap. 8).

5. Concluding Remarks

Deqing’s reforms at Nanhua temple, in essence, were a struggle to restore the lost
identity of the temple as the ancestral temple of Chan Buddhism, which constituted an
integral but still somewhat independent part of the ongoing late-Ming Buddhist renewal.
The fact that Deqing started a promising reform but finally buckled under pressure offers
a perfect reflection of a polarized temple that mistrusted its leaders and was not ready to
unite on a new path. “In order to understand the Buddha nature, you should observe the
timing and the chain of cause and effect.” (WGFkMhIERE, #IKETH4%)12 This principle,
which Deqing stressed frequently to appreciate the importance of timing and the contex-
tual environment, may help us to better understand the ups and downs of Deqing’s reform
in Nanhua temple, as well as his general experiences in Lingnan.

The exile with which Deqing started his life in Lingnan was significant, both sym-
bolically and in practice, and helped pave the path for him to Nanhua temple. For one
thing, the political elements inherent in the exile forced people, within the samgha and
without, both in Lingnan and beyond, to reevaluate Deqing and, paradoxically, encour-
aged them to move closer to him. For the second, and more importantly, the hardness that
accompanied his exile greatly improved Deqing’s spiritual achievements in an unexpected
way, as capsulized by the phase “entering the Dharma Realm because of the king’s law.”
Eventually, a positive feedback loop formed to further promote Deqing’s reputation and
influence, thereby preparing him to be well-received in Lingnan.

Externally, the ups and downs Degqing experienced in Nanhua temple were affected,
to varied degrees, by factors and elements related to Lingnan as a unique region in multi-
ple ways, to the Wanli court that had been plagued by court strife, and, most unexpectedly,
to the advent of the early global age that was beyond the sight of contemporary Chinese.
Decided by the fact that for centuries Nanhua had been geographically and culturally iso-
lated from central China while open to the ocean, and that Deqing was one of the few lead-
ing masters trained in Jiangnan and Beijing, the two Buddhist centers of the time, their
encounter was nothing but a clash that was closely related to visions and directions. As
far as court politics is concerned, not only did Deqing’s standing with Cisheng positively
contribute to his positive reception in Lingnan society in the first place but, negatively,
it also interrupted his undertaking in Nanhua by implicating him in the “evil pamphlet
event”. Timing mattered as well, and the results could weaken or strengthen the impact
politics had on Deqing’s life and career. This was especially true with the support Deqing
received from Dai Yao. The exceptional length of Dai’s term as the General-Governor of
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Guangdong and Guangxi—as long as twelve years—simply resulted from court strife that
brought about Emperor Wanli’s delinquency, while his abrupt removing from office was,
partly and unexpectedly, due to events that were restructuring the powers in East Asia
and that harbingered the advent of early modern times. These elements worked together
to bring onto the stage key figures that played crucial roles in Deqing’s experiences in Ling-
nan, including military officials, eunuchs, scholar-officials, and ordinary people. Eventu-
ally, these people, who would have otherwise known very little of each other, by virtue
of their interactions with the now-further-spiritually-enhanced master in complicated net-
works, such as the one between the eunuchs and Dai Yao in which Deqing served as an
interlocutor, transmitted the shockwaves to impact Deqing’s endeavors in Nanhua temple.

Within Nanhua temple, Deqing faced a fundamental trade-off that we may call the
reformist’s dilemma in a hereditary temple: a group of elite monks that could collectively
strengthen Deqing as the coordinator of the reform could also overthrow him. This dilemma
emerged because, although Deqing had an edge in Nanhua given the strong backing from
his powerful patrons or friends in the secular world, keeping him in power for longer re-
quired different social networks in which existing elite monks were embedded and their
cooperation was required. Deqing failed to get the existing forces involved in the reform
largely because of structural weaknesses inborn in the hereditary temple, especially the
tension between the public interest of Nanhua temple as a whole and sectarian interests of
those long-established households. Deqing’s failure in this regard reflects how entrenched
and how polarized the forces within Nanhua were. In addition, it was also because De-
qing’s presence in the temple did not resolve the inherent institutional problems but added
one more layer of complexity and subtlety to them. Despite the announced flexibility as
demonstrated by his learning of “the lion drilling his sons” (shizi tiaoer %ii ¥4 5), Deging
did not budge in the face of pressure from Nanhua’s monks. Without their cooperation,
however, even if Deqing managed to seize the initiative in the first place, he still lacked the
leeway to reform the temple institutionally. Eventually, no matter who won control, the
temple would be effectively split down the middle and locked in an angry stalemate.

Against this backdrop, although the lawsuit that Yuanzu filed against Deqing was
accidental, the failure of the reform caused directly by the lawsuit was actually inevitable.
For the long-term benefit of Nanhua as the ancestral temple of Chan Buddhism, Deqing
aimed at revoking what elite monks had conventionally taken as their own interest and
cutting off their connivance with local powerful families (or the so-called ruffians) and cor-
ruptlocal officials. But unfortunately, he was essentially an outsider of Nanhua, and never
in the position of taking full control of the temple. As his conflicts with those elite monks
intensified, his reform was doomed sooner or later. Finally, Dai Yao’s abrupt release from
office made tensions surface and erupt in a deadly way. Meanwhile, the fact that conflicts
within the samgha turned into a legal affair deserves particular attention, for it further de-
teriorated the already-weak autonomy of the Ming samgha by facilitating the infiltration
of the state into Buddhist affairs. How to handle a legal case is a kind of cultural narra-
tive.#? Like many cases in traditional China including the one Geng Yilan had filed against
him in Shandong, this lawsuit against Deqing was far from a pure civil case in the modern
sense. Since the judicial system simply could not operate independently, its investigation
and sentencing were all intervened by official or even royal forces. As demonstrated by
the twists in the sentencing process, the results of Deqing’s case, at least to some extent,
reflected negotiations of these forces behind the scenes.

In the broader context, Deqing’s stories with Nanhua temple cannot be fully under-
stood unless we understand them as imbedded in stories of Lingnan society in the late
Ming period, through which Deqing eventually obtained his identity as one of the three
greatest Buddhist masters of the time. Furthermore, Deqing and the large-scale but even-
tually failed efforts he made in Nanhua demonstrated both the vitality and the high volatil-
ity of the late-Ming Buddhist renewal which, as demonstrated by Yungi temple in Jiang-
nan and Qingyun temple similarly in Lingnan, could manifest themselves in very differ-

ent forms.*
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Notes

1

For studies on Hanshan Deqing, see Hsu (1979); Epstein (2006); Struve (2012); Shi (1998); Wang (2010). For studies on Deqing’s
reform in Nanhua temple, see Jiang (2006, pp. 69-190); Hasebe (1979); Long (2009).

For a survey of Buddhism in late Ming China, see Yii (1998), “Ming Buddhism”. In the past forty years, the late Ming Buddhist
revival has attracted much scholarly attention. For most important studies in the field, see Yii (2021); Brook (1993a); Zhang (2020).
Also see Chen (1995, 2011); Shengyan (1993); Wu (2008); Wang (2022).

In 1589, Deqing requested Cisheng to restore the monastery by saving expenditures on food in the palace, which Cisheng ac-
cepted. For a detailed discussion about the possibility of this proposal, see Chen (2011, pp. 129-32).

For Geng Yilan's plaint, see Geng (2022).

The sixteenth century saw the advent of the global age, and the 1570s was a critical moment for China to interact with the world.
For studies on this great age, see, for example, Blussé (2008); Brook (2008); Frank (1998).

For the Manila galleon trade, which created the first global route network centered in South China Sea, see Britannica (2022) and
Han (2013).

Pei-Yi Wu (1970, p. 81) has noticed that “Te-ch’ing’s (i.e., Deqging’s) punishment seems to have solidified his alliance with the
leading Neo-Confucians of his day, and the journey south looked more like a triumphant march.”.

Wanli 23 and 24 entries of (Fushan and Fuzheng 1990).

Deqing was among those who should have been pardoned when Emperor Wanli announced a general amnesty in the eighth
month of Wanli 34 (1606) following the birth of his first grandson, the future Taichang emperor (r. 1620). The list must have
been imperially sanctioned through the Provincial Surveillance Commission (1% %{ @) of Guangdong before it could take effect,
but it seemed that the process would not take long. So, in the third month of following year, thanks to the support of Dai Yao,
then the General- Governor of Guangdong and Guangxi, Deqing was restored his status as a monk (huiji [F14%) and then placed
in Nanhua temple. In reality, however, the necessary imperial sanction was much postponed because of a long-term vacancy
of the Provincial Surveillance Commissioner of Guangdong. It was not until the third month of Wanli 39 (1611) when Deqing
had left Nanhua temple after the failed reform attempt that he was released from the military registration (kaiwu B{f) and thus
officially free.

Hanshan (1975-1989, 15:565a). This impending threat was real. Ruguang f1/# (?-1596), one of the two disciples who escorted
Deging from Nanjing to Leizhou, died of the pandemic shortly after their arrival at the destination. See Hanshan (1975-1989,
32:690a).

Hanshan (1975-1989, 14:554a). Deqing repeatedly stressed how beneficial this disaster was for his religious achievements. See,
for example, two letters in (ibid., 14:554).

For more letters Deqing sent to his friends regarding the Lenggie biji, see the 15th fascicle of Hanshan (1975-1989).

Hanshan (1995-2000, 15:607). This letter can also be found in Hanshan (1975-1989, 14:553b), but some sentences including the
one quoted here are missing. The Hanshan (1995-2000) was first printed in Shunzhi 17 (1660) under the sponsorship of Geng
Jimao Bk (?-1671), Prince of Jingnan (%), who was one of the most powerful Chinese warlords in the early Qing dynasty.
I am currently working on a paper to discuss this version which, when compared with Hanshan (1975-1989) compiled by Qian
Qianyi $¥5 2 (1582-1664; jinshi, 1610), seems to be richer and more original in contents.

For a poem Zhou Rudeng composed for Deqing, see Nanhua (2021, p. 919): SIS, M HO. JROERERE, 56
PEBRER. FUARPHIE, PGS b, JETRIE, BRIy,

The word “mleccha” was used in Indian history starting in the late Vedic period to the start of Islamic invasions (ca. 1000 BCE-
ca. 900 CE). It is essentially a combination of non-follower of Vedic philosophy and culture, non-speaker of Indic languages,
barbarian, nomad, etc.

For the so-called bailiang [} which, as extra fine grains on top of normal land taxes, were transported by baicao boats from five
prefectures in Jiangnan to the imperial capital, See Hu (2012).

During the late Ming dynasty, the jurisdiction and power of Governor-general of Guangdong and Guangxi (lianguang zongdu
P JE 487%, literally Supreme Commander of Military Affairs and Director-general of Grain and Salt Supplies in Guangdong and
Guangxi, and Grand Coordinator in Guangdong (A8 i j# 5755 He b ) 415 4 B 2t i MBS SR 77) was not completely fixed. In
addition to military affairs, it was possible for them to concurrently administer civilian affairs of one or two provinces or/and the
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salt monopoly. They were allowed to appoint civilian officials inferior to magistrate (zhixian %1%%) and military officials lower
than Assistant Regional Commander (canjiang 2:%) directly. In addition, thanks to their right of evaluating the performance
of such high-ranking officials as Prefects (zhifu #1/ff), Regional Commanders (zongbing #1%), and Surveillance Commissioners
(ancha shi #%%{¥), they had significant effects on the latter’s career life as well.

For the rebellion caused by Li Jing’s abuse of power in Xinghui #i &, Guangdong, see Wen (1986, 5:698).

Hanshan (1975-1989, 54:842b). For a revisit of the people called kou j&, as seen in the riots and trades in China’s southeast coastal
regions during the sixteenth and seventeenth centuries, see Chen (2019, 2001).

At the core of Deqing’s relationship with Dai Yao was not a one-sided patronage but mutual support. In order to help Dai Yao
to handle the rebellion, for example, it was said that Deqing once risked his life as Dai’s envoy to persuade the rebels and the
result was positive. See (Fushan and Fuzheng 1990, 2:49-50).

For example, see two poems Deqing composed for a General surnamed Du #f: in Hanshan (1975-1989, 49:805b): §i# & 5 fii 481 &5,
WERES EARER . IO R R, 7P 0 % HL T, Interestingly, Qian Qianyi removed most of this kind of poems when com-
piling the received version of the Hanshan (1975-1989).

For Deqing’s conscious choice of this strategy by modelling on the way of a mother lion training baby lions (ifiT#5¢.7%) in an
attempt to get along with local people, see (Fushan and Fuzheng 1990, 2:7-8).

Hanshan (1975-1989, 50:808b). Similarly, the art of Chinese geomancy was taken as a first step when Shang Kexi i A] & (1604
1676) and Master Xuyun 2 (1840?-1959) attempted to renovate Nanhua temple in the 1660s and in the 1930s, respectively.
Interestingly, these two had distinctly different interpretations of the temple’s layout when compared with Deqing. See Mo and
He (2014, pp. 84, 177-79).

For regulations regarding public and private properties in Chinese Buddhist temples, see He (2010a, 2010b).

For another legal case related to Nanhua’s monastic lands that took place a few years earlier, see Liu (2016).

During the period from Wanli 26 to 38 when Deqing had connections with Nanhua temple in one way or another, for example,
Nanhua temple had as many as twelve generations of abbot. See Nanhua (2021, pp. 519-20).

For negative effects caused by sectarian interest on the public interest of Nanhua temple, for example, see an interesting epi-
taph composed in Shunzhi 17 (1660) in memory of the rebuilding of the abbot’s residency (fangzhang /5 3) of Nanhua temple:
AR AR, AT, MR, E5 T EBEEARSEE. B LAaRINA R, mE2, AR, HELE, T
TEARE, WO B, HHAEERE, MLAERNE. 7 (Mo and He 2014, p. 77). For discussions on differences in the ways
of running the hereditary temple and the public temple, see Welch (1967) and Zhang (2015).

Little is known about the ten households in Nanhua temple, but they probably appeared in the early or mid-Ming dynasty. It
was in Hongzhi 14 (1501) that Guangxiao temple 7<% in Guangzhou, a major monastery in which both Huineng and Deqing
were involved in one way or another, instituted its own ten households. See Gu et al. (2015, p. 19).

Deqing was conscious of his rare status as an exiled monk in the entire history of Chinese Buddhism. See, for example, Hanshan
(1975-1989, 47:786b).

For the land properties belonging to Nanhua temple and those belonging to the households, see, Nanhua (2021, pp. 115-19).
Dangui Jinbao I 4 # (1614-1680) once commented on different attitudes of those people involved towards each other, which
is revealing: JFH (BG4 00k, %A B (14 b . (Nanhua 2021, p. 123)

For the effectiveness in Deqing's training, see, for example, a letter to Zhou Rudeng in Hanshan (1975-1989, 16:571c): LN = #
A, MRAHR, BRE N . W T, SRR, B, JEREERE, Ho Tz =R,

This system can be traced back to the Song dynasty and became popular both in Jiangnan and in such coastal regions as Fujian
and Guangdong. For studies on this system, see Zhang (2017); Long (2018); Cao and Liu (2014).

It was mandatory for people to pay deed taxes when selling fields and/or houses or else they would be harshly punished. See
Jiang (2012, pp. 79-80). For legal issues associated with monastic fields, see Chai and Han (2017).

Starting in the mid-Ming dynasty, there was a newly emerging movement that sought to enforce Confucian agendas in local
society. For the rapid development of local lineages in south China after the sixteenth century, see Szonyi (2002); Brook (1989);
Ebrey (1986).

Although Yungqi temple was acclaimed as an exemplar by contemporaries and later generations, Zhuhong himself was suspicious
about how far it would go and how successful it would be.

For Daogiu’s explanation of the rationale behind this decision, see Shi et al. (2015, pp. 60-61). Michael Walsh (2009, p. 9) has
pointed out that “one of the great ironies of monastic Buddhism was that renouncing materiality and the self through a series
of metaphysical and bodily strategies resulted in the accumulation of material wealth in abundance and a communal identity
forged through discipline and practice. Buddhist monks and nuns were often represented as being poor and socially withdrawn,
but we know that reality in Asia was quite the opposite.”.

See, for example, Deqing’s preface to the twenty-eight poems he composed shortly after arriving in Mount Heng in Hunan
province from Lingnan in Hanshan (1975-1989, 49:805c).

Hanshan (1995-2000, 16: 639). This letter is missing in Hanshan (1975-1989).
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3 For the competition between Nanhua temple and Fayun temple %% =¥ at Mount Lu for the right to house Deqing’s body, which

would later prove to be a mummy, see Jiang (2006, pp. 176-77).

40 Hanshan (1995-2000, 16: 671). Also see Hanshan (1975-1989, 16:572a).
4 Similarly, in a 1622 letter responding to Zhu Xingcun’ invitation back to Nanhua temple, Deqing started it with the phrase
“dream and illusion” (£ 4Jif15%) (Hanshan 1975-1989, 52:830c). In retrospect, Deqing’s disillusion was not unfounded. In Wanli
47 (1619), fewer than ten years after his departure of Nanhua temple, for example, once again Nanhua was bullied by ruffians

and its land rents were postponed. See Nanhua (2021, pp. 124-25).
42 See, for example, Hanshan (1975-1989, 15:568a, 22:624c).

43 Some anthropologists have come up with the extended-case method and situational analysis in which a lawsuit is understood
by considering social relationships or social situations. See Barton (1967) and Gluckman (1955).
44 It is worth noting that by Kangxi 49 (1710), when more than seventy years had passed since the founding of Qingyun temple, it
was still run smoothly in that way. See Shi et al. (2015, p. 24).
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Abstract: The total number of ordination certificates issued between 1736 and 1739 was 340,112.
Analyzing the amount and regional distribution of ordination certificates during the early Qianlong
period is helpful for us in clarifying the amount and regional distribution of Chinese monks since
the mid-Qing Dynasty. The total number of Buddhist monks did not change measurably during
the two hundred years from Qianlong’s reign until the Republic period, remaining between 600,000
and 700,000. Although the census in the 1930s did not cover Taoist monks, as previously discussed,
their number may have been similar to that during Qianlong’s reign. As a result, the number of
monks (both Buddhist and Taoist) did not changed much after the mid-Qing Dynasty, despite many
historical changes since the 19th century, such as population growth, the Taiping Heavenly Kingdom
Movement, the promotion of education with temple property, and the warlord conflicts. The number
of Buddhist monks in Northern China declined significantly from 1742 to 1936, while that in the
regions along the midstream and downstream of the Yangtze River and in Southwestern China, it
increased significantly. However, the geographical layout of Chinese Buddhism did not changed
much, as there was neither a noticeable decline nor a noticeable revival in the number of monks
and nuns.

Keywords: Buddhist monks; Buddhist geography; ordination certificate

Preface

At the beginning of the study of modern Buddhist history, some Christian publica-
tions, such as The Chinese Recorder, and missionaries, such as Karl Ludvig Reichelt (3 %1%,
1877-1952), began paying great attention to what they called the “revival” of Buddhism in
China. After the widespread use of Christian missionaries, the modern “revival” of Bud-
dhism became a well-known concept. In particular, the “revival” paradigm of modern
Chinese Buddhism put forward by Holmes Welch has had a great influence in academic
circles (Welch 1968). Although some scholars thought that the innovation of modern Bud-
dhism in China failed in the 1960s and 1970s,! the “revival” paradigm has always been in a
dominant position, which has influenced the research of mainland scholars after 1979.2 In
the new century, with the deepening and refinement of research, the general works on the
history of modern Buddhism in China have gradually decreased, and the focus of research
has shifted from whether or how modern Buddhism itself was “revived”.’

Many people debate the decline of Buddhism in modern China and believe that there
are various causes for this decline. However, the reasons they have found are often con-
tradictory. On the one hand, some of them think that the decline in the number of monks
in China (with some even claiming that the number of monks in China dropped from one
million to ten thousand) is a sign Buddhism’s decline. On the other hand, others believe
that the abolition of the system of the ordination certificate is responsible for the decline
of Buddhism in China. Without this system, the number of monks was out of control, and
there were too many monks, which attracted a large number of social idlers into Buddhism.
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The sharp increase in the number of monks, however, caused a serious decline in the qual-
ity of monks, and the original temple economy could not afford these new monks, leading
to further deterioration of the temple economy.

However, the number of monastics and Buddhist monasteries in a particular place
and period is the most significant indication for gauging the evolution of Chinese Bud-
dhism. The mid-18th century repeal by the Qing dynasty of the ordination certificates,
which had been in effect for more than a millennium, was a pivotal moment in the evo-
lution of the modern Buddhist institution. The introduction of ordination certificates was
perhaps one of the most significant means by which the government administered monas-
ticism during the entire time of imperial China. It reflected the subjugation of ecclesiastical
power to the monarchy and brought the monastic community under effective secular rule.

The complete abolishment of the ordination certificate (F£/i%) during Qianlong’s reign,
which had lasted for over one thousand years, was a milestone in the administration of the
Chinese government towards monks. Emperor Qianlong tried to reinforce the adminis-
tration of the ordination certificate before he abolished it. In the year 1738, in one of his
imperial edicts, Emperor Qianlong proclaimed the aim of issuing ordination certificates to
monks: “Just as the Tithing System ({& f), ordination certificates can verify the legitimacy
of amonk, in this way, no one can pretend to be a monk” (% T4, JRuIRMHZ A H#-F,
ANEJEUF . Daging huidian shili, K& & JLEH], V501).

According to the traditional view, the abolishment of the ordination certificate was
directly related to the policy of abolishing the head tax in the mid-Qing Dynasty. How-
ever, as pointed out by Mr. Yang Jian (#5{&) in his new book Qing wangchao fojiao shiwu
guanli (7 TR B %457, Administration of Buddhist Affairs in the Qing Dynasty), “the
ordination certificate is related to the head tax, as it has the economic function of exempt-
ing the head tax, but this economic function is secondary and subsidiary. The ordination
certificate is the product of the contest between the feudal dynasties and Buddhism, the
manifestation of the relationship between kingship and Buddhism, and one of the typical
symbols of the Sinicization of Buddhism. The most fundamental thing about an ordination
certificate is the relationship between politics and religion, which is the first and foremost
thing. The economic relationship embodied in the ordination certificate is peripheral. It
can be assumed that, if the Qing Dynasty could still effectively manage the monks and
nuns through the ordination certificate, that is, even if there was ‘a reform that abolished
the head tax and merged it into the agricultural tax’ (# T A\ ), the ordination certificate
system may not be abolished because the most fundamental function of the ordination cer-
tificate to manage the monks and nuns has not disappeared. In other words, abolishing the
head tax and merging it into the agricultural tax is not a sufficient condition for the aboli-
tion of the system of the ordination certificate” (J.]. Yang 2008). Mr. Yang Jian believes that,
apart from the causes such as “a reform that abolished the head tax and merged it into the
agricultural tax” and losing the economic function of the ordination certificate, the external
reasons for the abolishment of the ordination certificate are two: one is that the adminis-
trative system of Buddhist affairs in the Qing Dynasty was basically determined, and the
other is the perfunctory actions of local officials. In my opinion, the main principle that Mr.
Yang has stated is very reasonable. Regardless of whether there is an ordination certificate
or not, unless it is specially approved, the Qing Dynasty levied taxes on monasteries and
estates, but there is still room for further discussion on the analysis of the specific reasons
for the abolition of ordination certificates.

Mr. Yang Jian believes that during Qianlong’s reign, the monk official system had
matured and could fully utilize role of ‘ruling monks by monks’. Additionally, the sec-
ular regime had extensively intervened in Buddhist affairs through the Tithing System,
enabling the Qing Dynasty to manage monks and nuns at the most basic level of society.
Finally, after more than a century of efforts, the Daging Loli (Ki& 4, The Case Summaries
of Laws of the Great Qing Dynasty) had been formulated and served as the core of all laws,
and the legal system of the Qing Dynasty was fully established by 1740. Mr. Yang Jian be-
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lieves that the rulers of the Qing Dynasty did not worry about any adverse consequences
following the abolition of the ordination certificate system” (J. Yang 2008, p. 157).

The points raised by Mr. Yang Jian, such as the mature monk-official system, the
dynasty’s intervention in Buddhism with the Tithing System, and the consummate legal
system, were not unique to the Qing dynasty. These are all stories from the previous dy-
nasties, yet they did not abolish the ordination certificate. Moreover, current academic
research on the history of the legal system depends not only on the formulation of rules
and regulations but also on their implementation, feasibility, and to what extent they can
be executed. Beased on historical data, it is challenging to assert that “the Qing Dynasty
could implement the administration of monks and nuns to the most basic level of soci-
ety”* Additionally, if these statements were true and the management of monks and nuns
were fully implemented in the Qing Dynasty, there would not have been any “perfunctory
actions of local officials” that Mr. Yang also noticed.

As a matter of fact, the abolition of the ordination certificate system was not an active
choice of the Qing Dynasty, but rather a helpless one. It was the result of the complete
failure and collapse of the ordination certificate system and its collapse. To some extent, it
can be said that the religious policy of the Qing Dynasty failed. Nonetheless, the number
and geographical distribution of the last ordination certificate issued by the Qing Dynasty
are still useful for studying the overall situation of monks in China during that period.

The total number of ordination certificates issued between 1736 and 1739 was 340,112.
Analyzing of the quantity and geographical distribution of the first few years of Qianlong’s
reign, and comparing it with the investigation and statistics of Buddhism in the Republic
of China, will help us understand the amount and regional distribution of Chinese monks
since the mid-Qing Dynasty and even later.

Using geographic information systems (GIS) and data statistics to study the develop-
ment and evolution of Buddhism can provide a rough quantitative evaluation of religion.
Although this method has limitations due to the data itself, it can objectively reflect the hid-
den rules of data compared to speculation. Scholars have started to use GIS and data statis-
tics to study the geographical distribution of monks in China. For instance, Yang Fenggang
edited an atlas that used GIS and data statistics to produce more than 150 full-color maps,
including six case studies analyzing the distribution of major religions in China at the na-
tional, provincial, and county levels, describing the main organizations, beliefs, and cere-
monies of major religions in China, as well as the social and demographic characteristics
of their followers (F. Yang 2018). Zhong Yexi et al. used religious site data in China and
analyzed the temporal and spatial changes of the distribution of religious sites in China,
taking the city as the research unit and Buddhism, Taoism, Islam, and Christianity as the
research objects. They applied the methods of statistics and spatial analysis to explore the
distribution and development trends of major religions in China (Zhong and Bao 2014).
Huanyang Zhao et al. investigated the spread processes of Buddhism, Taoism, and Chris-
tianity in the coastal areas of China, taking Zhejiang Province as an example since 1949.
They proposed and discussed the spatial distribution dynamics and diffusion processes
of religious institutions, using GIS (Zhao et al. 2017). Additionally, Marcus Bingenheimer
used GIS to visualize the pilgrimage routes recorded in the 19th century book Knowing the
Paths of Pilgrimage (Canxue zhijin 25:H1) written by Ruhai Xiancheng (41i#F#K), show-
ing the pilgrimage network of temples (Bingenheimer 2016).

1. Comments on the Studies of Goossaert and Chang

According to my understanding, the most notable studies on the number and distribu-
tion of ordination certificates during the early Qianlong period are those conducted by the
French scholar Vincent Goossaert and the Chinese scholar Chang Jianhua (¥ Z#£). Goos-
saert’s “Counting the Monks: The 1736-1739 Census of the Chinese Clergy”® and Chang’s
“On the Administration of Monks in the Early Qianlong Period” (Qingshi luncong 2002),
have provided valuable insights into this topic with abundant resources.
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1.1. The Research of Goossaert

Goossaert discovered two incomplete annual reports (Huangce, # /) by the Board
of Rites (#3) to the throne, which were located in the Number One Historical Archives
(5 — 7 L% % 67). These reports covered the periods Qianlong 2.10.1 to Qianlong 3.10.29
(22 November 1737 to 9 December 1738) and Qianlong 4.10.30 (29 December 1738 to 30
November 1739), respectively. They recorded the number of monks and nuns reported
by some counties in Shuntian (JIFIRJfT), Zhili (E 3%, now Hebei Province), Shengjing, Shan-
dong, Anhui, Jiangsu, Zhejiang, Hunan, Sichuan, Fujian, Guangdong and Guizhou provinces
at that time; However, there were no records or too much missing data to file in Shaanxi,
Hubei, Jiangxi, Yunnan, Henan, Shanxi, Gansu, Guangxi, and other provinces in these
provinces. Nevertheless, Goossaert found the total number of monks and nuns reported by
Shaanxi, Hubei, Jiangxi, Yunnan and other provinces in Daging huidian shili (K i & JLE 1),
so that only Henan, Shanxi, Gansu and Guangxi are completely unknown. Based on the
data provided in these two official reports, together with those in Daging huidian shili, Goos-
saert extrapolated the amount and regional distribution of monks during that period as
follows (Table 1):

Table 1. Professor Goossaert’s estimated numbers of monks and Taoists in each province in 1737
and 1738.

Documented Total from Two

Total Counties Extrapolated Total Taoists to Clergy %

Counties Extant Huangce

1. Documented provinces

Shuntian 11 25 3656 8309 13.4%
Zhili 94 119 10,950 13,862 20.8%
Shengjing 22 23 4034 4217 21.1%
Shandong 46 107 13,284 27,469 35.3%
Anhui 42 56 22,481 25,576 7.0%
Jiangsu 20 66 9334 28,030 15.7%
Zhejiang 33 78 19,886 39,428 4.0%
Hunan 34 69 9279 11,426 16.0%
Sichuan 37 125 2839 9591 9.3%
Fujian 58 65 11,443 12,824 4.2%
Guangdong 54 88 12,525 20,411 7.8%
Guizhou 51 60 1708 2009 0.5%
2. Provinces for which the total is known
Shaanxi 0 79 7911
Hubei 0 69 29,152
Jiangxi 0 78 31,099
Yunnan 0 81 3750
Total 275,065
Remaining 65,047
3. Completely undocumented provinces
Henan 0 106 26,318
Shanxi 5 96 19,479
Gansu 0 57 11,696
Guangxi 23 98 7554
Grand Total 531 1545 20112 13.4%

(340,111 in fact)
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The main task of Goossaert was to divide the total of 340,112 ordination certificates
into different portions and distribute them to each province. According to my under-
standing, the provinces can be categorized into three groups: (A) those about which he
knew the accurate reported amount of ordination certificates at that time; (B) those with
incomplete data, only a few from some counties; and (C) those with little detailed informa-
tion. Shandong (27,469), Anhui (25,576), Hunan (11,426), Shaanxi (7911), Hubei (29,152),
Jiangxi (31,099) and Yunnan (3750) were all in Group A. Group B included Shuntian, Zhili,
Shengjing, Jiangsu, Zhejiang, Sichuan, Fujian, Guangdong, and Guizhou. And Group C
included Henan, Shanxi, Gansu and Guangxi.

For the last two groups, Goossaert calculated the total number of ordination certifi-
cates in each province by extrapolation. For group B, he extrapolated using the follow-
ing formula:

Extrapolated total = total from two extant Huangce/documented counties * total counties

For group C, he deducted the total of the first two groups (275,065) from the grand
total (340,112). The remainder (65,047) is the total amount in the relevant provinces. Then,
Goossaert portioned out this total of 65,047 into the four provinces according to their popu-
lation ratios at that time: Henan (12,847,909), Shanxi (9,509,266), Gansu (5,709,526), Guangxi
(3,687,725). As a result, the numbers of ordination certificates he obtained for the above
four provinces were 26,318, 19,479, 11,696, and 7554 respectively.

By adding the numbers of ordination certificates in each province, we can get 340,111.
In this way, Goossaert almost accomplished his proposed task. His analysis and extrapo-
lation were impressive. However, we should also be aware of the following two points:

The extrapolation of the total number of ordination certificates in a certain province
based on the rate of documented and undocumented counties, may result in inaccuracies
due to the differences among counties.

The distribution of 65,047 ordination certificates to the four provinces in the last group
according to the population ratio may probably lead to even greater inaccuracy. This is
because the extrapolated number of 65,047, as the remainder based on the extrapolation of
Group B, may itself be inaccurate itself, as explained ahead. Moreover, the distribution of
monks in these four provinces, including the Central Plains and remote frontiers, would
not be so even because of different topographical features. In particular, the extrapolated
number of monks—11,696 in Gansu and 7554 in Guangxi—seems to be huge. Even when
compared with the figure of 1047 shown in the Huangce that Goossaert mentioned, the
number of ordination certificates in Guangxi still seems to have been exaggerated.

1.2. The Research of Chang

In addition to common historical resources, Chang’s research involved in The written
official reports stored in the palace during Qianlong’s reign, edited by the Palace Museum in
Taipei. However, Huangce, the main resource used by Goossaert, was not involved in
Chang’s research. The distinguishing feature of Chang’s research is the statistics on the
number of monks based on the data revealed in 37 official written reports from different
provinces, as shown in the Table 2 below.b

Having issued 340,112 ordination certificates from the years 1736 to 1739, the policy
of the central government is gradually reduced the number of certificates. In accordance
with this policy, local officials reported fewer ordination certificates each year. As a result,
the later the certificate, the fewer certificates issued, and the greater the gap between the
existing and the original number of certificates.

86



Religions 2023, 14, 317

Table 2. Professor Chang’s estimated numbers of monks and Taoists in each province from 1750

to 1753.
Area Original7 1750 1751 1752 1753
Zhili 9205 9151
Jiangsu 24,?1271;123;@ 24,299 23,981
Anhui 25,576 20,250 19,928
Shandong 27,469 19,876 19,489 19,004
Shaanxi 7911 5491 5343 5284
Gansu 1119 1088 1075
Zhejiang 52,566 40,300 39,926
31,099 (including
Jiangxi those issued 23,450 23,168 22,857
afterwards)
Hubei 29,152 21,312 21,013 20,861
Hunan 11,426 9146 8971 8861
Sichuan 7006 6933
Fujian 7305 7147
Guangdong 10,310 10,177 9904 9782
Guangxi 640 629 616 608
Yunnan 3750 2495 +7? 2413 +2 2338 + 11 2298 +9
Guizhou 1172 1158 1145
Total 176,291

Notes: ? means unclear.

1.3. Comparison of Goossaert with Chang

In the comparison between Goossaert and Chang, I compared the number of certifi-
cates between 1736 and 1739 that Chang found in the official reports with the number
extrapolated by Goossaert, as follows (Table 3):

Table 3. A comparison of the similarities and differences in the estimated numbers of monks and
Taoists in each province in the mid-18th century by Professors Goossaert and Chang.

Goossaert’s Extrapolation on the Chang
Area Number of Ordination Certificate Number of Ordination Certificate
during 1736-1739 Closest to 17361739 Time of Report
Shuntian 83098
Zhili 13,862 9205 1751
Shengjing 4217
Shandong 27,469 27,469 Original
Anhui 25,576 25,576 Original
Jiangsu 28,030 24,687 1749
Zhejiang 39,428 52,566 Original
Hunan 11,426 11,426 Original
Sichuan 9591 7006 1752
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Table 3. Cont.

Goossaert’s Extrapolation on the

Area Number of Ordination Certificate Number of Ordination Certificate
during 1736-1739 Closest to 1736-1739 Time of Report
Fujian 12,824 7305 1752
Guangdong 20,411 10,310 1750
Guizhou 2009 1172 1751
Shaanxi 7911 7911 Original
Hubei 29,152 29,152 Original
Jiangxi 31,099 31,099 Oﬁgiir;es‘h(eigcilr‘:f;g)those
Yunnan 3750 3750 Original
Henan 26,318
Shanxi 19,479
Gansu 11,696 1119 1750
Guangxi 7554 640 1750
Grand Total 340,112

From the above table, we can see that the number of certificates from 1749 to 1752 that
Chang found in all provinces is less than the number extrapolated by Goossaert from 1736
to 1739. From this point of view, Goossaert’s extrapolation is generally reliable. However,
we may also notice the case of Guangdong province: the gap in figures between the two
groups is much too great, with the extrapolated number almost twice the number recorded
in the official reports, which is likely closer to reality. This may imply that the figure for
Guangdong province is exaggerated. Furthermore, in the case of Zhejiang province, the
extrapolated number of 39,428 appears to be too far from the 52,566 that Chang has found,
with a difference of 13,138. According to Goossaert’s formula, the total number of ordina-
tion certificates in the four provinces of Henan, Shanxi, Gansu, and Guangxi in Group C
should be revised from 65,047 to 51,909 (=65,047 — 13,138).

Chang found that totals for Gansu and Guangxi in 1750 were 1119 and 640 respec-
tively, while Goossaert found the total for Guangxi in Huangce was 1047. Though there
are differences, we can assume that the total number of ordination certificates issued in
both Gansu and Guangxi between 1736 and 1739, would not exceed 3000. Additionally,
the total for Henan and Shanxi during that period was around 49,000. Based on the close
location of Henan and Shanxi, adjacent to each other and both in Northern China, we could
assume that the densities of monks in these two provinces are equal. Then, if we divide
the number of ordination certificates in Henan and Shanxi based on the population ratio,
the number for Henan would be 28,000 and 21,000 for Shanxi. This result is quite close to
that extrapolated by Goossaert.

Based on the data that Chang found in the official reports, especially the originally
issued number of ordination certificates in Zhejiang province, we can conclude that Goos-
saert’s extrapolations were generally reliable, and some amendments should be made to-
wards Zhejiang, Gansu, and Guangxi.

The following part will continue to discuss the amount and regional distribution of
Chinese monks after the mid-Qing Dynasty.

2. The Number and Regional Distribution of Chinese Monks after Mid-Qing Dynasty

After 1739, Emperor Qianlong aimed to limit the number of monks through strict
control over newly issued ordination certificates, rather than abolishing the Certificate al-
together. Qianlong’s policy involved no longer issuing new ordination certificates, in the
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hope that the already issued Certificates could be passed down from one generation of or-
dained monks to the next. Each monk, whether Buddhist or Taoist, could only recruit one
disciple, and the ordination certificate would be passed to the disciple after the master’s
death, rather than issuing a new Certificate to them. As a result, one ordination certificate
effectively covered two monks, the master and their disciple. While local Buddhists and
Taoists were theoretically not allowed to adopt disciples, in reality, this was not the case.
The government at that time estimated that around 300,000 ordination certificates had been
issued by the Board of Rites, and only one disciple was allowed among those monks who
owned the Certificate. According to this estimate, the total number of monks (including
both masters and disciples) was around 600,000 (Qing Gaozong shilu (i i 5% B #) V94).

Based on the above reasons, it is believed that there were at least 680,224 (=340,112 x 2)
monks in China between 1736 and 1739, given the 340,112 ordination certificates that were
issued during that period. Based on the research of both Goossaert and Chang, the follow-
ing conclusion can be drawn (Table 4):

Table 4. The author’s estimation of the actual number of monks in each province in the mid-18th

century.

Rank Area " Centificate during 1736-179
1 Zhejiang 105,132~
2 Jiangxi 62,198°
3 Hubei 58,304
4 Jiangsu 56,060
5 Henan 256,000
6 Shandong 54,938
7 Anhui 51,152
8 Shanxi 242,000
9 Guangdong 40,822

10 Zhili 27,724
11 Fujian 25,648
12 Hunan 22,852
13 Sichuan 19,182
14 Shuntian 16,618
15 Shaanxi 15,822
16 Shengjing 8434
17 Yunnan 7500
18 Guizhou 4018
19 Gansu ?3600
20 Guangxi 22220
Total 680,224

Notes: ? means unclear.

(The number for Jiangxi in the above table should be slightly lower, but since it is only
arough estimate, so the estimated number of renewal certificates for the year 1742 will not
be revised. Additionally, the estimate for Guangdong Province may be slightly inflated).

From the table above, we can categorize the regional distribution of monks in the
mid-Qing Dynasty as follows:
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(1) Zhejiang Province has over 100,000 people; (2) Provinces such as Jiangsu, Jiangxi,
Hubei, Anhui, Shandong, and Henan have over 50,000 people; (3) Provinces such as Guang-
dong, Shanxi, Zhili, Hunan, Fujian and Sichuan have between 20,000 to below 50,000 peo-
ple; (4) Provinces such as Shaanxi and Shuntian have around 15,000 people; and (5) Provinces
such as Shengjing, Yunnan, and Guizhou have only a few thousand people.

It is revealed that the Yangtze River’s southern area (the middle and lower reaches of
the Yangtze River: Jiangsu and Zhejiang) is the center of Buddhism, from which it radi-
ates westward (the middle reaches of the Yangtze River: Hunan, Hubei and Sichuan, etc.),
northward (North China: Anhui, Henan, Shanxi, Shandong, Zhili, etc.) and southward
(Jiangxi, Fujian, etc.); Meanwhile, southwest China (Yunnan, Guizhou, Guangxi and other
provinces), northwest China (Shaanxi, Gansu), and northeast China (Shengjing), which are
farther away from the southern area of the Yangtze River, have fewer monks or nuns.

Regarding the proportion of monks and nuns, Mr. Chang Jianhua has only sorted
out a few data points for reference. Only the proportion of monks and nuns in Jiangsu
Province from 1749 to 1751 and the proportion of monks and nuns originally issued by
Hunan Province from 1736 to 1739 can be calculated (Table 5):

Table 5. The proportion of monks and Taoists in Jiangsu and Hunan provinces in the mid-18th

century.
Number of Monks Area
More than 100,000 Zhejiang
Between 50,000 and 100,000 Jiangsu, Jiangxi, Hubei, Anhui, Shandong, Henan
Between 20,000 and 500,000 Guangdong, Shanxi, Zhili, Hunan, Fujian, Sichuan
Around 15,000 Shaanxi, Shuntian
Less than 10,000 Shengjing, Yunnan, Guizhou, Gansu, Guangxi

In this sense, the religious center of China is situated in the Jiangnan Delta, along
the middle and lower reaches of the Yangtze River, especially in Jiangsu and Zhejiang.
From this religious center, the influence of religion radiated westward to Hunan, Hubei,
and Sichuan, along the middle reaches of the Yangtze River; northward to Anhui, Henan,
Shanxi, Shandong and Zhili, in northern China; and southward to Jiangxi and Fujian.
Meanwhile, in the areas far from the center, such as the southwestern part (including Yun-
nan, Guizhou, and Guangxi), the northwestern part (including Shaanxi and Gansu), and
the northeastern part (Shengjing), the number of monks decreased significantly.

Regarding the ratio of monks to clergy, Chang’s data provides only limited informa-
tion. Only the ratio of monks to clergy in Jiangsu between 1749 and 1751 and that in Hunan
between 1736 and 1739 can be determined (Table 6).

Table 6. The proportion of monks and Taoists with ordination certificates in Zhejiang, Shanxi, and
Gansu provinces in the mid-18th century.

Taoists to Taoists to
Area Year Buddhists Taoists Clergy % Clergy %
(by Chang) (by Goossaert)
1749 20,674 4013 19.4%
Jiangsu 1750 20,353 3946 19.4% 15.7%
1751 20,069 3912 19.5%
Hunan Original 9603 1823 19.0% 16.0%

(1736-1739)

Additionally, they are valuable in figuring out the variations in both the number of
monks and the number of ordination certificates in Zhejiang, Shanxi, and Gansu (Table 7).
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Table 7. The distribution of Buddhist temples in each province in the second half of the 18th century.

Taoists to Taoists to
Area Year Buddhists Taoists Clergy % Clergy %
(by Chang)  (by Goossaert)

1751 (number of newly

()
issued certificates) 2575 183 71%
1751 (number of monks o
without certificates) 6177 287 4.6%
. 1752 (number of newly o
Zhejiang issued certificates) 2804 196 7.0% 4.0%
1752 (number of monks o
without certificates) 6082 274 4.5%
1751 (redqud number 277 38 16.7%
of certificates)
Shanxi
1752 (redqud number 226 46 20.4%
of certificates)
Gansu 1751 (reduced number 2% 3 30.8%

of certificates)

Goossaert believed that ratio of Taoist monks to clergy was around 13.4% during that
period, which may be accurate. In other words, there were at least 600,000 Buddhist monks
and 100,000 Taoist monks during Qianlong’s reign.

In the following section, my discussion will delve deeper into the regional distribu-
tion of Buddhist monks, taking into consideration the number and regional distribution
of Buddhist temples during Qianlong’s reign. The reasons for leaving Taoist monks aside
is twofold: first, Buddhist monks outnumbered Taoist monks; and second, many Taoist
monks did not live in temples, making the relationship between Taoist monks and tem-
ples was looser than that between Buddhist monks and temples. Additionally, resources
on Taoist monks are limited, so further extrapolation and comparison on them may result
in inaccuracy, if not outright error.

Between 1764 and 1784, the Daging yitong Gazetteer (K& —#i&) was compiled and
edited. According to the statistics compiled by the Japanese scholar Kanayama Shoko
(% 1L1ELF), this series of books recorded 2396 Buddhist temples at that time. Based on
his data, I categorized them based on province as follows (Table 8):

Table 8. The distribution and gender ratio of monks in each province in the first half of the 20th

century.
Average Number of Total Number of
Rank Area Temples in Each Temples in the
Prefecture Province
1 Jiangsu 18.6 205
2 Zhili 16.3 294
3 Hubei 15.9 143
4 Zhejiang 13.7 151
5 Henan 13.5 175
6 Shanxi 11.4 228
7 Shaanxi 10.7 128
8 Guizhou 10.2 122
9 Jiangxi 9.9 139
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Table 8. Cont.

Average Number of Total Number of
Rank Area Temples in Each Temples in the
Prefecture Province
10 Hunan 9.2 119
11 Shandong 8.9 107
12 Anhui 8.2 106
13 Fujian 6.8 82
14 Guangdong 6.0 72
15 Yunnan 6.0 121
16 Sichuan 55 122
17 Shengjing 5.0 26
18 Guangxi 3.6 36
19 Gansu 2.5 20

From the table above, the provinces with an average of more than 15 included Jiangsu,
Zhili, and Hubei. Those with an average between 11 and 14 were Zhejiang, Henan and
Shanxi. Provinces with an average between 8 and 11 included Shaanxi, Guizhou, Jiangxi,
Hunan, Shandong, and Anhui. Those between 5 and 7 included Fujian, Guangdong, Yun-
nan, and Sichuan. Provinces with average below 5 included Shengjing, Guangxi and Gansu.
Therefore, during Qianlong’s reign, officially authorized Buddhist temples were highly
centralized along and around the downstream of the Yangtze River, such as Jiangsu, Hubei,
Zhejiang, Jiangxi, Hunan, and Anhui. They were also found in northern China, such as
Zhili, Henan, Shaanxi, and Shanxi, as well as coastal areas in the southeast, like Fujian and
Guangdong, and the southwestern part, like Guizhou, Yunnan, and Sichuan. However,
there were even fewer temples in northeastern, Gansu and Guangxi.

The conclusion drawn from the Gazetteer about the regional distribution of Buddhist
temples is quite similar to that of monks between 1736 and 1739 that we previously an-
alyzed previously, particularly the overall layout. That is to say, the regions along the
midstream and downstream of the Yangtze River ranked first in both the number of offi-
cially authorized Buddhist monks and temples. From this point of view, it was the center of
Chinese Buddhism. The southwestern and southeastern regions came in second and third,
respectively. The influence of Buddhism became weaker in the northwestern regions and
Guangxi. However, there were some divergences. For instance, the number of Buddhist
temples in Northern China ranked high, but that was not the case for the number of Bud-
dhist monks there. In the southwestern regions, such as Guizhou, the number of temples
outnumbered monks. Such divergence might be the result of statistics and the policy of
the central government. In the Jiangnan Delta where Buddhism was popular, the central
government would limit the number of Buddhist temples, and in order to adapt to this pol-
icy, the local officials in these regions might have made false reports about the number of
monks. While Buddhism was not as popular in the remote regions, the central government
would allot more temple quotas of temples there to balance the influence of Buddhism in
different regions. The northern regions might be allotted more quotas than other regions
due to historical and geographical factors because they were close to the political capital.

In short, though the ordination certificate and the Buddhist monks and temples dis-
cussed here were limited to the officially authorized ones, it is still meaningful and valuable
for us to understand the development of Buddhism throughout China during Qianlong’s
reign. It is clear that during that period, Buddhism flourished most along the midstream
and downstream of the Yangtze River. The northern regions ranked second, the coastal
areas in the southeast and the southwestern regions were third; while the influence of
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Buddhism was even weaker in the northwestern regions, the northeastern regions, and
Guangxi province.

3. Further Comparison

There has been no nationwide census on monks, whether Buddhist or Taoist, since
the system of ordination certificates was completely abolished in the mid-Qianlong period,
until the Society of Chinese Buddhism conducted one in the 1930s. According to its data,
there were more than 267,000 Buddhist temples and 738,000 Buddhist monks all over China
in the 1930s. In the case of Taoism, there was no nationwide data about Taoist monks
and temples even during the Republic Period. Goossaert has noted that there were about
50,000 Taoist monks were living in temples in 1949 (Goossaert 2004). Since China had
experienced many wars before 1949, and many Taoists did not live in temples, there should
have been more Taoists during the Republic Period than in 1949 (about 50,000), but the
number may have been similar to the figure during Qianlong’s reign (more than 100,000),
as I extrapolated in the previous section. Because of the low percentage of Taoist monks
and the lack of resources, the focus of the next section is still on Buddhist monks.

With the help of other resources, Holms Welch has sorted the statistical data compiled
by the Society of Chinese Buddhism, which was published in the 1936 edition of the Shen-
pao Yearbook (Shanghai) ( Shen-pao Yearbook 1936). I will compare the number of Buddhist
monks during Qianlong’s reign with that in the 1930s in different provinces and figure out
their trends of change (Welch 1967) (Table 9):

Table 9. The distributional changes of the number of monks in each province in China in the past
200 years (from the mid-18th century to the first half of the 20th century).

. ExtraPola.ted Nun:ll‘)er of Census of Buddhist Monks
Province Ordination Certificate in the 1930s Trend
between 1736 and 1739

Zhejiang 105,132 107,700
Jiangxi 62,198 2640 Obviously down
Hubei 58,304 76,040 Up
. 171,760 .

Jiangsu 56,060 (excluding 6200 in Shanghai) Obviously up
Henan 256,000 2960 Obviously down
4730 .

Shandong 54,938 (excluding 1490 in Qingdao) Obviously down
Anhui 51,152 29,540 Obviously down
Shanxi 242,000 16,640 Obviously down

Guangdong 40,822 19,120 Obviously down

Zhili 27,722 (éiggi) Obviously down
Fujian 25,648 33,360
Hunan 22,852 62,400 Obviously up

Sichuan 19,182 158,610 Obviously up

Shuntian 16,618 (Blei’jzilgg) Obviously down

Shaanxi 15,822 1010 Obviously down
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Table 9. Cont.

Extrapolated Number of Census of Buddhist Monks

Province Ordination Certificate in the 1930s Trend
between 1736 and 1739
1480
Shengjing 8434 (including 770 in Liaoning
and 710 in Heilongjiang)

Yunnan 7500 37,180 Obviously up
Guizhou 4018 810 Down

Gansu 73600 490 Down
Guangxi 72218 460 Down

Grand 680,224 738,200 Maintaining in a stable

Total

Notes: ? means unclear.

level with slight raise

According to the available resources, the total number of Buddhist monks did not
change significantly during the two hundred years from Qianlong’s reign to the Republic
Period, staying within a range between 600,000 to 700,000. Although the census in the
1930s did not cover Taoist monks, as previously discussed, their numbers may have been
similar to those during Qianlong’s reign. As a result, the total number of monks (both
Buddhist and Taoist) remained relatively constant since the mid-Qing Dynasty, despite
significant historical changes in the 19th century, such as population growth, the Taiping
Heavenly Kingdom Movement, the promotion of education with temple property, and the
warlord conflicts.

The table above also shows that the number of Buddhist monks in Northern China, in-
cluding Shandong, Henan, Anhui, Shanxi, and Shaanxi, declined significantly from 1742
to 1936, while the number in the regions along the midstream and downstream of the
Yangtze River and in southwestern China, including Hunan, Hubei, Sichuan, and Yun-
nan increased considerably. However, the geographical distribution of Chinese Buddhism
remained relatively unchanged. Regions along the midstream and downstream of the
Yangtze River continued to be the epicenter of Chinese Buddhism, accounting for more
than half of all Buddhist monks in China. Zhejiang province previously had the highest
number of Buddhist monks, but after the Taiping Heavenly Kingdom Movement, Jiangsu
became the top province, and Zhejiang province’s population decreased by half. Never-
theless, the number of Buddhist monks in Zhejiang province did not changed significantly
due to the movement.

4. Conclusions

Emperor Qianlong did not intend to abolish the ordination certificate but stopped is-
suing new ones in the hope of reducing the number of monks. However, he later found
that this policy was futile in controlling the population of monks, as it only increased the
number of monks without an ordination certificate. This led to difficulties in selecting Sen-
glu Si (5 7]) and Daolu Si (3% 7)) officials, as candidates for these positions were re-
quired to have their own ordination certificate. According to a source, “ since the emperor
stopped issuing ordination certificates, there are few monks who fit the position (of Senglu
Si and Daolu Si)” (F IS E9HAG L2, #7888 N\). This difficulty prompted the emperor
to adapt his policy to the needs of administration. He planned to reissue the ordination cer-
tificate in 1771 but changed his mind due to the trouble it would cause, ultimately leading
to the complete abolition of the ordination certificate. After this abolishment, the number
of monks did not increase rapidly, instead maintaining a stable level until the Republic
Period. Regardless of the existence of the ordination certificate, the number of monks has
never exceeded one million, and it did not change rapidly after the abolishment of the or-
dination certificate. Therefore, the system of ordination certificates, which had lasted for
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over a thousand years, lost its efficacy during Qianlong’s reign and was abolished at the
end. From this point of view, the system of ordination certificates is not an effective way
to control the number of monks. Attention should be paid to the regional distribution dis-
equilibrium of Chinese monks, with the majority located along the Yangtze River and the
sharp reduction in the number of monks in Northern China from the Mid-Qing Dynasty
to the Republic Period.

The number of monks did not change much before and after the abolition of the or-
dination certificate system during the Qianlong period. Even from the middle of the Qing
Dynasty until the Republic of China, the number of monks in China remained surpris-
ingly stable. This stability was manifested not only evident in the number of monks but
also in their regional distribution. While it is commonly known that Buddhism thrived in
the middle and lower reaches of the Yangtze River, academic research must rely on data
to substantiate this view, including the distribution of monks and monasteries. This data
can also provide a basis for explaining many modern Buddhist events. The further decline
in the number of Buddhist monks in the north after the mid-Qing Dynasty can only be
explained by the rise of folk secret sects'’ and the Boxer Rebellion (5 f1[Ej##}), which is
also a valuable academic issue. Additionally, North China has more farmers and South
China has more tenants. The traditional temple economy in China is better suited to the
environment in South China, which may be one of the important reasons why Buddhism
is weaker in North China than that in South China. Furthermore, during the late Qing
and early Republican eras, Nanjing’s position as the political capital and the emergence
of Shanghai, initially part of Jiangsu province at this time, had a catalytic influence on
Buddhism in Jiangsu.

Nevertheless, this article cannot address all the issues mentioned above. It does, how-
ever, reveal the impressive stability of traditional Buddhism in China. Many systems and
operational modes in China’s traditional society demonstrate astonishing resilience, and
they are often effective if they are not severely impacted by external forces.
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Notes

1 Forexample, Shi Dongchu’s (BEH41]) Zhongguo fojiao jindaishi (- [ #0152, the Modern History of Buddhism in China, 1974).
Scholars’ research on the history of modern Buddhism was initially derived from the research field of the history of modern
thought, such as Ma Tianxiang’s (& K4¥) Wanging foxue yu jindai shehui sichao (W5 BhS% BT ACH: &7 J834], Buddhism in the Late
Qing Dynasty and Modern Social Thoughts, 1992), Li Xiangping's (%% [e] 1) Jiushi yu jiuxin: zhongguo jindai fojiao fuxing sichao yan-
jiu CROHBELRC:  BHE AP 2R LB 78, Saving the World and Saving the Hearts: A Study on the Revival of Modern Bud-
dhism in China, 1993), He Jianming’s ({1l &) Fofa de jingdai tiaoshi (%112 1CHi#E, Modern Adjustment of Buddhism, 1998),
and Chen Bing (B#%) and Deng Zimei's (¥ T-3%) Ershi shiji zhongguo fojiao (—1-ttAC B2, 20th Century China Buddhism).

The concept of “revival”, proposed by Holmes Welch, has been a topic of controversy in recent years. In the special issue on
“Revisiting the Revival: Holmes Welch and the Study of Buddhism in Twentieth-Century China” in Studies in Chinese Religions,
vol. 3, no. 3, 2017, pp. 197-300, many scholars have examined modern religious issues in relation to politics and other social
forces with the goal of uncovering how religious changes have shaped modern political, economic, and social life in China (Goos-
saert and Palmer 2012). Others have sought to address important historical facts and possible threads of modern Buddhism’s
development that were overlooked in the previous “revival” paradigm by using concepts such as “restoration”, “adaptation”,
“reconstruction”, and “revitalization” (Kiely and Jessup 2016).

To a certain extent, there existed a situation of “monks ruling monks” in the Qing Dynasty, but the system that played a crucial
role was not the “bureaucratic” style or the top-down monk official system, but rather the patriarchal clan system.

5 Late Imperial China, vol. 21, no. 2(2000), pp. 40-85.

95



Religions 2023, 14, 317

Similar to the research materials and methods used by Mr. Chang Jianhua, Mr. Yang Jian also compiled a table showing the
number of monks and Taoist priests in all provinces during the Qianlong period. This table is contained in Gongzhongdang
gianlongchao zouzhe (& 114 2 #1721, the Memorial of the Qianlong Dynasty in the Palace, Series 1-7, Taipei: National Palace
Museum, May-November, 1982). The table is basically the same as the one listed by Mr. Chang Jianhua, with the same number
in Zhili, Anhui, Shandong, Shaanxi, Gansu, Jiangxi, Sichuan, Guangdong, Guangxi, Yunnan, and Guizhou. However, Fujian
province is not listed, and Shuntian is supplemented with other materials instead. The data of Jiangsu and Hunan provinces
listed in Mr. Yang Jian's table differ from those in Mr. Chang Jianhua’s table, with 20,674 people, 20,353 people, and 20,069
people in Jiangsu Province in 1785, 1786, and 1787, respectively. There were 9603 people before 1785, and 7600 people, 7444
people, and 7349 people in 1786, 1787, and 1788, respectively, in Hunan Province. The data of Jiangsu and Hunan provinces in
Mr. Yang Jian's table are slightly lower than those in Mr. Chang Jianhua'’s table. In addition, in the data of Zhejiang Province in
1787 and 1788, Mr. Yang Jian's table indicates that “there are 6464 people who have no certificate” and “there are 6356 people
who have no certificate”. There are two groups of data in Hubei Province in 1786, 1887, 1788, one group is the same as that listed
by Mr. Chang Jianhua, and the other group is slightly less, with 21,245, 20,936, and 20,771 people, respectively. I believe that
Mr. Yang Jian’s table differs slightly from Mr. Chang Jianhua's table, and this slight difference in the original data is caused by
the constant “reduction” of the data by the officials of the Qing Dynasty when they counted and reported. Because this kind of
“reduction” is usually to meet the requirements of Emperor Qianlong, officials at all levels constantly artificially “reduced” the
number. Therefore, in the following analysis, I use Mr. Chang Jianhua’s tables, which contain a large number of statistical results.
The term “Original” in the table means the number of ordination certificates issued from the year 1736 to 1739.

According to Zhang (1988). This figure is also decreasing year by year “artificially”, which is smaller than the original data
checked by Goossaert. The further analysis below uses the data listed by Goossaert, which are more reliable.

This number may be slightly smaller, but since it is estimated roughly, I will not revise it by taking into consideration the number
of certificates issued in 1742.

Dr. Liu Dianli (¥/8F]) from Renmin University of China used four indicators to analyze the development of folk religions in
the Qing Dynasty: (1) the frequency of religious conflict events, (2) the frequency of religious conflict events per one million
people, (3) the frequency of activities of religious leaders, and (4) the frequency of activities of religious leaders per ten thou-
sand people. She found that Hebei, Shandong, Henan, Sichuan, Hubei, Shanxi, Shaanxi, and other provinces were the most
active areas of folk religions, which has a certain corresponding relationship with the decline of institutional religions such as
Buddhism and Taoism in North China and other northern regions discussed in this article. See Liu Dianli, Mingjian zongjiao de
jieshoudu: dui qingdai mingjian zongjiao de yige lianghua yanjiu (ISR HZ S FHEAR R M 5 B0 — (8 24T 75, Acceptance
of Folk Religion: A Quantitative Study of Folk Religion in Qing Dynasty) presented at the Summit Forum on Chinese Religion
and Society, sponsored by Peking University, and published on 8 October 2008.
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Abstract: Among the Dunhuang documents, when examining some of the monk signature lists,
name list of monks copying scriptures and name list of monks chanting scriptures in monasteries,
we can estimate a relatively accurate literacy rate of the Buddhist sangha. Generally speaking, the
literacy rate of the sangha during the Guiyi Army ¥ & period (851-1036) was lower than that
during the Tibetan occupation period (786-851). The reason for this change is closely related to each
regime’s Buddhist policy, the size and living situation of the sangha, and the Buddhist atmosphere.
The decrease in the literacy rate of the sangha had great negative consequences, but when viewed
under the context of the stay at home monks and the secularization of Buddhism, the number of
literate monks had actually increased. They were more closely integrated with the secular society and
their functions in the regional society were more pronounced. At the same time, the changes in the
literacy rate of the monks in Dunhuang can also serve as an important reference for understanding
the development of Buddhism in the Central China.

Keywords: Dunhuang; Buddhism; literacy rate; literate monks

1. Introduction

In the Middle Ages, the Buddhist sangha served an important function in regional
societies. This influence is manifested through their religious authority on the one hand and
their cultural knowledge on the other. For this reason, it is very important to understand
their level of education—the literacy rate of the sangha.

Although there are many studies on literacy rates, research on the literacy rate of
religious groups such as the sangha have always contained misunderstandings, and these
groups were often rashly directly classified as literate groups (Mote 1972). The reason
scholars have this impression may be related to the group’s cultural activities. However, at
least since the Northern and Southern Dynasties, there have been many illiterate monks
and nuns in the sangha. The Siitra of the Dharma’s Complete End (fa miejin jing 1 a5#%), an
apocryphal sutra dated to the end of the 5th century, revealed that many monks at that
time “did not chant scriptures” &% and “did not know characters and sentences”.f~
#F AL, At the time that Wudi of Northern Zhou JE R (543-578) tried to exterminate
Buddhism, he once required those who were illiterate to return to laity. Although the
monk Tanji Z&f# strongly opposed this, he admitted that there were many monks who
were “obtuse, and lacking a gift for reading. They study hard but have not learned a
single character”. &1 & #l, AR EL; BEEH, A3 —5. “They are not smart and
they cannot read more than one phrase”. i), Hi#f N8 —F. Some monks practicing
asceticism were also incapable of “chanting”.? It can be seen that the number of illiterate
monks in the sangha in the late Northern and Southern Dynasties was obviously sizable
enough to attract the attention of those in power. After the Tang and Song periods, illiterate
monks still existed, and Cheng Minsheng even believed that as many as one third of the
monks in the Song period might have been illiterate.> Although he did not give the basis for
his estimation, it should be true that there were a considerable number of illiterate monks
in the Song period.
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Both Western and Chinese academics have attempted to examine literacy rate in
history, especially before modern times. However, due to the limitation of materials, these
always end up as speculations at the end. As far as the research on literacy rate in ancient
China is concerned, the materials used are mostly limited to handed down documents,
so it is indeed difficult to discuss the problem of ancient literacy rate in depth. However,
unearthed documents, especially the Dunhuang documents, have preserved a large number
of source materials regarding contemporary life, including a bunch of materials that enable
discussions on the literacy rate of Buddhist monks in the late Tang, Five Dynasties and
early Song periods.

First, there is a wealth of information for this period on the total number of Buddhist
monks in Dunhuang that is preserved in Dunhuang.* It should be noted that data on the
size of the sangha is not available for each year, and in many cases there are discrepancies
on dating between different data and sources on literacy. However, the ordination of monks
were not held every year, and sometimes they would not be held for many years. Hao
(1998) has observed that, like the Central China, where monks were not ordained annually,
the “mahayana altars” (fangdeng jietan 77 % 7i3Z) set up by the monks in Dunhuang to
grant novice monks upasampada were also not set up every year, but only once every few
years or even decades. In addition, during the Tibetan and Guiyi Army periods, there
may also have been relatively strict government control over the sangha, and the total
size of the sangha grew very slowly. For example, according to S. 2729 (1) “Report on
Population Statistics Book of the Sangha Tribe of Shazhou under the Mi Jingbian in the
Third Month of the Year of Dragon (788)” (JRF[7884: 1= H V> M 1§ JE &R T KIFFHhE - L F
HiH#E &) (hereinafter referred to as “Report on Population Statistics Book”) and P. 3060
“Record of Scripture Chanting by the Sangha on the Third Month of the Year 788" (788 nian
sanyue dunhuang sengtuan zhuanjing li 7884 = H ZUE 4 B #E AL ). It can be seen that in
the third month of 788, the number of male monks reached about 198. According to S.
5676V “Number of Monks and Nuns in the Monasteries of Shazhou Around the Year 825,”
(825 nian zuoyou shazhou zhusi sengni shu 825 7 AV INE T JE 21), we know that there
were 218 male monks around 825 CE. In other words, in nearly forty years, the number
of monks has increased by 20, and an average of one person has been added for each two
years; if there were an average of twelve monasteries, each monastery increased by less
than two people within forty years. Therefore, the size of the sangha would have remained
roughly stable for a certain period of time and might have even decreased as the old monks
passed away. As a result of this, the size of the sangha in a time period close to the one in
question is also data that can be used as source material for literacy.

Second, during this period there are still a relatively large number of source materials
available for an accurate estimate of the number of literate monks. An estimation of the
number of literate people is one of the most important and difficult problems pertaining
to ancient literacy. Due to the limitation of materials and methods, there is still a lack of
discussion on the subject in academic circles. There are two premises to study this question,
one of which is to determine a method for screening literate people. Research on literacy in
recent times provided a method for screening literate texts, that is, the ability to “write”
and “read” is always the key basis for confirming whether a person is literate. The second
premise is that the basic social unit for research needs to be determined. Literacy rates
require statistical treatment of a specific group rather than an individual. The social unit for
the activity of the sangha is the monastery, so the smallest unit to discuss the literacy rate
of the sangha is also that of the monastery. As far as the above conditions are concerned,
there are three types of texts in the huge Dunhuang literature that can be used: the name
list of monks copying scriptures organized by the monastery, the signature list left by all
the monks in the monasteries when they participated in the decision-making of monastic
affairs, and the scripture chanting name list for scripture chanting activities organized by
the monastery.

The three types of source materials have different degrees of accuracy in calculating
literacy rates. The “signature list” has been widely used in research on western literacy,
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but in the view of modern literacy research, signature is just a “functional” expression of
literacy, and cannot fully describe the literacy level of the writer. In contrast, the name list
of monks copying scriptures and the scripture chanting name list are relatively unique
source materials on the literacy rate of the sangha in the Middle Ages of China. Copying
and chanting scriptures are literacy activities that last for a long time and dealing with
more complex texts, so it can indicate that the participants are fully literate, which can
better reflect the education level of the participants compared to signatures.’

Combining the aforementioned three types of source materials pertaining to literacy
with other source materials, not only can we obtain a relatively accurate table for changes
in the literacy rate of monks, but the factors affecting these changes in the literacy rate
of monks in Dunhuang and the impact of these changes on different things can also be
analyzed in depth. The implications of the changes in the number of literate monks for the
local society can then be deeply explored. Moreover, although the form of Buddhism in
Dunhuang during this period was different from the Buddhism of the Central China, it can
still be used as a reference to understand Central Plains’ Buddhism

2. List of Buddhist Scriptures and Signature List

The name list of monks copying scriptures is a list of people who are paid to copy
Buddhist scriptures, and the signature list is a list of all the monks’ signatures regarding
some matters related to the collective interests of the monks in a monastery. These two
types of source materials can reflect the writing ability of the monks, so they can be the
basis for judging their competence in literacy.

First, let us look at the name list of monks copying scriptures. During the periods of
Tibetan and Guiyi Army rule, the monasteries frequently organized Buddhist activities
such as scripture chanting, and the damage and wearing on the scriptures were significant.
As a result, activities for copying scriptures were frequently organized. Each time there
was an organized activity, a name list of monks copying scriptures was made. Among the
Dunhuang documents, there are a lot of source materials regarding copying scriptures,
but only one of them has value for the estimation of literacy rate, namely the document S.
2711 “Name List of People Writing Scriptures in the Jinguangming Monastery and other
Monasteries from the 810s to 820s” (810 zhi 820 niandai jinguangming si deng si xiejing renming
Iu, 810820 (U7 FF HALN 4 %) .6

The beginning and end of this document is complete, and it records the name list of
monks and some lay people who participated in copying scriptures at the Jinguangming
Monastery. There are twenty two people who participated. They are: Jieran %%, Hong’en
5L, Rongzhao %, Zhang Wuzhen 7&1% ¥, Fazhen % H, Xianxian & &, Sijia 57/,
Jinshu 41, Daozheng &I, Fayuan %%, Liming 4, Dong Fajian # %%, Yizhen 5,
Huizhao &, Qikong E75, Fachi {£%%, Dao’an &%, Daoxiu j#75, Chao’an # /%, Tanhui
£, Lisu fl1#, and Jingzhen {#F.. Also related to this document is P. 3205 “Report on
Distribution of Work on Copying the Scriptures,” (chaojing fenpei li #9484 ELJ&) which
records the specific tasks of copying the scriptures assigned to everyone on the basis of the
document S. 2711.7 The difference is that in P. 3205, there was an additional monk by the
name of “Xiangyou” fZK4 from the Qianyuan Monastery ¥zt ~F. Copying scriptures is
a fairly important source of income for the monks in Dunhuang, so on this occasion, the
Jinguangming Monastery may have tried its best to call upon as many monks as possible
to participate in copying scriptures. Under the circumstance that there was a shortage of
people, some lay people and monks from other monasteries were also gathered. Therefore,
I tend to think that the number of monks involved in writing scriptures here is relatively
close to the number of literate monks in the Jinguangming Monastery at this time. The
most recent data on the number of monks in the Jinguangming Monastery is found in S.
5676V “Number of Monks and Nuns in the Monasteries of Shazhou Around the Year 825”.
At that time, there were 26 monks in the Jinguangming Monastery. Therefore, the literacy
rate of the monks in the Jinguangming Monastery at that time was roughly 84.6% (22/26).
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Next, let us look at the signature list of the monks. The use of a signature list to discuss
literacy rates has been used in the study of literacy rates in the West. For example, Frangois
and Jacques (1982) have used marriage registers to estimate changes in the literacy rate
in France. They believe that in the 100 years from 1680 to 1780, the literacy rate of French
adults increased from 40% to 70%. With the gradual deepening of the discussion on the
literacy rate in recent times, the source materials used to analyze literacy rates have become
more and more abundant, and the number of words people know has gradually become one
of the central issues in the discussion of literacy. Therefore, whether signatures can be used
for the study of literacy have given rise to some controversies.® Nevertheless, signatures
can at least partly reflect the education level of the writer. Furthermore, as Liu (2017) said,
writing Chinese characters is difficult to master without a long period of training; at the
same time, the main writing utensil in ancient China was the soft brush, which required a
higher level of control. Therefore, written Chinese characters (including signatures) can be
used as evidence of literacy. Of course, some signatures are blunt and immature, indicating
that the writer is not proficient in moving the brush, so such signatures should not simply
be equated with literacy.

The signature lists used in this article are mainly those manuscripts that are collectively
signed by monks in a monastery. The appearance of such manuscripts is related to the
system by which important affairs of the sangha require internal co-determination. During
the Sui and Tang periods, in the selection of the three directors (san gang) responsible for
various affairs in the monastery, the state once stipulated that:

Only those who use virtue and their abilities to transform their disciples, have
the respect of both the clergy and the laity, and maintain the monastic rules can
hold the position of the three directors. For all those who were nominated, their
names need to be signed by themselves in a report and send to the officials.

FUEGAE, L/R FTBATREMCESR, M, MAEERE. Frmt R, SilEhe.°

During the periods of Tibetan and Guiyi Army rule, although the method of managing
the monks in Dunhuang was adjusted, the system of co-determination within the monastery
was still maintained. When there were matters in the monastery pertaining to the interests
of all the monks, such as the election of monk officials and the settlement of income and
expenditure, it was necessary to convene a general meeting of the whole monastery to
make a resolution, and finally to collectively sign the report documents. This kind of source
material can reveal at the same time the number of people who should have signed and
the number of people who actually arrived. Therefore, this is one of the most ideal sources
pertaining to statistics on literacy rates.

However, it should be noted that because speculations on writing abilities may be
relatively subjective, when analyzing such materials, I do not intend to make a detailed
classification, but simply divides them into two categories: those with writing ability and
those with no writing ability. The ability to write is easy to understand; those without the
ability to write are ones who cannot write names, which is mainly revealed in their clumsy
brushwork. The reason for this determination is that if a person who does not practice
writing often, his “brushwork will be very immature and rusty”. (Liu 2017, pp. 107-8). On
the other hand, if one’s own signature is already very immature and rusty, then it can also
be determined that the signer has almost no ability to write with the brush, and must be
excluded in the estimation of literacy rates. Moreover, according to the following analysis
of the documents P. 2049V (2) “Expenditure Record of the Head of Accountant on duty
during a year (E %' zhisui) of Jingtu Monastery for the Second Year of Changxing in the
Later Tang (931)” (houtang changxing er nian [931] jingtu si zhisui rupo Ii 1% 5 B — 4 [931]
7+ 5F BB ABE and P. 2680V “Record on Distributing Scriptures Regarding Singing
on the ‘Mahapranjaparamita Sutra’ by the Jingtu Monastery in the Bingshen Year (936),”
(bingshen nian [936] jingtu si kai ‘da bore’ fujing Ii TH F 4 (936) 15 157 BH (R ME ) (54L& it
seems that it is more appropriate to exclude them from those who were literate. At the
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same time, there is also the phenomenon of “empty space without writing” in this type of
signature list, the reasons for which need to be analyzed in detail.

In the Dunhuang documents, I have found six such source materials,!? which will be
analyzed below:

(1) P. 3730 “The Report Pertaining to the Karmadana Huaiying of the Jinguangming
Monastery Inviting the Monk Huaiji to Fill the Position of Elder Along with the Verdict of
Hongbian in the First Month of the Year of the Rooster”. (Tubo younian zhengyue jinguang-
mingsi weina huaiying deng qing senghuaiji buchong shangzuo Zhuang bing Hongbian pan 3§
PR IE A SotASF MR E55 35 (G M il 7T LB SR A B 1))

The beginning of this document is complete whereas the end is incomplete, and it
recorded the Karmadana Huaiying % of the Jinguangming Monastery inviting the monk
Huaiji % to fill the position of abbot in the first month of the Year of the Rooster under
Tibetan rule. There was also a verdict of the head monk Hongbian #E and there was the
signature of all the disciples agreeing to elect Huaiji and others at the end. According to the
judgment of Tang and Lu (1990, p. 38), the “Year of the Rooster” of this document may be
829 or 841. However, the verdict in this document came from Hongbian, indicating that he
was already the head monk of Dunhuang at that time. According to P. 4640 “Inscription of
the head monk Wu” (wu sengtong bei S%f&#i#) and the Tibetan inscription in Cave 365 of
the Mogao Grottoes in Dunhuang, Wu Hongbian was appointed as chief instructor around
832. Therefore, the “Year of You” here should be the year 841.

Analysis of the writings of monks (see Table 1):

Table 1. Calligraphy of monks of Jinguangming Monastery in 841.

UEE  2FH 3fEZE 4®|E SHIE  6FM 7#0 800 90 10/EET 11k
Huaiji Zhiming Huaiyin Shanhui Zhitong Yizang Shen[ Sheng O Fayin Tance
i
writing es es es es es es es es es es es
ability y y y y y y y y y y y
‘ 125 14758 BIR O 16WF  17iEFE 18WE 1990 208 200F 22ER
12275 oS . : L . 230000
Faxian Faxian  Zhilang Lingxiu Fayun Lingjue Fall Huigang xiu Faxiang

The end of this document is incomplete, so it is impossible to know for certain the
number of monks in the Jinguangming Monastery at this time, and in the remaining part
still show 23 people. Except for Huaiji and Zhiming, who were elected as monk officials and
did not leave their signatures, the others left relatively nicely written signatures. However,
since the former two were elected as the elder and abbot of the monastery, respectively,
their ability to handle monastic affairs should be evident, and their writing skills should
also be above the level of the typical monk.

The time period closest to this where we have data on the number of monks in the
Jinguangming Monastery is in document S. 5676V “Number of Monks and Nuns in the
Monasteries of Shazhou Around the Year 825”. At that time, there were 26 monks in the
Jinguangming Monastery. However, the two time periods are about 16 years apart, so the
number 26 only has limited value as a reference. If the number 26 is used as the basis for
estimation, then the minimum literacy rate of the Jinguangming Monastery in 841 should
be above 88.5% (23/26).
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(2) P. 3100 “The Report Pertaining to the monks of Lingtu Monastery inviting the
master of Vinaya Shancai to Fill the Position of Abbot Along with the Verdict of Wuzhen in
the the Second Year of Jingfu in the Tang Dynasty (893) (Tang jingfu ernian lingtusi tuzhong
gongying qing lvshi shancai chongsizhu zhuang ji dusengtong wuzhen pan &5 4 (893) &
I <R SR (R S S A A A T 5 R AR TR E )

The beginning and end of this document are both complete. It records that in 893
CE, the disciples offered the master of Vinaya, Shancai to be the abbot of the monastery,
with the head monk Wuzhen making the judgment. Afterwards, there was a signature of
agreement by everyone in the monastery to recommend Shancai. Although this document
does not indicate the monastery’s name, according to P. 3541 “Epitaph to the portrait of Zhang
Shancai” (3% 77 #H.78), we know that the abbot Shancai here is a monk of the Lingtu
Monastery, so we know that the monastery in this document is the Lingtu Monastery.

A statistical analysis of the writings of the monks in the monastery is as follows (see
Table 2):

Table 2. Calligraphy of monks of Lingtu Monastery in 893.

1EF 2fftR S 5 6E0 9 A 105  1LEE 1280 1380 15408
Shancai Gongyin Longmou Qin Linglong Zhang Xingzhong Qin[J Dao O Huitong
e -
Pictures . I I .
writing
ability yes yes yes yes yes no no yes no no

In this document, there are generally two monks’ signatures in one column, but only
one monk’s signature was found in the last column, indicating that nothing is missing in
the signature portion; the spaces below some of the “disciples” are left empty. It should
be noted that these reserved spaces were not always at the end, implying that when the
disciples were listed at that time, a certain format was followed (perhaps based on seniority
or the status of the monks in the monastery). Even if some of the monks did not sign,
others could not easily sign in his space. This also shows that this document should have
listed all the disciples who needed to sign at that time; that is to say, at that time, there
were probably 15 monks in the Lingtu Monastery, and 5 of them left empty spaces and did
not write anything. According to the document that is 12 years later than this document,
S. 2575 (3) “The Report Pertaining to the monks of Lingtu Monastery inviting Daxing to
Fill the Position of Abbot in the August of the 5th year of Tianfu (905)” (tianfu wunian [905]
bayue lingtu si tuzhong qin daxing chong sizhu zhuang A8 H4E (905) /\ A BB FIERE AT
FERFEAK), which will be discussed below, it can be seen that in 905, the five monks “Daxing
K47, Yishen FEi%, Lingjun %1%, Linglong %, and Zhengxin EUfF” are not seen in this
document, and Daxing is the new abbot, whereas Yishen is the elder of the monastery.
They are both respected senior monks and not likely to have been new entrants from 893
to 905, so they are probably the ones with the five empty spots in this document. We also
know from S. 2575(3) that with the exception of “Zhengxin,” although the other four people
varies in their writing abilities, they all had the ability to write their own names.

The writing style of people such as “Zhang &, Zhongxin {5, Dao O J&0J, Huitong
HjE” in this document is very crude, which means their writing abilities were relatively
low, maybe even at the level of beginners. The fact that even their own names were written
so awkwardly indicates that their literacy is almost nonexistent. Therefore, the literacy rate
of the monks in the Lingtu Monastery at that time was 66.7% (10/15).
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(3) S. 2575 (3) “The Report Pertaining to the monks of Lingtu Monastery inviting
Daxing to Fill the Position of Abbot in the August of the 5th year of Tianfu (905)” (tianfu
wunian [905] bayue lingtu si tuzhong qin daxing chong sizhu zhuang X8 FH.F (905) /\ A & &
SRR AT M)

The beginning of this document is complete whereas the end is incomplete. It records
that in the fifth year of Tianfu (905), the disciples of Lingtu Monastery asked Daxing to be
the head of the monastery. They send in their report to the director of monks; the back of
the report has the joint signatures of the monks who agreed to nominate D.

A statistical analysis of the writing of the monks in the monastery is as follows (see
Table 3):

Table 3. Calligraphy of monks of Lingtu Monastery in 905.

TRAT 23R 3ER 4 SEUF 6% ” 8
Daxing Yishen Lingjun Zhengxin Hui Linglong
— — e T
picture % %
writing es es es no no no
ability y y y

The text of the report is partially incomplete, but there are no missing parts pertaining
to the signatures of the disciples, so we know that in 905, there may have been eight monks
in the Lingtu Monastery. In the report, there are two monks who left empty spaces and
did not write. According to the above analysis, we know that those who left empty spaces
but not writing do not necessarily mean that they did not have the ability to write. There
is only one monk (Linglong # #E) from this document that is also seen in P. 3100. If the
“Huitong” in P. 3100 is the “Hui” found in this document, there are still only two monks. In
893, there were still ten people who were literate in the Lingtu Monastery, so it is unlikely
that only the two of them were left. Therefore, the disciples who left empty space with no
writing in this document are probably also found in P. 3100 and had the ability to write.
In the signatures from this report, Zheng Xin’s handwriting is rather crude, implying that
his knowledge is quite limited. Similar to this is the monk “Hui”. The fact that they write
their own names so crudely shows that their literacy level was very low. Excluding the
“Zhengxin” and “Hui”, the ratio of those who are literate would be 75% (6/8).

(4) P. 2049V (1) “Expenditure Record of the Head of the Jingtu Monastery for the Third
Year of Tongguan in the Later Tang (925)” (houtang tongguang sannian jingtusi rupo li 1% &7
JE= 4 (925) B L5 AU

The beginning and end of P. 2049V are complete, and there are two copies of the
expenditure record, namely P. 2049V (1) and P. 2049V (2) “Expenditure Record of the Jingtu
Monastery for the Second Year of Changxing in the Later Tang (931)”.(houtang changing
ernian jingtusi rupo li % FEREL 4 (931) 1% -5 A /&) Both Expenditure Record keep the
signature list.

A statistical analysis of the writings of the monks based on P.2049V (1) is as follows
(see Table 4):
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Table 4. Calligraphy of monks of Jingtu Monastery in 925.

11R7E - 3fRfR GEE ; . 8IEIR 9fEE 10082
Baohu 2i¥Jing Baobao  Daohui 5%(Bao 6ifiDao  7/ffYing Fashen  Yuanda Baoda
?ﬁ" e ,‘? = o 5 3 WA a0
i » ™ ,ﬁ y E - e
picture ﬁ .? ¥ E %1 R % B2
writing
ability yes yes no yes no no no yes yes no
1R & 123 13FAE 140 1B 19435
Yinhui  OGong[] Yuanzhen Jingjie 157 Gu 16 17 Yuanji  Shaozong 20 2
B EH B = 7 %
F L 2 % |
no no yes yes no yes yes
Therefore, according to the statistics of this document, we know that in 925, there
were probably 21 monks in the Jingtu Monastery, of which four left empty spaces and
did not sign, and eight had crude and clumsy handwriting. If these eight people were
excluded from the literate group, then at this time, the literacy rate of monks in the Jingtu
Monastery is 61.9% (13/21). In fact, according to the following analysis of P. 2680V “Record
on Distributing Scriptures Regarding Singing on the ‘Mahapranjaparamita Sutra’ by the
Jingtu Monastery in the Bingshen Year (936),” these people were not competent enough for
the activities of reading the scriptures, that is, their literacy is very limited, and they should
be excluded from being considered as part of the literate group.
(5) P. 2049V (2) “Expenditure Record of the Jingtu Monastery for the Second Year of
Changxing in the Later Tang (931)”.(houtang changing ernian jingtusi rupo li 1% & F 8 —
(931) 7 - F ABE)
The statistical analysis of the signatures of the monks in the monastery mentioned in
P2049V (2) is as follows (see Table 5):
Table 5. Calligraphy of monks of Jingtu Monastery in 931.
10E 61E G . 9ENR . 1fRE REE
Yuanda 2 3 4 5 Daohui 7H{Bao  8ifDao Fashen 10/ Ying Baoda Yinhui

. e

picture gl 2 & B8 % E ﬁ ‘gi‘ Pﬁ- g g

-

‘;’;ﬁirt;g yes no no no yes yes no yes no no no
E B X R # E ¥
yes yes yes yes no yes y;es

According to the statistics of this document, in 931, there may have been twenty five
monks in the Jingtu Monastery, an increase of four compared with the year 925. Among
them, there are fifteen people who also appeared in the previous document. There are
seven people who left spaces and did not sign this document, but the names “Shanhui,
Baohui, Baosheng, Jingsheng, Yuansheng, and Guangjin” contained in P. 2680V (8) that will
be discussed below are not seen in this document. Furthermore, they are all monks who
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are capable of chanting scriptures for a long time and have a high level of literacy. They are
unlikely to be novice monks who were newly ordained during the five years from 931 to
936, so they are probably the six people who have not signed this document. In addition,
the monk “Gong [1” in P. 2049V (1) who had very poor hand writing is also not found in
this document, and may also be one of those who did not sign. Including him, there are
nine people whose hand writings are crude at this time. Therefore, overall, the literacy rate
of the monks in Jingtu Monastery at this time was 64% (16/25).

(6) 152 “Expenditure Record of the Dayun Monastery in the Second Month of the
Third Year of Yongxi of the Song Dynasty(986)”(song yongxi sannian eryue dayunsi rupoli 7
AR (986) — A REF A

This document is incomplete at the beginning and complete at the end. At the end of
the fascicle, there are the signatures of the disciples of the monastery.

The statistical analysis of the writings of the disciples in the monastery is as follows
(see Table 6):

Table 6. Calligraphy of monks of Dayun Monastery in 986.

TEH
Dinghui

3 4 6 7tfXiang  877You 9 10 11

s

tue
Picture ﬁ |
¥ i::

ma«ﬁéfﬁﬁﬂ: %

Writing
Ability

yes

no no yes yes no no no yes

13

= i o 57
14 15 16 o WEE  BEE ey 2UHE 27
Dinghui Sengzheng Sengzheng Hujie

<
PR 57

XE4 e % = ¥ 3 2

yes

yes

yes yes yes yes yes yes yes

According to the statistics of this document, in 985 CE, there were probably 22 monks
in the Dayun Monastery, of which 2 left empty spaces and did not sign, and 5 had crude
and clumsy handwriting. Excluding them, the literacy rate was 63.6% (14/22). It is worth
noting that at least 14 people in the signature list of this document used huaya =1 which
is a kind of non-literal signature symbol instead of formal characters, accounting for as
high as 70% (14/20) of the monks who signed. Although some economic documents in
Dunhuang often uses huaya signature rather than standard characters, this signature list is
indeed very unique compared to the previous ones.

3. The Scripture Chanting Name List of the Monastic Members

The monastery’s scripture chanting name list records the list of monks who partici-
pated in the activity of reading scripture with rhythm. Scripture chanting is an activity
of chanting and praying for blessings, and it is one of the most important and frequently
held Buddhist activities of the sangha. When participating in chanting scriptures, espe-
cially when chanting major works such as the 600 fascicles of the Mahapranjaparamita Sutra,
reading is the most common method, which requires monks to be literate. The scripture
chanting in the Dunhuang region includes the scripture chanting of all the monks of the
Dunhuang sangha, and also the scripture chanting involving mainly one monastery along
with some monks from other monasteries. There are also cases of the chanting of scriptures
within a single monastery, and also cases of several people or even one person participating.
Among the scripture chanting name list, there are only five documents that have value for
estimating the literacy rate.!! The analysis is as follows:
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(1) 5.10967 “Record of Scripture Chanting among Monks in the Lingtu Monastery
and Other Monasteries Around the Year 789" (789 nian qianhou lingtusi deng si sengzhong
zhuanjing Ii 7894F Fi 1% B [ =5 % 57 1 RABALFE)

The beginning and the end of this document are both complete, and it is the scripture
chanting record of all of the monks of Dunhuang. According to this document, there were
thirty four people who participated in scripture chanting by the names of Fayou %Ki,
Biankong #1%, Jinding 418, Weiji 415, Jieying 7%, Tanbian 2%, Baoyi E &, Rijun H
&, Jintian [, Zhiyin :5E¥, Abbot Ji (${F %), Elder Zhan (# I &), Jianxin 2%, Fajun %
&, Xiuhui (52, Rigan H i Fa Xing 117, Zhi Cheng 2, Zheng Qin 1E#), Fa Quan 7%,
Hui Guang 2O, Zhi En £ &, Guang Zhao J£Hf, Wen Hui 30, Xiang Hai 141, Esoteric
Master (mi fashi FE), Jingu 4:8%, Huai’en 2, Tanyin 2§, Jiao faxing 221£17, Liming #f
4, and Fazhou 7%4F. Other than “Zhi’en” who can be found in P. 3060 “Record of Scripture
Chanting by the Sangha on the Third Month of the Year 788” and will be discussed below,
the other monks’ names are all found in S. 2729 (1). This indicates that this documents are
also probably dated to around the year 789. Furthermore, except for the “Esoteric master”
whom we cannot determine with certainty whether he is from the Qianyuan Monastery ¥z
JLSF or the Bao’en Monastery /&5, we can determine the monastic affiliation of all the
other monks. Among them, Lingtu Monastery had 13 monks, while the other monasteries
had at most only 3 monks. It can be seen that this activity of chanting scriptures was
organized with the Lingtu Monastery as the center. Among the monasteries, since only the
Lingtu Monastery had a sizable number of monks, so when estimating the literacy rate,
the estimates for the Lingtu Monastery are more valuable. According to P. 3060, it can be
seen that after the third month of 788, the Dunhuang sangha increased by 79 monks and
nuns, and the Bao’en Monastery and other monasteries increased the number of monks by
61. Since we cannot determine the increase in the number of monks in each monastery, it
is not possible to discuss the literacy rate of the Lingtu Monastery and other monasteries
at this time based on S.10967; however, the document can be used to discuss the literacy
rate of the Lingtu Monastery in the third month of 788. According to this document, we
know that the literate monks in the Lingtu Monastery are (the corresponding monk names
in S. 2729 in parentheses):

Fayou (Jing Fayou V%), Abbot Song (Song Zhiji 7K & #), Elder Zhan (Cao
Zhizhan & &), Zhengqin (Song Zhenggqin 7 1F&f), Faquan (Chen Faquan B
1%3), Guangzhao (Zhang Guangzhao 7t ), Zhicheng (Suo Zhicheng & &
%), Tanbian (Ma Tanbian £52##), Wenhui (Zhang Wenhui 53 ), Liming (Cao
Liming & #t4), Guangzhao (Zhang Guangzhao 3kt H), Jingu (Li Jingu ZE4:EY),
Zhiyin (Zhang Zhiyin iR E%).

According to S. 2729 (1), it can be seen that in the third month of 788, there were
17 monks in the Lingtu Monastery, so the literacy rate of the monastery at that time was
76.5% (13/17).

(2) P3060 “Record of Scripture Chanting by the Sangha on the Third Month of the Year
788" (788 nian sanyue Dunhuang sengtuan zhuanjing li 7884 = H FUE M4 BIHHAL )

The beginning and end of this document are both complete. It records a scripture
chanting activity that involved the entire sangha. The end of the document recorded that
there were “one hundred and three monks and seventy seven nuns”. This meant that the
total number of people who read scriptures on this occasion is 180.

Among the 180 people who chanted scriptures on this occasion, 100 (44 male monks,
56 nuns) were found in S. 2729 (1) and 80 people (59 male monks, 21 nuns) were not found
in S. 2729 (1), indicating that this scripture chanting should have occurred shortly after the
third month of 788. In the third month of 788, the size of the Dunhuang sangha was 310,
which means that in just a few months, the size of the sangha increased by 25.8% (80/310).
They were probably the result of the Tibetan regime bringing monks from other conquered
areas and concentrating them in Dunhuang. Furthermore, according to S. 2729 (1), it can
be seen that the “Fada” %1% who participated in the scripture chanting died on the first
day of the fourth month of the year of the dragon (788). “Jingfa ¥4, Chujing J&%, and
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Zhiming &'H” died in the first month and the eleventh month of the year of Horse (790),
so this scripture chanting should have taken place in the third month of 788, and after
the creation of the population statistics book to count the monks. S. 2729 (1) shows that
there were 139 monks and 171 nuns in Dunhuang when the population statistics book
was made. Therefore, during the third month, the number of male monks was about
200 (61 + 139), and the number of nuns was about 189 (18 + 171). In sum, the ratio of male
monks chanting scriptures was 51.5% (103/200), and the ratio of nuns chanting scriptures
was 40.7% (77/189).

However, comparing this document to S. 2729 (1), we can also find that not all the
monks in the latter participated in this scripture chanting. The participation rate of male
monks in S. 2729 (1) is 31.7% (44/139). In regard to the specifics of individual monaster-
ies: Longxing Monastery B2 JF 21.4% (6/28), JinguangMing Monastery 43.8% (7/16),
Dayun Monastery 43.8% (7/16), Lingtu Monastery 35.3% (6/17), Bao’en Monastery 22.2%
(2/9), Yong’an Monastery 9.1% (1/11), Liantai Monastery #£F 27.3% (3/11), Qianyuan
Monastery 31.6% (6/19), Kaiyuan Monastery 30.7% (4/13); the participation ratio of nuns
is 32.7% (56/171), and the literacy rate figures for each convent is as follows: Lingxiu
Monastery #{£5F 35.8% (24/67), Puguang Monastery ¥ £:3F 31.9% (15/47), and Dacheng
Monastery K#esF 38.6% (17/44). According to the analysis of S. 10967, there were as
many as 13 people in the Lingtu Monastery at that time, however, on this occasion, only 6
monks appeared. Therefore, the list here obviously did not include all the literate monks in
each monastery; Dayun Monastery and the Jinguang Monastery had the highest rates, but
even these monasteries only had 43.8%. Compared with the monasteries for monks, the
number of new nuns added to convents was relatively less, with an average of 6 people per
monastery; there were also many people involved in scripture chanting in each monastery,
so the literacy level for document S.10967 may be closer to the literacy level of nuns in the
third month of 788.

(3) P.3947 “Record of Thirty One Monks Chanting Scriptures at Longxing Monastery
in the Year 831 or 843" (831 huo 843 nian longxing si ying zhuanjing sanshi yi ren fenfan lu
83128434 RETLSF BRI AL Mt — A\ 532 %)

The beginning and end of this document are both complete, and it is recorded by Cai
YinZXE%, the minister of Longxing Monastery. The monks who participated in the scripture
chanting activity are: Abbot Li ZX5¢ 3, Abbot Zhai #F3F, Du Falii #:¥£7, Guizhen £
H, Zhihai £, Changxing 1%, Huigui %, Zhenyi H—, Faqing %74, Judge Yong ##
#I'E, Boming 1AM, Shaojian # i, Fazhu ¥:1{¥, Shengui 14§, Lingzhao % [, Ling’e %
%2, Guangzan i, Huihai %, Fuzhi 188, Fazang 1% Bajie Duan /\EZ (?), Abbot
Duan B¢=F ¥, Zhenmin Hi%, Yingxiu 775, Fazhi %%, Guo Fatong %%, Huisu £ % (?),
Huichang ##, Zhizhen % H, Bi’an /%, Haiyin /&, Weiying i3, Farong 1£5¢, Fali %
F, Guangxi I, Shenzang THIE, Lingying %€, Daozhen jEZ, Lingxiu W5, Fayin 1EEA,
and Judge Deng &R¥#I'H, 41 monks total. The time of this scripture chanting is in a certain
“year of Pig”.

None of the monks in this document were seen in S. 2729 (1) of 788, so we know that
there is a long gap in time between the “year of Pig” in this document and the year 788.
At the same time, the monks in this document are often found in other documents. For
example, Abbot Li, Du Falii, Guizhen, Zhihai, Faging, Shaojian, Boming, Lingzhao, Huihai,
Fazang, Zhenju, Fatong, Bi’an, Haiyin Weiying, Farong, Guangxi, Daozhen, Lingxiu,
Fayin,” twenty total, were also seen in P.t. 1261V “Record on Distributing the payment for
performing ritual activities to Monks under the Tibetan Period” (tufan shigi sengren fenpei
zhachen i HERIE A\ BCEEGEE) (Zheng 2001, p. 129). Therefore, the “the year of Pig”
in this document may be the year 843, 831, or 819. Regarding the size of the sangha of the
Longxing Monastery, among the source materials we have, the ones with the closest time
period are S. 5676V “Number of Monks and Nuns in the Monasteries of Shazhou Around
the Year 825,” and S. 2614V “Monks and Nuns of the Monasteries in Shazhou at the End
of the Ninth Century and the Beginning of the Tenth Century” (jiu shiji mo shi shijie chu
shazhou zhusi sengni mingbu JUBAER AT HIV0 N 54 55 18 /8 44 7). The number of people in
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the Longxing Monastery in the former is 23, which is much lower than the 41 people in this
document, so the date of this document is unlikely to be the year 819. The number of people
of the Longxing Monastery in the latter is 50, although the date is a little later. Considering
that the number of the monks in the Tibetan and Guiyi Army periods generally showed a
trend of continuous growth, so in the “the year of Pig” when the scripture chanting took
place, the size of the sangha at the Longxing Monastery is unlikely to have exceeded 50.
Therefore, if 50 is used as the base of calculation, then the literacy rate of the Longxing
Monastery at this time is roughly 82% (41/50).

(4) S. 11352 “Board Pertaining to Scripture Chanting of the Anguo Convent from the
End of the Ninth Century to the Beginning of the Tenth Century” (shi shiji mo shi shiji chu
anguo nisi zhuanjing bang JUIALA - AT 1) % B JE S H A %)

The beginning and end portions of this document are both complete, and the content
pertains to scripture chanting at a certain monastery. The text is as follows:

L. D) B R

2. BOE WE MR

3. B B BEE OHEE Pk B

4 :|“ WE WE M

5. [ O] Blf %@BAGYH HE T e R

6. Wi R BUE

7. R OER W R ORBE mE

8. e 27

9. A, BREAEH L, 05

10. MIHED, WEHGE, W IHE

11. &l OO (%) R~-

12. SAT=ZHE#EY

1. ‘ O Xin /> | BUL> Zhengxin £ Yanhui

2. [0  [7henghui B Miaoding W7 Jiecheng 3

Jianzang X, Zhenhui E#  Yuanzhi [@/%Z Miaolin

Wik Zhenru FA

4. Yan /** Ruyi W& Ruwu W& Wuxing T

5. E Zhengxin Shushengguo Zhending Zhenxing Nengxiu Zhaoxin

6. Xin Miaoyan Nengji Zhengsi

7. Second Part: Cizang Zhenyuan Miaoxing Jishi Shushengzhi Ruhui

8. Minghui Jianren

9. On the right, the state organizes scripture chanting for fortune to avoid disasters,
everyone should strict adherence to the requirements.

10. No leniency is allowed. If there is any violation, there will be serious

11. penalty. [J [J displays on board.

12. On the 23rd of this month, the Falii Daozhe

According to the recorded text, each line is about 6-7 people when complete, so the
number of people may be around 40. The nuns in this document are all found in the Anguo
Conventin S. 2614V. At that time, there were 100 nuns in the Anguo Convent, 23 $iksamanas
and 16 sramaneri, totaling 139 people. In this way, the ratio of those participating in this
scripture chanting is roughly: 28.8% (40/139).

(5) P. 2680V “Record on Distributing Scriptures Regarding Singing on the
‘Mahapranjaparamita Sutra’ by the Jingtu Monastery in the Bingshen Year (936),” (bingshen
nian [936] jingtu si kai ‘da bore’ fujing li 73 FHEE (936) 1% L3¢ B (Kl ) (148 /E).

This document is complete at the beginning and incomplete at the end. It was a record
for distributing scriptures pertaining to read the Mahapranjaparamita Sutra by a certain
monastery in the Bingshen year. It involves monks: the governor of sangha (Du Sengz
heng #31i4 1E), monastery governor Wu (Wu Sengzheng 5 1E), Shanhui 3% i, Jingjie {5
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7, Yuanzhen Ff I, Baoda ##i#, Yuanda F{i#, Fashen %%, Song Falii 7R£%, Baohui
&, Baosheng &, Jingsheng 5, Yuansheng Fff3, Guangjin J&i#, 14 monks total. Of
those, at least 5 monks are “Jingjie, Yuanzhen, Baoda, Yuanda, and Fashen” in P. 2049V (2)
“Expenditure Record of the Head of Farming of the Jingtu Monastery for the Second Year
of Changxing in the Later Tang (931),” so it can be confirmed that this monastery is the
Jingtu Monastery, and the year of Bingshen here is the year 936, so this document titled
“Record on Distributing Scriptures Regarding Lecturing on the ‘Mahapranjaparamita Sutra’
by the Jingtu Monastery in the Bingshen Year (936)”.

The size of the Mahapranjaparamita Sutra is 600volumes, and since 14 monks read
310 volumes, so although this document is not complete, we know that there should only
be 14 monks responsible for chanting on this occasion. According to P. 2049V (2) which
recorded the signatures of the disciples of the Jingtu Monastery, we know that in 931, the
number of monks in the Jingtu Monastery was 25. The size of the monastic establishment in
936 did not change significantly from that. Therefore, the proportion of those participating
in the scripture chanting is about 56% (14/25).

In comparison, when analyzing the notes in the signature list of P. 2049V (2) above, at
least seven monks with crude writing, such as “Bao”, “Dao”, “Ying”, and “Yinhui”, did not
appear in the scripture chanting list on this occasion. This shows that their literacy level is
indeed limited, and they are not competent enough for the religious activities that require a
long time to read the scriptures. The monks who had a high level of hand writing in the
Jingtu Monastery in 931 and the monks who were able to read the scriptures in 936 should
be of the same group. This is no coincidence, and it also shows that they should be all the
literate people in the Jingtu Monastery at that time.

(6) P. 3365 “Record on Distributing Scriptures to the Monks of the Jingtu Monastery
for the Minor Illness of the Great King, Lord of the Prefecture on the Tenth Day of the Fifth
Month of the Jiaxu Year (974)" (jiaxu nian wuyue shiri jingtusi sengzhong wei fuzhu dawang
xiaohuan fujing li " EEAE (974) TLH -+ B LSRR BN 3R ENEAEEE).

The beginning and end of this document are both complete. It records the distribution
of scriptures to the monks of a certain monastery praying for the Great King for his well
being. The monks involved in the scripture chanting include Monk Zhou J&#1 %, Monk
Li ZEH11#, Suo Falii R1%1E, Wang Falii 5, Li Falii Z5131%, Jie Falii #8157, Master Tan
FEy2: 0, Master Gao =112, Gao Falii 151512, Tan Sheli 2%, Fuman 1&/#, Luo Laosu
2T, Sengnu M1, Jieyong 7HH, Jieguang 7', Jiesong A, Baofu TR, Yingqi FEK,
Zhangsan # =, Fajin %1, Zhifa #1%, monastery governor Zhou (Zhou sengzheng JATSIE),
21 monks total.

In 974, Cao Yuanzhong EIrE, the Military Commissioner of the Guiyi Army, died of
illness. Before his death, the Dunhuang monasteries held a scripture chanting activity to
pray for him. This document is a record of the distribution of scriptures for the monks of a
certain monastery who chanted the scriptures for Cao Yuanzhong in 974. Among them,
“Monk Zhou (monastery governor Zhou), Tan Falii, Li Falii, Suo Falii, Jie Falii (Choujie),
Zhangsan” are also found in S. 6452 “Expenditure Record of the Jingtu Monastery from the
Xinsi Year to the Renwu Year (981-982)”. Therefore, the monks in this document should be
the disciples of the Jingtu Monastery. S. 6452 records the economic activities of the Jingtu
Monastery from the twelfth month of the Xinsi year to the twelfth month of the Renwu year.
Based on this, we can find the people who have economic relations with the monastery. In
the expenditure record, if monks in other monasteries were recorded, the simplified name
of the monastery to which the monk is affiliated will be added before the monk’s name. For
example, on the sixth day of the third month of the Renwu year, some millet “were loaned
by Baotong {&if of the Dacheng Monastery,” so those monks who did not add the name of
their monastery should have been the monks of the Jingtu Monastery. According to my
estimates, there are at least 33 monks in the Jingtu Monastery who were involved.

There are a total of 21 monks in this case, so if the 33 people are used as the benchmark,
the ratio of those who read the scripture is 63.6% (21/33).
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We obtained 16 pieces of data based on the 13 source materials above. Here, taking
the monastery as the unit, arranged by order of time, is as follows (see Table 7):

Table 7. The literacy rate of monasteries and convents in Dunhuang.

Monastery Time Literacy Rate Source Type of Source
788 76.5% S. 10967 name list for scripture chanting
Lingtu Monastery 893 66.7% P. 3100 Signature list
905 75% S. 2575 (3) Signature list
Around 810s-820s 84.6% S.2711 name list of monks copying scriptures
Jinguangming Monastery
841 88.5% P.3730 Signature list
Longxing Monastery 831 or 843 82% P. 3947 name list for scripture chanting
Dayun Monastery 985 63.6% P52 Signature list
925 61.9% P. 2049V (1) Signature list
931 64% P. 2049V (2 Signature list
Jingtu Monastery @ 'gnature s
936 56% P. 2680V (8) name list for scripture chanting
974 63.6% P. 3365 name list for scripture chanting
Lingxiu Convent 788 34.3% P. 3060 name list for scripture chanting
Puguang Convent 788 31.9% P. 3060 name list for scripture chanting
Dacheng Convent 788 43.2% P. 3060 name list for scripture chanting
Total for Nuns 788 32.7% P. 3060 name list for scripture chanting
End of 9th Century to
Anguo Convent the Beginning of the 28.8% S. 11352 name list for scripture chanting
Tenth Century

Here, we also need to discuss two issues. The first is the reliability of the data, and the
second is how representative are the data.

First, let us look at the reliability of the data. Judging from the above statistical table,
although the literacy rate data of a specific monastery within a short period were obtained
from different source materials, the data were still very similar. For example, in the relevant
data of Jinguangming Monastery, S. 2711 and P. 3730 were the name lists of copying the
scriptures and the signatures respectively. The figures we obtained are relatively close,
being 84.6% and 88.5% respectively; in the ten years from 925 to 936, in the three sets of
data from Jingtu Monastery (61.9% in 925, 64% in 931, and 56% in 936), two of the sets were
gotten from the signature and one set of data from the name list for scripture chanting,
which belong to different types of source materials, but the data are also relatively similar.
The similarity of the data obtained from different source materials shows that the above
statistics are relatively reliable.

It should be pointed out that signature is only a kind of “functional” literacy, while
copying and reading scriptures is “full literacy”. There are more monks who have the ability
to sign than those who can copy and read scriptures. This explains why the data obtained
from different materials in the same period are relatively close, but the data obtained from
the signature list is higher than the data obtained from the name list of monks copying
scriptures and the name list for scripture chanting. For example, regarding the three sets of
data from the Jingtu Monastery, the data for the years 925 (61.9%) and 931 (64%) obtained
from the signature lists were higher than the data for 936 (56%) obtained from the name list
for scripture chanting.

Second, we will take a look at how representative are the data. Among the 16 pieces
of data obtained, only 1 is the data pertaining to all the nuns, and the others are all
data of individual monasteries; and the distribution of data for different monasteries
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is also unbalanced. During the Tibetan and Guiyi Army periods, there were as many
as 18 monasteries and convents in Dunhuang. However, this paper only used the data
for 6 monasteries, especially the Jingtu Monastery (4 data) and the Lingtu Monastery (3
data). The discussion in this article is based on a specific monastery, so, can the data of a
single monastery represent the literacy level of the entire Dunhuang sangha during the
same period?

Among the data obtained from different materials, there are four sets of data involving
Lingtu Monastery (76.5%), Jinguangming Monastery (84.6% and 88.5%), and Longxing
Monastery (82%) in the middle and early stages of the Tibetan rule. They are very close
in number and were all around 80%. This shows that the literacy level of monks in all the
monasteries at that time was very high, and it also shows that 80% may also be the basic
level of most of the monasteries with monks. During the Guiyi Army period, the seven
data figures of different monasteries were all around 60%, which also showed that the
literacy levels of these monasteries were very close to each other.12 Therefore, if the overall
literacy rate of male monks in Dunhuang during the same period is estimated based on the
literacy rate of one monastery, even though there might be some deviation, the deviation
may not be very large.

On the basis of the above analysis, the literacy rates of male monks in Dunhuang in
the late Tang, Five Dynasties and early Song periods are arranged as follows (see Table 8):

Table 8. The literacy rate of Dunhuang monks in the period of Tibetan occupation and the period of
the Guiyi Army.

Time Literacy Rate

1 788 76.5%

Period of Tibetan Occupation 2 Around 810s-820s 84.6%
3 831 or 843 82%

4 841 88.5%

5 893 66.7%
6 905 75%

7 925 61.9%
Period of the Guiyi Army 3 931 60%
9 936 56%

10 974 63.6%

11 985 63.6%

Regarding nuns, we have also only collected 6 pieces of data, of which there are fairly
numerous data from 788, including the data on the Lingxiu Monastery, Puguang Monastery
and Dasheng Monastery. If the overall figures of the three monasteries are taken, they can
be arranged in chronological order as follows (see Table 9):

Table 9. The literacy rate of Dunhuang nuns in the period of Tibetan occupation and the period of

the Guiyi Army.
Time Literacy Rate
Period of Tibetan Occupation 1 78845 32.7%
. - End of 9th Century to the Beginning o
Period of the Guiyi Army 2 of the Tenth Century 28.8%

And We can put the above data in a chart (see Chart 1):
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Chart 1. The literacy rate of Buddhist monks and nuns in Dunhuang during the late Tang, Five
Dynasties, and early Song Period.

Although there may be deviations between the estimations of specific years and the
real situation, and the specifics may be adjusted with further research, while the general
trend is very clear: that is, the literacy rate of the sangha during the Tibetan period was
significantly higher than that of the Guiyi Army period, and the literacy rate of the monks
was higher than that of the nuns. At the same time, no matter how the state policy
changed, the sangha could guarantee a certain number of literate monks, and this ratio was

fairly high.

4. Reasons That the Literacy Rate of the Sangha in Dunhuang Declined under the
Guiyi Army Period

During the Tibetan occupation period and the Guiyi Army period, the environment for
the development of Buddhism was very different. During the Tibetan occupation period,
Buddhism in Dunhuang was isolated from the Central Plains and was relatively closed off,
gradually showing a different development from Buddhism in the Central Plains. During
the Guiyi Army period, with the return of Dunhuang to the Tang Dynasty, communication
between Dunhuang and Central China became intensified, and Dunhuang Buddhism
gradually converged more and more with Buddhism in the Central Plains. The changes
in the literacy rate of the sangha should be considered under this historical context. Here,
we focus on three factors. The first is the change in the policy of ordaining monks and the
expansion of the size of the sangha. The second is the change in the number of eminent
monks, and the third is the change in the Buddhist ethos.

(1) The Change in the Policy of Ordaining Monks and the Expansion of the Size of
the Sangha.

To a great extent, the state’s Buddhist policy, especially the policy of ordaining monks,
determines the education level of the Sangha. For example, in the early Tang period, the
policy of “test on the sutras to ordain the monks” (shijing i{4%) was widely implemented.'
That is, monks were required to read hundreds of scriptures to obtain the qualification of
ordination. Furthermore, from the time of Emperor Gaozong, daily examinations were
often practiced (Meng 2009, pp. 136-43). When the policy is effectively implemented, the
official can guarantee the quality of the Sangha. If monks were ordained indiscriminately,
especially when monk identifications were sold excessively, the education level of the
Sangha will drop sharply.

Although it is not clear what the local policy pertaining to ordaining monks in Dun-
huang was during the Tibetan occupation period and the Guiyi Army period, it can still
be inferred from the analysis of the changes in the size of the Dunhuang sangha that the
government of the Tibetan period strictly controlled the monks, while the Guiyi Army
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gradually loosened the control. Before the third month of 788, the size of the sangha was 310.
Later, due to the immigration of monks outside of Dunhuang, the size may have reached
389; by 825, it was 427 (218 male, 209 female). Although the size was also increasing at the
time, it was not a very large increase. During the period of the Guiyi Army, the size of the
sangha expanded rapidly. The size was 1169 at the beginning of the 10th century. Among
them, there were 392 male monks, which almost doubled in the size compared to the year
825. The number of nuns reached 777, an increase of more than three times. In 933, the size
of the sangha had reached 1500, 3.5 times that of 825. During the period of the Guiyi Army,
it was obvious that the quality of the sangha could not be effectively controlled through the
policy of the ordination of the monks.

The relaxation of restrictions on the size of Buddhist sangha meant that the quality of
the sangha at the institutional level cannot be guaranteed. At the same time that this caused
the expansion of the size of the sangha, education within Buddhist institutions would have
taken a huge hit. During the period of the Guiyi Army, the expansion of the size of the
sangha far exceeded the speed of growth in the other various fields of the monasteries’
construction. This increasingly limited the resources of the monastery for matters such as
Buddhist practices and monks’ livelihood.

For example, in terms of monastic education, the educational resources of monasteries
may not have achieved the same growth as the size of the sangha. Although some monks
in Dunhuang received a good family education before they became ordained, for the vast
majority of monks, their education training in aspects such as reading and writing was
completed in the monastery. During the Tibetan and Guiyi Army periods, there were some
male monks’ monasteries, such as temple schools (sixue SF2%), which could be open to
some male monks, and the new monks, §ramaneri, and $iksamanas, could learn from older
monks and nuns, but many source materials show that during the Guiyi Army period, the
cultural training received by many monks was very inadequate. The document P. 6005,
“Announcement About the Summer’s Three-month Retreat During the Guiyi Army Period”
(guiyi jun shigi shimen tie zhusi gangguan ling xiaanju tie FiZs EIRRBFIMGEFHE S H L
J& ) mentioned that many monks, Sramaneri, and $iksamanas “did not have teachers yet”
(weiyou qing yizhi AHFEH L) at that time, that is, there was no elder monks to guide
them in their cultivation. In such an environment, the condition of their training in cultural
matters can be imagined. In the signature lists of the later periods of the Zhang family’s
Guiyi Army and the Cao family’s Guiyi Army period analyzed above, there are a lot of
crude signatures, and this phenomenon is not seen in the signature lists of the Tibetan
period. In another example, for the year 925, six monks in the Jingtu Monastery, including
“Bao”, “Dao”, “Ying”, and “Yinhui” have their own signatures in the document P. 2049V
(1). At this time, their hand writing was very crude, and they were obviously beginners.
Judging from their signatures on P. 2049V (2) in 931, in six years, only the hand writing
of “Bao” has improved slightly, and the writing ability of the five other people did not
improve compared to before. Some of their writing abilities even regressed, which means
that these five monks had little to no writing training in the past six years. (See Table 10).

Table 10. A comparative table of calligraphy by Bao and five others in 925 and 931.

Bao® Daoi# Yingf& Baodafiti#  YinhuilA& Guii(?)
Ty b Vo e 2y
- B B B B B B
. B B E B B

The rapid expansion of the size of the sangha has also far exceeded the construction
speed of the basic infrastructure of the monastery such as dormitories. As a result, a
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large number of monks cannot live in the monasteries and can only return to their secular
families (Hao 1991, pp. 836-37; 1998, pp. 74-112; Wu 2018, pp. 14-21). Staying at secular
home meant that the studies in the Buddhist subjects of sutras, vinaya, and Buddhist
treatises were in a very bad situation. S. 371 and P. 3092V are “An Announcement about
the Examination from the Monastery Education Establishment in the Tenth Month of the
Wuzi Year (928)” (wuzi nian [928] shiyue shibu tie [%FF (928) -+ A ##&RI), which recorded
that in 928, the monastery education establishment ordered the monastery managers to
supervise their disciples twice a month (the first and last day of the month) in reading and
reading sutras, vinayas and Buddhist treatises. In order to ensure these requirements are
carried out, regulatory measures such as setting up “teaching masters” to teach, having
“Karmadana making reports” and having “examination on scriptures” were implemented.
Even so, the chanting that resulted from the remaining 20 people found in P. 3092V show
that 8 people participated in all the activities, 3 people participated in half of the activities,
and 9 people did not participate. Nearly half of the disciples ignored the announcement.
The appearance of this phenomenon indicates that the monks at that time might not take
this kind of scripture examination very seriously. This attitude will inevitably lead to a
sharp drop in the monks’ education level compared to the past. At the same time, it is worth
noting that the proportion of monks who participated in chanting in 928 was 55% (11/20),
which is almost the same as the above statistics of 56% (P. 2680V [8]) of the proportion of
those chanting in the Jingtu Monastery in 936.

(2) Decrease in the Number of Eminent Monks and the Transformation of the Bud-
dhist Ethos

The literacy rate of the monks in Dunhuang during Tibetan rule was much higher
than that during the Guiyi Army period, which was also closely related to the level and
atmosphere of Buddhist studies in Dunhuang.

The rulers of Tibetans placed great emphasis on Buddhism, and once adopted the
policy of besieging and not attacking the city of Dunhuang for more than ten years. This
allowed Buddhism in Dunhuang to avoid a military disaster to the greatest extent. At the
same time, Dunhuang also obtained a large number of Buddhist scriptures and Buddhist
monks from places such as Ganzhou. It was also during this period that famous monks such
as Tankuang 2%, an eminent Vijiianavada monk from Ximing Monastery in Chang’an,
retreated to Dunhuang to spread the Buddhist teaching. As Rong (2015) has already pointed
out, “during the period of Tibetan rule (786-848), Buddhism in Dunhuang developed
rapidly. The number of monasteries, monks and nuns continued to increase. Organized
scripture copying led to the enrichment of scriptures stored in monasteries. Eminent Han
and Tibetan monks such as Tankuang, Mahayana Hoa-San JEEZ 1T, and Facheng VERY, either
concentrated on writing, on spreading meditation methods, or on translating scriptures and
lecturing, which lifted the level of Buddhist teaching in Dunhuang to an unprecedented
level”. (Rong 2015, p. 268). In the early period of the Zhang family’s Guiyi Army, under
great monks such as Facheng, Hongbian, Wuzhen, and Fajing %%, Buddhist studies
in Dunhuang were maintained at a relatively high level. Examples include Cheng’en’s
Commentary on the Mahayana-Satadharma-prakasamukha-astra, (baifa lunshu ¥ {%:5@5i) which
was even approved by the great monks of Chang’an. However, during the period of the
Cao family’s Guiyi Army, there was never another eminent monk who could compare with
Tankuang and Facheng, and there was never another work that could be compared with
the Commentary on the Yogacarabhitmi-sastra (yujia shoui ¥l F5) and Commentary on the
Mahayana-$atadharma-prakasamukha-sastra, and even the scene where “one monk taught the
Dharma, and all the monks gathered together (to listen)” was rarely seen.

There may also be some connections between the decline of the education level of
monks and the strength of the influence of different Buddhist schools in the Dunhuang
region. Monks like Tankuang and Facheng took Vijfianavada learning as their doctrine, and
with their passing away, Vijiidnavada learning gradually declined. At the same time, during
the Guiyi Army period, with the strengthening of the connection between Dunhuang and
the Central Plains, the influence of Buddhism from the Central Plains became increasingly
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prominent. The more simple and easy to practice Pure Land Buddhism from the Central
Plains, featuring chanting rhythmic Buddhist songs and the name of Buddha, is increasingly
becoming the mainstream teaching in Dunhuang.

Compared with the Vijiianavada school’s emphasis on knowledge of Buddhist theories,
the Pure Land school pays more attention to the mastery of techniques such as lecturing and
singing. Such as many hymns collected in S. 2945 “Rituals of Pure Land on Chanting Buddha,
Chanting Scriptures through Five Pronunciation Techniques” (jingtu wuhui nianfo songjing
guanxing yi % T 1 G &M CBIT ) are marked with harmony terms such as “How
happy the pure land is (jingtu le 1% 1.4%)”. From this, it can be seen that in the ritual of
Pure land Buddhist, the great master leads the singing, and the disciples sing harmonious
terms along in unison. In this way, ordinary monks only need to memorize some simple
words for chanting. Furthermore, the Pure Land rituals used mostly Buddhist songs. They
have rhythms and rules, which are catchy when chanted, and their theories are easy to
understand and convenient to memorize. Therefore, it is easier for the monks to operate
this, and they only need to listen and sing constantly without the need to read the texts
to master it. In reality, for some performing monks, though they may not be literate, they
can still master enough performance songs to meet the needs of the Buddhist rituals. This
reduces their demand for profound knowledge of Buddhism, which also lowers their level
of education.

5. The Significance of the Decrease in the Literacy Rate of the Sangha during the
Period of the Guiyi Army from the Perspective of the Monks Staying at Home

During the Guiyi Army period, the decrease in the literacy rate of the Dunhuang
sangha obviously had huge negative consequences. For example, it would cause the
sangha’s status in the relationship between the government and religion to further decline,*
and the gap between the rich and the poor within the sangha would widen.!® However,
under the background of the rapid expansion and the secularization of Buddhism, the
number of literate monks was also increasing. They were more closely integrated with
the secular society, and the literate monks were obviously of positive significance to the
regional society.

When the policy of “test on the sutras to ordain the monks” failed, and it was impossi-
ble to ensure the education level of the monks from the administrative system of the state,
the maintenance of the literacy rate of the monks at a certain level was largely the result
of the self-sustaining effort of the monks themselves. The sangha is a religious group as
well as a cultural group. Internally, there was an educational system that crossed over with
ancient secular education, but is quite independent of it. Even if the state could no longer
guarantee the quality of the sangha from the outside, this system can still ensure that some
illiterate groups can grow into qualified monks after entering the monastery. The cultural
resources of the monasteries can even meet the needs of many secular scholars. Even up
to the middle and late Tang period, there were still many secular scholars who went to
study in monasteries (Yan 1969, pp. 367-424). Dunhuang was even more obvious in that
the monastic schools opened by monasteries even became the most important education
center in the prefecture at one point (Li 1986, pp. 39-47; Gao 1986, pp. 231-70). Therefore,
even when the sangha group was viciously expanded and the overall education level of
the ordained monks was very low, the monastery could still support the development of a
considerable number of disciples. Specifically in Dunhuang, the resources of monasteries
with monks can also maintain the development of a good half or more of the monks, and it
is reflected in the fact that the literacy rate of the monks was still about 50-60%. Although
the resources of convents were more limited, it could also ensure that about one-third of
the disciples obtained a certain degree of knowledge.

Therefore, although the size of the Dunhuang sangha during the Guiyi Army period
was expanding rapidly, the number of literate people was also increasing; furthermore,
in the context of the decline in the total population coupled with the expansion of the
sangha at this time, the proportion of literate monks in the total population is actually also
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rising. In the early days of Tibetan rule, Dunhuang had a total population of more than
30,000 people (Qi 1989, pp. 73-97), although there were only 180 literate monks (including
103 monks and 77 nuns), accounting for 0.6% of the total population. By the Guiyi Army
period, this proportion continued to rise. At the end of the ninth century and the beginning
of the tenth century, the literacy rate of monks mostly remained at about 50-60%, and even
the literacy rate of nuns, whose growth had been out of control by the beginning of the
tenth century, was about 28.8%. If the literacy rate of the monks in 893 was 66.7%, and the
literacy rate of the nuns in the early tenth century was 28.8%, based on the data on the size
of the Buddhist establishment of Dunhuang in the early tenth century (392 monks and 693
nuns) obtained from S. 2614V, the number of literate people in the Buddhist establishment
may be 261 (392 x 66.7%) + 224 (777 x 28.8%), which is 486. Compared with the early days
of Tibetan rule, the number of literate monks increased by 158, and the number of nuns
also increased by 142; both of them more than doubled. At the end of the ninth century, the
population of Dunhuang under the rule of Zhang Chengfeng was more than 10,000, and the
literate people in the sangha accounted for nearly 5% of the total population! Considering
that before modern times, the literacy rate of the total population was only about 10%
(See Jack 1963, pp. 304-5; John 1983, pp. 572-99), this figure is very high. Of course, the
reason why this value looks so surprising is due more to the frequent wars during the
Zhang Chengfeng period, which resulted in a large loss of population. However, even
using the population of 30,000 during the Cao family Guiyi Army period for estimation,
the proportion of literate monks can still reach about 1.5%, which is much higher than that
during the Tibetan period. Erik Ziircher once described the ancient Buddhist sangha as
“the Secondary Elite” (See Erik 1989, pp. 19-56). From the scale of the literacy rate, his
description is very accurate. The increase in the number of literate monks and their increase
in proportion in the total population means that the size and proportion of the population
they can influence with their knowledge has also increased.

Although the literate monks of the sangha during this period were likely to increase
in quantity rather than in the level of their literacy, it can not be denied that these literate
monks played the dual role of holding religious authority and cultural authority at the
same time. In local societies, they are among the most important users of knowledge. In
fact, judging from the contents that were studied daily by the Dunhuang monks, in addition
to Buddhist knowledge, they also actively learned and mastered knowledge related to
secular affairs. From the writing practice texts of the monks in Dunhuang, scholars like
Pei Changchun 34 7% and Shen Shoucheng 13 found that those documents of social
organizations (sheyi wenshu ¥ E ), contract documents, and letters accounted for a
large proportion of the monks’ daily learning (Pei and Shen 74752 2020, pp. 29-37).

The lifestyle of many monks is to live in secular families, which will allow what they
learn in the monastery to influence many secular people who live outside the monastery.
So the monks would then play an important role in maintaining the normal operation of
the regional society.

For example, the sheyi & was a kind of community organization where people
came together voluntarily to help each other in religious and social activities, which played
an important role in maintaining the normal operation of rural society. Many of them
had the participation of monks. There are 18 sheyi articles (shetiao #£.1%) included in the
“Compilation and Commentary on the Documents of Dunhuang Shey:”, (dunhuang sheyi
wenshu jixiao FUEH B EHIRM). Their dates are concentrated after 855, and 10 of them
contain the members’ name. Furthermore, 7 out of the 10 documents contain the monks
or nuns’ names. This also means that about 70% of the community organizations have
monks or nuns in them. Moreover, many monks often play important social roles, not
just as ordinary members, but holding the most important position as the “three officials”
in a sheyi (head of she 111, official of she % F, and the recorder #2%). P. 4960 “Articles
on Building the Buddhist Hall she Concluded after Selection of the Three Officials on the
Twenty First Day of the Fifth Month of the Jiacheng Year [944]” (jiacheng nian [944] wu yue
ershiyi ri xiu fotang she zaiging sanguan yue W R (9444F) T H H—HBHELFHF =EL))
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are new articles concluded by the Buddhist Hall Association (fotang she) after the re-election
of the three officials. Among them, the three elected officials were all monks: “Qingdu B
is the official of she, Fasheng 1%/ is the head of the she, and Qingjie BZ7i is the recorder”.
In S. 6005 “Supplementary Treaty of a She in Dunhuang” (Dunhuang moushe buchong tiaoyue
FUEFALHI T M:4Y), which was written in the first half of the tenth century, the two elders
of the she (shelao 117%), “Xici 2, Wenzhi 38", and others were all monks. Being an
official of she shows that the monks had prestige in society. On the other hand, it also shows
that these monks had sulfficient ability, which of course also included knowledge. This is
especially true in the position of “recorder”, which was mostly “held by those who are
capable, smart and upright. They take care of the daily tasks of the organization, such
as posting articles, organizing Buddhist gatherings, managing funerals, and supervising
members to abide by the regulations and enforce penalties”.!® As a result, the knowledge
required of them is even more evident.

Monks also played an important role in economic activities that are closely related
to the local community such as the establishment of contracts. In the Compilation and
Commentary on Dunhuang Contract Documents (dunhuang giyue wenshu jixiao ZUEFHI L FH
##1%), in the “buy and sale category”, there are 17 documents which contain information
on things such as signatures, among which 8 documents mention monk participants (not
buyers and sellers), making up 47.1% of the total documents (See Sha 1998, pp. 1-81). The
monks would act as middlemen (zhongren H1 \) or witnesses (jianren 5.\) and would
undertake the task of writing contracts. In P. 3394 “Land Contract Between the Monk
Zhang Yueguang and Lii Zhitong in the Sixth Year of Dazhong of the Tang (852)” (tang
dazhong [852] seng zhang yueguang, liiz zhitong yi digi &R 7N [852] 43k A, B2 &
ZH32), the first witness listed is “Monk Zhang Fayuan 5%, followed by “Monk
Shanhuif#&”. Furthermore, Fayuan also signed the contract, indicating that he has a
certain level of education. The “contract writing person” (shugi ren FH \) in S. 1475V
“Contract Pertaining to Wheat With the Resident of the Stong sar Tribe, Zhai Milao in the
Year of The Year of the Rabbit (823) (maonian [823] xidongsa buluo baixing zhai milao bian mai
qi YDA [823] ZREFELS T A K E H283), is “Monk Zhizhenfi75 H”. The document BD
3925V (11) “Contract Pertaining to the Resident of the township of Mogao, Zheng Chouda
Selling Houses in the Ninth Years of Kaibao (976)” (kaibao jiunian [976] mogao xiang baixin
zheng chouda mai zhaishe qi FIEL U [976] 5 i 40 B W0 THE B £ & #2) was also written by
Monk Zhijin 5.

In addition, in the Dunhuang documents, there are also many monks’ writings on
documents on releasing wives (fangqi shu §Z£2), documents on releasing slaves (fangliang
shu i R &), wills, documents on brothers dividing property (xiongdi fenjia shu 5t.55 53 5%
), texts on rituals for childbirth, and texts on divination, which seem to have covered all
aspects involving writing in the daily lives of ordinary people. We can see that although
the knowledge of many literate monks was obtained through the Buddhist education
system, they can use this knowledge for the livelihood of the people in the local society, and
their influence was so comprehensive and deep that they became the maintainers of the
normal operations of the local society. When considering this, although the development
of Buddhism in Dunhuang during the late Tang and Five Dynasties was relatively bleak,
the role the sangha played in regional society, especially the secular society, may have been
much greater than that in the early Tang period.

6. Conclusions

Through the signature list of monks, the name list of monks copying scriptures and the
name list of monks chanting scriptures, this paper has made a relatively detailed statistics
on the literacy rate of the Dunhuang monks in the late Tang, Five Dynasties and the early
Song period. Although these data are based on local texts in Dunhuang, they can also serve
as reference for the literacy of Buddhist sangha in the Central Plains. For example, in the
early days of the Tibetan occupation of Dunhuang, especially when the S. 2729 (1) was
created in the third month of 788, the Dunhuang sangha was actually completely inherited
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from the Tang period. This also means that after the An-Shi Rebellion %52 7 L, the literacy
rate of the monks in Dunhuang should have been around 76.5%. Before that, Dunhuang
was still a standard prefecture of the Tang Dynasty. Zhang Yichao 5 later overthrew
Tibetan rule and brought Dunhuang back under the Tang Dynasty. Although the Guiyi
Army regime was quite autonomous, the Buddhist policies, trends of Buddhism, and the
living situation of the sangha at that time were actually similar to those of the Central Plains.
Therefore, the literacy rate of the Dunhuang sangha at this time should also serve as an
important reference for understanding the development of Buddhist in the Central Plains.

On this basis, we can put forward a new understanding of the role the sangha played
in the development of regional society in the late Tang, Five Dynasties and the early Song
period and the development trend of Buddhism after the Song Dynasty.

The rapid expansion of the sangha in the Tang Dynasty appeared after Emperor
Daizong {57, and reached a size of 260,000 monks and nuns before the Huichang Persecu-
tion of Buddhism (huichang fanan & B %:%E). This is over twice the size of the 126,000 monks
and nuns in the twenty-fourth year of Kaiyuan (736) under Emperor Xuanzong % 7%.1”
In the period of Xuanzong’s reign, even if all monks and nuns were literate, they only
accounted for 0.25% of the total population; and even if the 260,000 monks and nuns under
Wuzong's reign only had a literacy rate of 50%, the number of literate monks and nuns still
reached 130,000, and their proportion in the total population increased to 0.5%.'8

Similar to Dunhuang, throughout the Tang period, the living situation of monks in the
Central Plains also experienced great changes. In the early Tang period, the government
had strong control over the development of the sangha. The literacy rate of the sangha
might have been relatively high, but its scale was limited, and the monks mainly lived
in monasteries. Even though there appeared the phenomenon of monks who “lived in
the secular disciples’ family”, (FFEEFAM)!? it was quickly rectified. Overall, the degree of
integration between the sangha and the life of the secular people was not very frequent and
deep. Before Wuzong it’7% persecuted Buddhism, there were also many monks who lived
in secular homes and were neighbors with ordinary secular people in many places in the
Central Plains. In a petition during Tang Dezong’s &7 time, it was mentioned that many
monasteries were occupied by military personnel at the time. The monasteries also stopped
providing food to the monks (FTEMNE, FIEARG). Furthermore, a lot of monasteries even
did not have a canteen (the content of the petition can be seen in P.3608V and P.3620). In
monasteries without a canteen, monks obviously cannot stay there long term, and had to
make a living themselves to survive. This is consistent with the characteristics of Dunhuang
monasteries where they only “provide food when they have an event”, (B Z{}f) (Hao
1998, pp. 123-63). During the reign of Emperor Wenzong 5%, Ennin [E/{~. also saw the
phenomenon of “monks all living in secular homes” ({43 7E/4 %) in the Beihai County of
Shandong and other places.? When Wuzong persecuted Buddhism, almost all monks and
nuns were forcibly returned to laity, allowing literate monks to return to the secular society.
There were many highly knowledgeable people among them. The Biography of Eminent
Monks in the Song K= {54 records that many eminent monks “wrapped their heads to
become commoners” (% & % [X) when Buddhism was persecuted, and lived in secular
society for several years, and many monks never returned to the monasteries even after
Buddhism was restored in the period of the reign of Emperor Xuanzong &7

Compared with the previous time when they lived in monasteries and devoted them-
selves to Buddhist affairs, after walking out of the monastic gates and returning to the
secular society again, the monks would also apply the knowledge they learned in the
monasteries to their everyday secular life when they were at secular home. This is the
background under which there was an increase in the secularization of Buddhism during
the Song and Ming Dynasty, in which there was more and more involvement of Buddhism
in the daily lives of the secular masses (Zhang and Ren 2015, pp. 119-30; Chen 2019, pp.
157-63).
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Notes

1 T39:1119%.

2 T2103,24: 279a-b.

3 For a study, see Cheng (2019, p. 40).
4

o

Regarding the size of the sangha, please refer to Akira (1959, pp. 285-338). Chuguyevsky (2000, pp. 116-39). Zheng (2004a,
pp- 20-30).

For functional literacy and full literacy, see Evelyn (1979).

In the entire list, only 8 monks, “Jinshu %1, Lisu F/{#, Liming #4, Jieran 7k #&, Fayuan #%:%%, Qikong & %%, Chao’an #B%,
Tanhui 27" are found in S. 2729 (1) and P. 3060. It can be seen that the time here might have been about twenty or thirty years
from the records in S. 2729 (1). Therefore, overall, the age of this document is roughly from the 810s to the 820s.

For the relationship between these two written scrolls, see Zhao (2013).

For related controversies, see Liu (2017).

Ryo no shiige 8. 232-33. When Zheng (2004b) recovered the article “holding the position of the three directors” in Regulations of
Buddhist Monks and Daoists’ (seng dao ge f&1E1), he did not recover the text “their names needs to be signed by themselves in a
report and send to the officials”. However, according to the Dunhuang documents, the disciples did jointly sign it.

In addition to the 6 pieces analyzed in this article, P. 5587 (4) “The Report from Kaiyuan Monastery on the Fourth Month of the
Year of Ox (809 or 821)” (chounian [809 huo 821] siyue kaiyuan si die ji du sentong pan T4[8095%821] P4 A BAICF14) and the 71 64
“Contract of Li Shanshan Selling His Houses to the Dayun Monastery in the Early Tenth Century” (shi shiji chu li shanshan mai she
yu dayun si gi THEAFIZELNILE &R AEFFR), S. 6417 (20) “The Report Pertaining to the Elder Shenwei and Others of the
Jinguangming Monastery Inviting the Shanli to Fill the Position of Elder in the Third Month of the Second Year of Qingtai in the
Later Tang Dynasty (938)” (houtang qingtai er nian [935] sanyue jinguangming si shangzo shenwei deng qin shanli wei shangzui zhuang
HBIEIE R ZAF (935) = H el Sr b B A5EEE 1 & LJRSIK),” S. 1625 “Report on the Estimation of the Expenditure Record
of the Dasheng Monastery in the Sixth Day of the Twelve Month of the Third Year of Tianfu” (tianfu sannian [938] shi’er yue liu
ri dasheng si suan hui die FA& =4F (938) + = A 75 H KFesF ABUE S & HE) and BD 14670 “Report of the Disciples of the Lingtu
Monastery Nominating the Head of Registry in the Second Year of Guangshun (952)” (guangshun errnian [952] lingtu si tuzhong ju
gangshou die FEIIE " 4F (952) BB SFHEZR %40 5 1K), also had signatures from the monks, but the number of signatures are few or
there were too many incomplete ones, and they have no reference value, so this article will not discuss them for the time being.
P. 3060 “Record of Scripture chanting by the Sangha on the Third Month of the Year 788" (788 nian sanyue dunhuang sengtuan
zhuanjing i 788%F = F FUE MG E #48/&), BD 16453 “Record of the Scripture chanting Rearding by the disciples of Lingxiu
Monastery in the Early 11th Century” (shiyi shiji chu lingxiu si zhuanjing li -+—H#4C 4 BEFELLE) also recorded the number of
people who chanted scriptures in the monastery, but compared with the size of the monks in the monastery at that time, the
number of participants was very small, and they do not have much reference value. Therefore, they will not be discussed here.

In the Tibetan and the Guiyi Army periods, the implementation of various policies might have maintained a relative equilibrium
in the development of the monasteries in Dunhuang, such as the distribution policy regarding newly ordained novice monks.
These newly ordained novice monks will all be given the dharma name and the same group of monks often had the same
generation name. This can be seen from P. 3423 “Record of the Mitzvah for the Newly Ascended Monk in the Qianyuan
Monastery,” (bingxu nian [926] gianyuan si xindeng jieseng cidi li T8 B (926%F) 8270 57 #1 B 1 5 J&). However, they could
not choose a monastery based on their own preference, but were most likely uniformly distributed to different monasteries
by the government. Therefore, in S. 2729 (1), monks such as “Jinluan 4%, Jinyun %, Jingu 4#Y, Jinzhen &R, Jinye &,
Jindong 41,” were probably also ordained in the same year, but were distributed to different monasteries later. The distribution
mechanism is not clear, but this mechanism should not lead to much disparity between different monasteries. In addition to
this, the flow of monks between different monasteries also guaranteed to a certain degree of balance in the development of the
different monasteries. An example is found in the document P. 4660 (45) “Praise-Text of the Atcharya Xuan,”(shazhou shimen
dujiaoshou Xuan sheli zanbingxu V>N EEFI#REILIL BN /T) where Zhang Jinxuan, who already had “many disciples,” when
young, resided in the Jinguangming Monastery. Later he was invited by the Qianyuan Monastery and played an important role
in the development of that monastery.

See discussions in Zhou (2008, p. 15).

Rong Xinjiang once observed that since the time of Tibetan rule, due to the increase in the power of Buddhism, the highest monks
officials had great power, often ruling Dunhuang society together with local rulers, until the time of Zhang Chengfeng &
%, when the Guiyi military regime had completely surpassed the power of the clergy. He also believes that the emergence of
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this phenomenon is not unrelated to the termination of the Buddhist teaching activities in Dunhuang, the reduction of the self
education of monks and nuns, and the expansion of the size of the sangha. See: Rong (2015, p. 275).

Participating in ritual activities such as scripture chanting is an important means for monks to obtain an income. Hao (1998,
pp- 332-66) has found that the largest number of monks who participated in these activities were often those from the upper
echelons of the monastic community. Although this phenomenon may be related to the fact that the older monks have some power
to deprive other newer monks of opportunities, it is also likely to be the result of the inability of the sangha to provide enough
literate monks. In 936, there were 25 monks at the Pure Land Monastery, but only 14 monks, including the supreme Buddhist
chief monk, participated in scripture chanting. Only 14 monks were responsible for reading the 600-fascicle Mahaprajaparamita
Sutra, which was a very heavy task. So why were the monks such as “Bao”, “Dao”, “Ying”, and “Yinhui” not able to participate?
An important reason is that they were illiterate. After all, many ritual activities, such as scripture chanting, require the chanting
of texts in sutras, and those who are illiterate were excluded. Therefore, the supreme Buddhist chief monk and others had to take
turns. Therefore, from this perspective, the reduction of the overall education level of the sangha will also cause the stratification
of the rich and poor within the sangha to be more serious to a certain extent.

16 For related discussions, see Ji (1998, p. 426).
7' Tang liudian 4: 125.

During the time of Wuzong’s i{7% reign, the number of households was 4,955,151, and the population was about 20 million. See:
Cefu yuangui 159: 5515.

19 Cefu yuangui 159: 1775.
20 Nitto-guho-junrei-koki no kenkyt AJH KK TRL O, pp. 228-349.
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Abstract: This paper shows that the early Qing Chinese Buddhist monk Zaisan Hongzan’s belief in
Maitreya and Tusita Heaven pure lands, as reflected in his collection of miracle tales and biographies,
should be understood in a broader socio-religious context of Chan decline and monastic revival in
late imperial China. It is important to notice that instead of advocating for the combination of Chan
and Amitabha’s Pure Land of Bliss practice, Hongzan proposed the most severe criticism of the
Chinese Chan tradition since the Song dynasty. Through both his personal doctrinal writings and
the narrative strategies applied in his Tusita Heaven miracle tales, Hongzan vividly displayed his
concerns about literary Chan practice and argued for the pivotal and urgent need for Vinaya among
monastic communities. Hongzan’s personal anti-Chan sentiment and his intention to reestablish the
study and practice of Buddhist Vinaya disciplines in a time of alleged “crisis” of Chinese Buddhism
strongly influenced how he composed and transcribed eminent monks’ biographies related to the
cult of Maitreya and Tusita Heaven. A “hagiographic” reading of Hongzan’s miracle tale collections
is necessary to understand his religious discourse in this special historical stage in China.

Keywords: Zaisan Hongzan; Doushuai guijing ji; Maitreya; Tusita Heaven; Chan Buddhism; Qing
dynasty Buddhism

1. Introduction

The tradition of pursuing ascendance to Bodhisattva Maitreya’s (Mile pusa 5 #) %
[) Tusita Heaven (Doushuai tuo tian 583 [¥K) has a long history in Chinese Buddhism.
Originally, certain Theraveda and Mahayana Buddhist texts depict Maitreya, probably a
member of Buddha’s monastic sangha community, as the future Buddha after Sakyamuni
(or Siddhartha Gautama, the original Buddha and founder of Buddhism). It is believed that
Maitreya will descend to the human realm of the Saha world (Suopo shije % %21t 5}) to preach
the teaching of Dharma when Sakyamuni’s teaching completely diminishes. When this
happens, the average lifespan of the people in this world will increase to more than eighty
thousand years (Lancaster 2005, pp. 5618-19). In the Mahayana belief system, Maitreya
is worshipped as a powerful deity like similar Bodhisattvas such as Avalokitesvara and
Mafijusri. The early cult (in its broadest sense as an ensemble of collective religious worship)
of Maitreya resulted in numerous iconographic traditions in India and Central Asia (Kim
1997, pp. 9-32; Granoff 2010). In the later development of the worship of Maitreya the
inner pure realm of Tusita Heaven, where the “Buddha-to-be” Maitreya resides before his
final enlightenment, gradually became a paradise-like “pure land” (jingtu % 1) where
believers would reincarnate. These believers would thus avoid the disastrous period of the
decline of Dharma and wait for the “golden age” of humanity, during which Maitreya will
descend and gain final enlightenment (Nattier 1988, pp. 23-47). South and Southeast Asian
Maitreya cults never showed the tendency to treat Tusita Heaven as a place of rebirth after
a believer’s death, however; rather, this aspect of the Maitreya belief system was perhaps
confined to Mahayana texts and traditions transmitted to the north (Jaini 1988, pp. 54-90).

Matsumoto (Matsumoto 1911, pp. 2-9) suspected that the pure land belief of Tusita
Heaven was only peripheral in the Maitreya cult before it arrived in China. He believed
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that it was the Chinese Buddhists who established this pure land understanding of Tusita
Heaven on a doctrinal level and developed complex practices based on this understanding.
Two particular kinds of scriptures translated into Chinese during the Northern and South-
ern Dynasties period (220-589 CE) initiated the cult of Maitreya in China. The first kind,
scriptures like the Siitra of Visual Contemplation of Ascendance to Maitreya’s Tusita Heaven
(Foshuo guan Mile pusa shangsheng doushuai tian jing 5t B0 5E 1 AE R RL) (T14,
418b—420c), promoted the idea of a paradise-like Tusita Heaven as a place for meritorious
rebirth. On the other hand, scriptures of the second kind, like the Siitra of Maitreya’s Descen-
dance to [the Human Realm] and Attainment of Buddhahood (Foshuo Mile xiasheng chengfo jing
RFSED T A BUAAL) (T14, 423c-425c¢), accentuated Maitreya’s role as the future Buddha
during a golden age of humanity (Chen 1964, p. 405; Kitagawa 1981). One can say that early
canonical literatures and sources from indigenous communities do not show a unanimous
narrative of Maitreya; however, a strong focus on the pure land of Tusita Heaven is already
present in these early works (Anderl 2016).

Maitreya worship in China can be understood as divided into two strands: a more
orthodox one limited to the educated monastic and lay believers, and a more “popular” and
trans-stratum one with conspicuous messianic and eschatological themes (Ziircher [1980]
2013b). The unorthodox strand’s influence can be noted in many later Chinese religious
“rebellions” and millenarian movements. Scholars have generally paid more attention to the
unorthodox, millenarian aspect of the Chinese Maitreya cult (Overmyer 1976, pp. 225-26;
Ownby 1999). Some may argue, however, that rather than representing an essentially
unorthodox religious symbol the messianic image of Maitreya was only domesticated into
the Chinese political cosmology of dynastic change. This argument holds that those who
failed their politico-military campaign in the name of Maitreya were labelled “unorthodox”
by the establishment (Hughes 2021, pp. 44-60).

Similarly, the religious practice of the orthodox and more monastic-oriented Maitreya
cult—and, in particular, the belief of Tusita Heaven as a pure land for rebirth—drew interest
from both monastic elites and lay believers. Lee (2010, pp. 139-202) argues that based
on the visual representations of Tusita Heaven in Dunhuang murals, we can assume that
the belief in rebirth in Tusita Heaven was particularly welcome by lay communities in
medieval China. A strong emphasis on monastic practice and systematic doctrinal study
can also be detected in some aspects of the medieval Chinese Maitreya cult. The eminent
monk of the Eastern Jin dynasty (317-420 CE), Daoan i&% (312-385 CE), was one of the
earliest recorded believers in Tusita Heaven in Chinese Buddhist historiography. He saw
ascending to Tusita Heaven as a way to solve doubts about Buddha’s teachings, and was
famous for fervently advocating for monastic rules, professional dhyana meditation, and
the understanding of Mahayana wisdom (Zhang 2009). Many medieval Chinese and
Korean monastic elites—including the master of Chinese Yogacara, master Kuiji #2&(632—
682 CE)—linked Tusita Heaven to Mahayana doctrines and practices. This made belief
in the Tusita Heaven pure land a contested tradition against Amitabha’s (Ami tuofo P/
FE#) Western Pure Land of Bliss (Sukhavati; Xifang jile shijie 74 Ji fi%% 1 5) (Wang 2016,
pp- 84-88; McBride 2016). In some scholars’ views, however, the monastic Maitreya cult,
especially monastic Tusita Heaven practice, suffered from gradual decline after the Tang
dynasty (618-907 CE). According to these scholars, this decline was due to multiple political
and religious changes; as a result, belief in Tusita Heaven was never as competitive as
Amitabha’s Pure Land belief among monastic communities (Hou 2014; Wang 1992).

Moreover, unlike Amitabha’s Pure Land tradition, the Tusita Heaven cult in China
lacked an exclusive “rebirth biography” collection (wangsheng zhuan 1 ) until the
early Qing dynasty (1636-1912 CE). Although stories of monastic figures’ rebirth in Tusita
Heaven are scattered throughout historical records from different periods, these stories
were never collected and edited in the manner of a Tusita Heaven hagiography similar to
the long and influential textual tradition of Sukhavati rebirth biographies. Only during the
early Qing dynasty was a collection of Tusita Heaven rebirth miracle tales, The Anthology of
Exemplary Tales of Tusita Heaven Rebirth (Doushuai guijing ji Fa% 8% 4E) (X88, pp. 50a-74a)!,
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compiled. The Anthology was compiled by a monastic elite, Zaisan Hongzan 7E 12 5, &
(1611-1686 CE), from Guangdong. One chapter of this text is exclusively dedicated to
the stories of monastic figures who were believed to have successfully attained rebirth
in Tusita Heaven and to accounts of their miraculous signs before death. This Anthology
was unprecedented, and it also has had no succession in the history of Chinese Buddhism.
Thus, it is the only Tusita Heaven rebirth hagiography written in Chinese.

At first glance, one may see this text as a creatio ex nihilo—a “creation out of nothing,”
produced without reference to the extant religious and cultural tradition—and thus misfit
to the broader religious landscape of late Ming (1368-1644 CE) and early Qing dynasty
Buddhism. Before and after Hongzan, the cult of Tusita Heaven was seldom mentioned or
advocated for by monastic and lay authorities. Why would Hongzan attempt to produce
such a text? What is so special in his understanding of the Maitreya cult that he had to
accentuate and establish it in an early Qing Buddhist context? In this article, I argue that
the Anthology should not be regarded simply as an isolated creation of Hongzan. Instead,
this text should be understood in the context of Hongzan’s “revisionist Chan” sentiment.
It reflects Hongzan’s intention to restore Chinese Buddhist monasticism in late imperial
China, in contrast to two competing Buddhist schools: the so-called “declining” Chan
school and the all-encompassing, lay-oriented Amitabha’s Pure Land belief.

Shinohara (1988) was the first to argue that miraculous stories and biographies of
eminent monks in China should not be treated simply as objective historical records or
trivial hearsays. Rather, he showed that these works served as a platform for their editors
to display their own intentions and religious beliefs, as well as political motives, via
meticulous narrative instruments (Shinohara 1988, pp. 94-128). Kieschnick (1997, pp. 1-8)
also believed that works like biographies of medieval Chinese eminent monks should
be regarded as writers’, editors’, and compilers” active constructions of ideal images of
these eminent figures. Even the less systematic and elitist, more “event-oriented” early
Chinese Buddhist miracle tales, as Campany (2012, pp. 17-30) points out, are narrations
of memories and ideals instead of mere recordings of empirical facts. Chen (2007), in his
study of the hagiographic narrative of the famous Tang Chinese Buddhist Huayan school
patriarch Fazang V£j# (643-712 CE), similarly concludes that

The biography-hagiography dilemma is determined by an intrinsic feature of
discursive activity: any description implies a certain kind of prescription, no
matter how subtle; and vice versa, any prescription cannot avoid taking on a
certain degree of detail. (Chen 2007, p. 3)

This idea was also proposed by Jorgensen (2005, pp. 9-31) in his earlier investigation of
the hagiographic construction of the Chan master Huineng # f£ (638-713 CE). Similar
literary and religious strategies can be seen in Hongzan’s Anthology. What is particularly
interesting in Hongzan’s compilation in late imperial China of this miracle tale collection is
the intentions and pursuits behind the work. In this paper I wish to explore how narratives
of the stories in the Anthology carry certain prescriptive features and how these stories are
used by Hongzan as reactions to the “crises” in late imperial Chinese Buddhism. Linking
Hongzan'’s personal writings to the formation and narrative strategy of the Anthology, I aim
to show how Hongzan delineated an independent monastic “lineage” of the Maitreya cult
to compete with Chan and Amitabha’s Pure Land traditions.

2. Disputes over Chan and the Pure Land in Late Imperial China

It is generally believed that the Southern Sect of Chinese Chan Buddhism established
by the Tang patriarch Huineng was gradually divided into five different strands (zong
%) in late Tang and early Song (Linji i/, Caodong &1, Fayan J£R, Yunmen 2 and
Weiyang /i), and Linji and Caodong became the two most influential Chan traditions
during the Song dynasty (960-1279 CE) as recorded in Song dynasty Chan historiographies
(Dumoulin 1994, pp. 211-42). In Ming dynasty, Chan Buddhism received more and
more negative comments from inside and outside Chinese Buddhist communities. The
late Ming/early Qing Neo-Confucian literati Huang Zongxi #7%%% (1610-1695 CE) once
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commented that “before the Wanli period [1573-1620 CE], the wind of Chan was dying out”
(Wanli Yigian, zongfeng shuaixi #J& AR » 77JAFE E) (Huang 1993, p. 513). The “decline”
of Chan Buddhism in Ming and early Qing China had been repeatedly mentioned by late
imperial Chan masters; some pointed to the intertwined relationship between Buddhist
enlightenment and the practice of Chan meditation using texts and words as a reason for
this decline (Wu 2008, pp. 33-45). The famous late Ming dynasty Caodong Chan master
Zhanran Yuancheng ##5[E[ (1561-1626 CE) reprimanded Chan communities of his time
in his well-known critical work Lament of the Tradition (Kaigu lu £ #%), as he believed that
the “authentic” practice of Chan had been lost:

The ancient [Chan] masters respectfully held previous Chan patriarchs” mind

seals [F1] [of wisdom]?, and flexibly and subtly utilized them. [They] used

Buddha’s uppermost methods as the ultimate instruction for all sentient beings

[to attain wisdom]. When their disciples did not contemplate sufficiently, [the

ancient masters] encouraged their disciples to work hard [on understanding the

mind seals] day and night, and to [practice incessantly] regardless of months and
years, then [the disciples] could successfully be enlightened. Nowadays, Chan
masters only talk about Chan according to their own lineage styles, and only
speak of the critical commentaries [written on the Chan records]. [They] look like
performers in a theatre. Although they wish to add on only half of a character

[of their own to the commentaries], [they] fail in the end. Their disciples cannot

discern right and wrong [in what these masters say]. They listen to [their masters’

lecture] once, and they claim that they have exhausted the teaching of Chan. If

the teaching of Chan is that easy, [then] what were those ancient masters’ decades

of study and contemplation for? Is it because people’s intelligence today is better

than [that of] the ancient masters? Therefore, today those who talk about Chan

are possessed by the devil Mara.?

T2 BENTE o REREE » R AR AR > (R BRI -
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Yuancheng did not attribute the decline of Buddhism solely to the loss of an “authentic”
Chan tradition in his writing. It is clear, however, that in his eyes “crises” from inside the
Chan religious community played a major role in diminishing the monastic authority of
Chan in addition to the treats posed by the sociopolitical climate. He is not alone in blaming
Chan monks for abusing Chan literature and meditation. Other late Ming Caodong masters
like Wuming Huijing fEHH E £ (1548-1618 CE) and Yongjue Yuanxian 7K & T & (1578-1657
CE) also strongly criticized the “degenerate” Chan communities of the period and the loss
of “authentic” Chan practices and teachings (Guo 1982, pp. 119-61). The Linji % (a Chan
sect) Chan master Hanyue Fazang % 7 ¥%j#, (1573-1635 CE) was another monastic elite
who held a negative attitude towards the practice of Chan, lamenting on the loss of the true
meaning of Linji and other Chan clans (X65, 106c).

These problems, as listed by Yuancheng, include the obsession with Chan texts and
words, contempt for other Chinese Buddhist teachings and practices, and the neglect of
Vinaya disciplines, a set of “discipline of Buddhist monastics and the associated literature
that guides and regulates those who cultivate that discipline” (Hallisey 2007, p. 807). This
led to a kind of “ludicrous Chan” (kuangchan JE##) that denied the efficacy of any gradual
effort toward attaining enlightenment, holding that only “instantaneous epiphany” or “sud-
den enlightenment” (dunwu HH1%) could lead to enlightenment (X65, 371c-374c; Jiang 2006,
pp- 11-20). The strict, abusive use of Chan masters’ enlightening “public cases” (gongan
or kdan /A%) and “critical phrases” (huatou 5%8) in Chan meditation had, according to
several Chan masters during the Ming dynasty, partially caused problems that led to the
decline of Chan and monasticism in China (Chen 2007, pp. 38-60). These literary tools were
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traditionally short stories, encounter dialogues between masters and students or phrases
used as a meditation tool in literary Chan practice. The cases consisted of recording sayings
of Chan masters, which were typically not understood literally since a plethora of these
sayings are nonsensical or illogical (Buswell 1991, pp. 321-80; McRae 2003, pp. 74-100).
Rather, public cases and critical phrases used allusions, paradoxes, or wordplay to en-
courage contemplation. Students of Chan were encouraged to reflect on the enigmatic
cases, or on a single critical word or phrase from the cases, to transcend mental duality and
attain wisdom. Starting from the Song dynasty Linji tradition, this “literary Chan” (wenzi
chan 3LF##), which focused on the enigmatic and ineffable meaning of prominent Chan
patriarchs” dialogues and words in Chan literature, transformed Chan into an exclusive,
“anti-intellectual” practice that was at the same time highly performative and ritualistic. It
seems that final enlightenment or “epiphany” became the only priority in this tradition
(Schliitter 2008, pp. 107-16; Sharf 2007, pp. 205-43).

Dissatisfactions with the status quo of Chan grew rapidly, and this understanding
gradually became unanimous among prominent monks during the late Ming dynasty.
Prominent monastic masters without clear Chan lineage, such as Zibai Zhenke %/ EH A]
(1543-1603 CE) and Hanshan Deqing 5 LI 7} (15461623 CE), also saw the late Ming
period as a time when Chinese Chan Buddhism was in urgent need of reform. These masters
attempted to transform and revive Chan in combination with Tiantai/Huayan, Yogacara,
and Pure Land of Bliss teachings, with a strong focus on monastic Vinaya disciplines (Cleary
1985, pp. 137-63; Fan 2001, pp. 223-72; Leong 1994, pp. 95-96). Although many masters
offered their criticisms in order to stimulate reform and restore Chan, one consequence of
their ruthless attacks was that Chan practice as a whole, and monastic Chan community in
particular, became a target attracting more criticism. This vicious circle further sabotaged
the very foundation of Chan practice since the Song dynasty: that is, the pursuit of perfect
wisdom via understanding the ineffable meanings of Chan literature (Chen 2012, pp. 41-69).
Admittedly, the monastic elites” view of a declining Buddhism might be subjective, given
that lay Buddhist movements, the synthesis between Buddhism and Confucianism, and
the so-called “unorthodox” Buddhist sects prospered in contrast to the decline of Chan
Buddhism (Araki 1979, pp. 11-12; ter Haar 2014, pp. 7-10). Yet these masters’ belief in a
declining Chan tradition reflects their strong emphasis on monasticism, monastic authority,
and the “authentic” Chan Buddhism of the past (Wu 2015, pp. 21-52).

Because of the long-lasting pessimism and debates in Chan Buddhist communities, as
well as criticism from both inside and outside Buddhism, many prominent monastic figures
began to seek a revival and transformation of Chan Buddhism from different directions.
During the late Ming period, Yunqi Zhuhong E YR was one of the pioneers who
established Amitabha’s Pure Land tradition as a remedy for Chan. He saw rebirth in the
Pure Land as the ultimate goal for Chan practitioners, writing:

Therefore [one] could know that although a Chan practitioner should constantly
investigate into one’s original heart in one’s mind, it is better that [one] also
make of vow of rebirth in the Pure Land of Bliss. What is the reason for this?
[Because] although enlightenment could be attained via Chan meditation, [the
enlightened one] could not stay in the realm of Eternal Light of Tranquility
like Buddha. [One] also could not terminate Samsara like an Arhat.* Therefore,
after the death of one’s reincarnated body in this life, there must be a place of
rebirth [in the next life]. Instead of being born as a human and learning from
the enlightened masters, why not attain rebirth in the lotus [of Pure Land] and
learn from Amitabha Buddha? Thus, not only does the nianfo [Buddha Name
Invocation] not serve as an obstacle to Chan meditation, it is beneficial to Chan.
NS SESET AL » TIAYT R - RE A AR A RS o AT DA 2 248
BEREERL > MARBENIEE Bb A RO » SURBEIPTAEEAN 212G - RIFHE#S »
B R o BLEAE AT HE B AT - SR A AR T BT Y 2 BT 2 SRS
TMEDEESE - THWRSHEE - ()33, 510)
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According to Zhuhong, the Buddha Name Invocation (nianfo & #) practice is highly
compatible with the practice of Chan. In nianfo practice, from the Pure Land tradition,
practitioners repeat the name of Amitabha Buddha in pursuit of rebirth in the lotus of Pure
Land of Bliss for non-regression on the Bodhisattva path. Araki (2001, pp. 191-200) points
out that in Zhuhong’s conscious combination of Chan and Pure Land, he came to believe
that Chan practices are of secondary importance compared to those of Pure Land, and that
Chan practices should thus never be separated from Pure Land practice. Yii (1981, p. 69)
argues that in Zhuhong’s time Chan was seen as almost “incurable” and that, for this
reason, Zhuhong tried to replace traditional Chan meditation with nianfo practice.

Similarly, Zhuhong’s spiritual Dharma heir, Ouyi Zhixu 7 &/l (1599-1655), made
the most extreme comments criticizing Chan of his day. He turned to Tiantai and Pure
Land traditions for salvation, detaching himself from the Chan lineages of his time. Shi
(2007, pp. 141-89) argues that Zhixu’s critical and “revisionist” sentiment may have been
inherited from certain Caodong masters. Zhixu did not refute all Chan traditions and
practices, but he clearly expressed his disappoint with the incorrigible (in his view) Chan
community during the Ming dynasty. He intended to exclude this type of Chan from his
synthesis of Buddhist doctrines; instead, he reinvented and advocated for a type of Chan
meditation in light of the influential Siirarigama Siitra (Lengyan jing ¥5E4%) (Zhang 1975, pp.
355-56). Considering the “authentic” Chan practices from the Tang and Song dynasties to
have completely died out by the Ming period, Zhixu believed that Amitabha’s Pure Land
nianfo practice combined all Chinese Buddhist traditions into one.? So, there was no need
to recognize a Chan tradition independent from Pure Land. In this sense, Chan meditation
is only a part of nianfo (J 36, 342a; Nakayama 1973; Xiao 2013). In the Qing period, the Pure
Land monk Chewu Jixing HEFEEE (1741-1810 CE) claimed that Pure Land nianfo was a
better version of Chan than any other Chan meditations. This means that, for Jixing, there
was no need to maintain an autonomous Chan tradition (X62, 333c-334a).

These criticisms of Chan in late imperial China and the endeavors to replace Chan
with Pure Land Buddhism did not solve the alleged problem of declining monasticism,
however. It is well known that the Chinese Pure Land doctrine does not particularly
emphasize monasticism (Andrews 1993). On the contrary, Amitabha’s Pure Land of Bliss
tradition is famous for its all-encompassing and “easy” aspects when compared to other
Buddhist traditions. This doctrine holds that Amitabha receives sentient beings of all
kinds of “capacities” and monastic identity, and that being enlightened is not necessary
for the rebirth in the Pure Land of Bliss (Jones 2019, pp. 101-7). Accordingly, a Pure Land
authority does not need to be a monastic member. In fact, Yunqgi Zhuhong largely relied
on the southern lay literati and female Buddhists in the construction of his Pure Land
community (Eichman 2016, pp. 219-38). In Zhuhong’s compilation of rebirth biographies,
he even compared accomplished lay female Pure Land practitioners to male monks and
lamented the regression of monastic males, clearly elevating the position of laity in his
Pure Land discourse (Wang 2021). That is to say, if the alleged decline of Chan is closely
related to the decline of monasticism in late imperial Chinese Buddhism, the rise of Pure
Land tradition as a solution does not guarantee the revival of monasticism. The rise of the
double cultivations of Pure Land nianfo and Chan practices also attracted certain criticisms,
since the combination of the two does not mean that the tension between the belief in a
concrete Pure Land and the teaching of emptiness and mind-only wisdom is automatically
dismantled (Jones 2019, pp. 143-66).

In addition to the issues of declining monasticism and tensions between Pure Land
and Chan beliefs, other monastic masters” attempts to revive and reform Chan from the
inside also created new problems. As mentioned before, since the Song dynasty Chinese
Chan practices had been dominated by the Linji tradition. This sect largely depends on the
flexible use of Chan literatures. Alleged “crises” of late imperial Chinese Chan practice were
believed to have been caused by exactly this kind of Chan meditation. As scholars have
shown, Hanyue Fazang’s reforms on the practice of Linji Chan deepened the fissure within
the Linji clan, and even caused the later Manchu ruler Yongzheng’s strong opposition to
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Hanyue’s lineage (Ma 2007; Wu 2008, pp. 163-82). This made the position of Chan in the
early Qing period more sensitive than before. Caodong masters during the late Ming and
early Qing dynasties tried to criticize the declining Linji clan and restore the old Song-style
Caodong Chan. However, some prominent figures supported Pure Land beliefs as well;
and, because of the long disagreement between the Caodong and Linji sects, Caodong
masters usually denounced any contemporary use of Chan literature for meditation, finding
any verbal interpretation of these literatures suspicious (Cai, pp. 146-269).

This left Chan religions leaders with an embarrassing dilemma. Apart from the
Linji style of Chan, there seemed to be no predominant methods of practice that looked
“purely” Chan. If this style of Chan is incorrigible and the solution is to replace Linji
Chan with something that does not look typically Chan at all, how is talking about and
teaching “authentic” Chan still possible? Moreover, since Chan Buddhism (in particular,
the prominent Linji tradition) became the “culprit” in this discourse of decline and fall,
should Chan become a part of monastic revival and the reform of Chinese Buddhism at all?
Is Chan still relevant in general monastic practices of Vinaya disciplines, doctrinal study,
and meditation? As we shall see, Hongzan’s writings reflect a more extreme dimension of
this revisionist sentiment to Chan that Chan as a performative act should be excluded from
the narrative of monastic revival.

3. Hongzan’s “Revisionist” Chan and Monastic Revival Sentiments

Zaisan Hongzan's biographic literatures are included in the Records of Dinghu Mountain
(Dinghu shan zhi %111 7). This work was compiled by Chengjiu %% (1637-1722 CE),
the remote Dharma heir of Hongzan. Qingyun Temple (Qingyun si B2 5F) in Dinghu
Mountain was the main location where Hongzan resided and preached. According to the
Biography of Monk Zaisan (Zaisan heshang zhuan 7t 12 #1% %), Zaisan (birth name Zhu Ziren
2£F12) was born in Guangdong during the late Ming dynasty to a Confucian literati family.
After the death of his parents at an early age, he felt the emptiness of worldly life and
started his religious pursuit as a Buddhist (Chengjiu 1717, juan 3, 2). He later founded the
Hall of Qingyun (Qingyun an B3 &) on Dinghun Mountain, which then developed into
Qingyun Temple. Hongzan later met with the Caodong Chan master Qihe Daoqiu ##&%E
It (1586-1658 CE) in Guangzhou and was officially ordained by Qihe. Just before the fall
of the Ming dynasty, Hongzan invited Qihe to become the abbot of Qingyun Temple. After
Qihe’s death during the early Qing dynasty, Hongzan became the second official abbot of
Qingyun Temple.

As a prolific writer and Buddhist authority, Hongzan left 24 works. These included
works on Buddhist teachings and about his personal experiences (Xian 2016, pp. 183-208).
Interestingly, there is a discrepancy between Hongzan’s biography and his own works. As
Hongzan received his Dharma lineage from a Caodong master, his official identity should
have been a Caodong monk. In his biography, it is recorded that during Qihe’s period
at Qingyun Temple Hongzan travelled to Zhejiang and Jiangsu area to study Chan with
several Caodong patriarchs. This indicates that Hongzan was an industrious Caodong Chan
disciple (Chengjiu 1717, juan 3, 4-5). His biography mentions nothing about Hongzan’s
other religious experiences. However, among his 24 works, only four of them look relevant
to the study of Chan. Rather, the majority of his works are about the study of Vinaya
disciplines and tantric rituals, despite his biography including nothing about his experience
studying Vinaya and tantric Buddhism. This might be explained in terms of the tension
between the formal Caodong Dharma lineage of Qingyun Temple and Hongzan’s personal
attitude towards Chan.

Chengjiu saw Hongzan as a member of Qingyun Temple’s legitimate abbot line,
the actual founder of Qingyun Temple and Chengjiu’s own Dharma ancestor. In this
sense, the Records is compiled to reflect the exploits and glory of Dinghu Mountain and
Qingyun Temple as Chan “holy lands” in Guangdong, as well as the intactness of Chengjiu’s
own Chan lineage (Zhou 2009). This might be seen as Chengjiu’s reaction to certain
criticism of the loose Dharma inheritance system of Caodong and its legitimacy (Zhou 2009).
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Although Hongzan's biography is originally written by one of his lay literati followers, Huo
Zonghuang %% I'! (n.d.), the only version accessible today is the one edited by Chengjiu,
in which nothing outside Hongzan'’s life as a Chan master is mentioned.

Despite Chengjiu’s efforts to depict Hongzan as a Chan master, it is clear that during
his life Hongzan did not put much effort into preaching Chan teachings. At least according
to what is reflected in his writings, it seems that Hongzan spent most of his time working to
reconstruct the study of Vinaya disciplines and spread tantric rituals. Hongzan’s advocacy
of Vinaya disciplines is a result of his concerns about the fall of monasticism—he believed
when most of the monastic members did not obey Vinaya disciplines, the root of Buddhism
is endangered. Hongzan once wrote:

What is the Canon of Monastic Disciplines [Pratimoksa]? It is Buddhist monks’
established standard, and the essence of [the path to] nirvana. If the rules are
lost, then [one’s] heart and mind are in disarray. If the essence is muddled, then
the realm of full liberation is difficult to reach. Therefore, the Buddha had been
inculcating [the importance of disciplines] from the beginning [of his teaching] in
Mrgé-dava to the end [of his teaching] between the $ala trees to make [Buddha’s
disciples] treat Pratimoksa as a teacher and see them in the same way [they see]
Buddha. Buddhists today betrayed Buddha'’s final instructions and slandered
Vinaya rules. How is that different from a rebellious son’s fight against his
compassionate father? [If one] practices [the Buddhist path] in contrast to [the
disciplines], then even if [one] attains subtle enlightenment and dhyana, it is in
the end the conduct of the devil Mara.
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Hongzan believed that during the Ming dynasty Vinaya was almost forgotten by
monastic communities and that there were few fully ordained monks who did not violate
Vinaya disciplines. He claimed that monks in his time were “falsely named bhiksu [Bud-
dhist monastics]” (jiaming bigiu i Y. [t) at most (X60, 703a). He even planned to travel to
India to invite Buddhist practitioners there to import a full Vinaya system to China again in
order to revive Chinese monastic Buddhism. Unbeknownst to him, Buddhism had almost
died out in India at that time (X60, 703a). Moreover, the majority of Hongzan’s works is
dedicated to the study of translated Chinese monastic Dharmagupta-Vinaya (sifen lii 457
f#) texts and relevant rules. In his Precise Illustration of Dharmagupta-Vinaya (Sifen jieben
rushi U 53R A1), he explicitly claimed that monastic communities obeying full Vinaya
disciplines, especially monks, are the most noble according to Buddha’s teachings, and all
sacred Buddhist teachings and practices are generated by Vinaya:

Bhiksu’s Vinaya is utmost superior. [It] can be the benevolent protection and
bless for human beings and celestial beings [who respect and make offering to
Vinaya practitioners]. How could [one says] that [Vinaya] only [guarantees]
an individual [practitioner’s] own salvation from reincarnation? ... Vinaya is
the essence of dhyana meditation, and [non-dual] wisdom is the function of
dhyana meditation. If the essence is not set up, then the function will not work.
Therefore, all the [Buddhist] sages and saints accomplished [their cultivation]
via [the practice of] Vinaya, and the seven kinds of [Buddhist] communities® are
established based on [different kinds of] Vinaya. This is why after the Southern
Chan patriarch Huineng gained enlightenment, [he] still needed to ascend to
the monastic ordination platform to receive full monastic Vinaya codes.” The
[Huaya school master] Qingliang Chengguan was actually [the incarnation of]
Bodhisattva Huayan, [and he still] strictly regulated himself with the Ten Precepts
[based on Pranidhana Bodhisattva Precepts].®> Among all the patriarchs in history,
is there [anyone] who liberated other people as a lay master? All Buddha from
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the past, at present and in the future treated Vinaya [and Bodhisattva Precepts]
as the primary rules [among Buddhist teachings]. Therefore, immediately after
our Buddha gékyamuni attained Buddhahood under the Bodhi tree, [he] made
the vow of Bodhisattva Pratimoksa with numerous Bodhisattvas.
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Here Hongzan emphasized the absolute authority of monastic community and Vinaya. By
saying that no accomplished Buddhist patriarch in history preached Buddha’s teaching
and taught their students as lay persons, he seemed to deny the possibility of becoming a
Buddhist authority only by obeying lay disciplines. Interestingly, he also tried to reconcile
Vinaya and Chinese Pranidhana Bodhisattva Precepts (pusa jie % F£7#) in the context of
monastic superiority. The last sentence in the quoted text actually refers to the establishment
of Bodhisattva Precepts from a famous Chinese Buddhist canon Brahmajala Siitra (Fanwang
jing #E4#%).2 The famous Tang dynasty Huayan School master Chengguan’s Bodhisattva
Precepts vows are also regarded as an evidence of the superiority of monasticism and
monastic codes. Both monastic Vinaya and Bodhisattva Precepts are treated as “Bhiksu’s
Vinaya” (bigiu zhi jie ¥, [t Z 7i) here. In Hongzan’s view, the Brahmajala Siitra Bodhisattva
Precepts seem not to contrast the Vinaya system but homogeneous to Dharmagupta-vinaya.
However, in the Brahmajala Siitra, the Buddha clearly stated that for those Bodhisattvas’
who vowed to follow this Mahayana Precepts system on their Bodhisattva Path, they
are forbidden to follow the so-called Hinayana Vinaya, and the most popular version
of Vinaya in China the Dharmagupta-Vinaya is certainly a part of the so-called Hinayana
Vinaya system.!? In addition, the Bralmajala Siitra Precepts system and similar Bodhisattva
Precepts in China are sometimes seen as “upgrading” laity and blurring the boundaries
between the monastic and lay, since this kind of Mahayana Precepts, unlike monastic
disciplines, is open to both monastic members and lay practitioners (Ziircher [1980] 2013a,
p- 297). But Hongzan saw no contradiction between the two, and at the beginning of
his annotation and explanation of Dharmagupta-Vinaya, he deliberately juxtaposed these
two systems as homogeneous to support his argument on Buddhist monastic members’
authority. Hongzan was indeed aware of the discrepancies between the two systems, and
made his own apologetic comment to assimilate these two systems. In Hongzan’s Brief
Annotation to the Bodhisattva Precepts in Brahmajala Siitra (Fanwang jing pusa jie lueshu FEHEEE
EREH IS, he composed a long comment to the saying in the canon that Bodhisattvas
should not obey Hinayana Vinaya; he argued that Buddha’s saying only means that a
Bodhisattva should not agree with Hinayana perspectives and beliefs when obeying those
disciplines, but ought to hold on to the Mahayana beliefs and perspectives and treat the so-
called Hinayana Vinaya as fundamental and preparatory path to Mahayana cultivation.!!
If someone is a monastic Bodhisattva, then one should never abandon and calumniate
monastic Vinaya but see it as equal to Bodhisattva Precepts. In other words, Hongzan
believed that monastic Vinaya is a “subset” of Bodhisattva Precepts as well as an inevitable
“first lesson” for the Bodhisattva Path. As both could systems be called “disciplines” (jie
7), it is impossible that the full Mahayana Precepts could be completed by a lay Buddhist
without fulfilling the requirements of Vinaya. The particular case of Huineng mentioned in
the quoted passage above manifests exactly this kind of logic of Hongzan: Huineng could
not start his transmission of Chan teaching before becoming a monk, since without Vinaya
and a proper monastic identity, Huineng could not commence his Bodhisattva enterprise.

Hongzan was apparently deeply concerned with the loss of Vinaya among monastic
communities. The study of Vinaya disciplines was, for him, the foundation of monastic life
and required for successful Buddhist practice. Wen Jinyu argues that based on Hongzan’s

S /.

well-known prose “Instructions on Chan and Vinaya” (Shi chanlii 7~#1%), Hongzan aimed
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at establishing a discourse in which Chan and Vinaya disciplines were inseparable from
each other (Wen 2020). Wen's evidence is that, in this prose, Hongzan claimed that

Chan without Vinaya means that the subtle path is difficult to practice; Vinaya

without Chan means that the ineffable [wisdom] cannot be revealed. [If] Chan

denies Vinaya then the monastic and the lay are confused; [if] Vinaya denies

Chan then who could transmit the Chan masters” lamp [of wisdom]?

RREEE - QURDATRESR © (RIERE - ZCBASEMI - MR - TUS s < e -
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It seems that, according to the quotation above, Hongzan wished to treat Chan and Vinaya
as equal and indispensable to each other. However, if we continue to read his short prose,
we can find that rather than advocating the combination of Chan and Vinaya “practices”
as two equal practices, Hongzan explicitly expressed that the wisdom of Chan cannot be
practiced at all. Later in “Instructions on Chan and Vinaya,” Hongzan writes the “but the
heart [of Chan] cannot be manifested, and ordinary sentient beings cannot see [it with
dual mind], whereas the conduct [of Vinaya] can be seen by the eyes [of ordinary sentient
beings], and [they will] revere [Buddha’s teaching henceforth]” (S8 &R » AKEERE ©
TRl > BEAEHUT o ) (] 35, 482a). Therefore, Hongzan concludes that Vinaya teaches
all sentient beings how to become enlightened without explicitly verbalize enlightenment,
which is exactly what Chan is about. In his view, since Chan is about the status of the mind
and this status cannot be “manifested” (biaoshi #7) by anything, the only way to attain
wisdom is through the practice of Vinaya. This means that, to Hongzan, the only way
to practice “authentic” Chan is to cultivate oneself in accordance with Vinaya disciplines.
Thus, any exterior “manifestation” of Chan, namely Chan as a sectarian tradition, is highly
problematic.

Admittedly, Hongzan did not completely abandon the practice of literary Chan. In the
collection of his personal writings and dialogues Reminiscent Manuscripts of a Wooden Man
(Muren shenggao 7R \F|H), however, we see that the majority of Hongzan’s Chan commu-
nication occurred between him and his lay literati followers; the monastic community was
obviously not his major Chan audience.? This is the only extant text of Hongzan’s own
Chan instruction to others, and we can assume that Hongzan’s use of Chan literature for
meditative instruction might have been a reaction to cater late Ming and early Qing literati
Buddhists” passion for Chan literature and philosophy (Zhou 2009) rather than his own
voluntary choice. Another saying of Hongzan shows a similar attitude

In my life [whenever I] received and instructed students, [I] only followed the
instructions left by Master Yunqi Zhuhong and Master Wuyi Yuanlai, [Which
means that I] usually used Vinaya to discipline my disciples, and [I did not let
them] practice the flexible meditation of literary Chan. For the occasional and ran-
dom guidance [on Chan teachings], [I] also [only followed] fixed interpretations
and not my personal understanding.

o PEERE . BRI B ~ WIS > £ DRI S - RS
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Hongzan explicitly expressed that he did not favor the instruction of Chan, especially liter-
ary Chan; he preferred to use Vinaya disciplines to educate his disciples. Among his works,
he also seemed to neglect the discipline and ritual system within the Chan tradition “Rules
of Purity” (ginggui {5 #1) as the principal leading rules for Chan communities. Moreover,
whenever he had to use Chan literature for instruction he only used stipulated interpreta-
tions of these texts and added absolutely none of his own understandings or interpretations
to them. Hongzan even tried to create conflict between Chan and Vinaya communities,
and to construct Chan practice in his time as an “enemy” of monastic disciplines. In his
biography, one of his criticisms is recorded:

[1] painfully worry that Vinaya is [established] to bring life to wisdom, and [in
this time when] the grand Dharma has declined and [become] rare, ludicrous and
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blind people are everywhere. Followers of the devil Mara [practicing] blind Chan

are blotting out the sky and covering the sun.

SRR A 0 RIEER - JEBCH - BEEMR - WREH o (Chengjiu

1717, juan 3, 4)

In Hongzan'’s letter to Bhiksu (or Monk) Zongfu 5= 4F, he wrote that he often saw Chan
monks of his time ridicule and express contempt toward Vinaya disciplines (J 35, 492b).
Hongzan criticized this behavior by pointing out that in the famous Chan legend of
the origin of Chan, the Buddha did not entrust the “real teaching” of Chan to Mafijusri
(Manshu shili £ 7% #]) but to Kasyapa (Jiashe i1%) because of Kasyapa’s well-known
ascetic practice and strict abidance by the Vinaya disciplines. Thus, even according to Chan
legend Vinaya is the only way to achieve enlightenment.!® In this sense, Hongzan claimed
that Vinaya rather than any performative Chan practice is the provenance of Buddha’s
wisdom. Based on what we have mentioned above, we can see that in Hongzan'’s discourse
he subtly demarcated two kinds of Chan: Chan as a status of ineffable wisdom, and Chan
as a performative practice (especially literary Chan). Hongzan believed that Chan as a
performative practice in his time had nothing to do with the ineffable wisdom of “authentic”
Chan. Moreover, if Vinaya is the only path to wisdom and performative Chan is irrelevant,
then Chan as a socio-religious as well as monastic entity is pointless.

Apart from the fact that most of his works are about Vinaya and tantrism, Hongzan’s
four works traditionally classified as Chan literature are problematic.!* Annotations on
Master Weishan's Admonition Mottos (Weishan jingce ju shiji ¥ L' 58 7] FE50) does appear
Chan-relevant based on its title, yet its content contains almost no Chan elements—only
the Chan master Weishan Lingyou’s L% {fi admonitions and tips on monastic life and
karmic retribution (X63, 232a—-259b). Another work of Hongzan'’s, A Concise Interpretation
of the Perfect Enlightenment Siitra (Yuanjue jing jinshi B8 4% %), is solely dedicated to the
discussion of Huayan and Yogacara doctrines and related meditation practice. Hongzan’s
interpretation particularly highlights the importance of gradual cultivation (jianxiu ¥
1&), in opposition to Chan’s “instantaneous cultivation” (dunjiao #81£).1% In this work,
Hongzan pointed out that contemplating on Chan literature and using the Linji Chan
clan’s “sentiment of doubt” (yiging %E1%) to understand enlightened wisdom is nothing
but a detour to Buddhahood. This is because, according to the Perfect Enlightenment Siitra’s
tathagatagarbha doctrine, all sentient beings are essentially Buddha and already possess
full Buddha wisdom (X10, 521c). We can see that this Interpretation is at most an inclusive
discussion of tathagatagarbha and does not emphasize or promote Chan at all. Two
of Hongzan’s other ostensibly Chan works are exegeses of the Heart Siitra: Additional
Understandings on the Heart Siitra (Bore xinjing tianzu M8 DGR &) (X26, 868b-875b) and
Comprehensive Meanings of the Heart Stitra (Xinjing quanyi DA E FE) (X26, 876a-878b). Yet,
again, neither of these works distinctly explains the Heart Siitra from a Chan stance or
mentions any Chan element. These two exegeses aim at elucidating the Mahayana concept
of “emptiness” (kong %) from a Chinese tathagatagarbha perspective. Thus, it is obvious
that the literary Chan tradition is almost absent even in Hongzan'’s four purportedly
Chan works.

We can conclude that, in spite of the narrative of Hongzan as a Chan master in
his biography and his recorded Caodong lineage, his works show that he went beyond
many sectarian boundaries. In fact, the textual evidence suggests that Hongzan was not
passionate about the Chan tradition and the literary Chan practice at all. We can even
assume that, based on his scattered criticism of Chan practices in his time, Hongzan
doubted the effectiveness and necessity of performative Chan practices. To him, Chan as a
goal of ultimate enlightenment and Chan as a path of religious cultivation are two different
notions; moreover, the latter is not the only or even “correct” path to the former.

At the same time, Hongzan argued that Vinaya discipline is the foundation of Buddhist
practice and the only way to attain the full revival of Chinese Buddhist monasticism.
Vinaya is, in short, the “correct” understanding of Chan as Buddha'’s ineffable wisdom. In
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Hongzan’s religious discourse, Vinaya is the practice of Chan; and, inevitably, monastic life
is central to Chan cultivation. This means that Hongzan’s “revisionist Chan” sentiment and
discourse did not allow for a Chan religious life independent of strict Vinaya disciplines,
nor an autonomous Chan tradition without the study of Vinaya. He strongly disagreed
with certain Chan practices in the late Ming and early Qing dynasties. Furthermore, if
any verbal expression of Chan is “deviant”—as he believed was the case—this means that
there should not be any form of Chan cultivation beyond monastic life. As we shall see,

Hongzan’s “revisionist Chan” and monastic revival sentiment strongly influenced how the
Anthology and Hongzan’s Maitreya belief were constructed.

4. Constructing the Lineage of Maitreya Cult in Hongzan’s Hagiographic Writing

In the preface of the Anthology written by Hongzan’s disciple Kaijue [##, he men-
tioned that one day he asked his master Hongzan why there are multiple rebirth biographies
of Amitabha’s Pure Land, but no Tusita Heaven rebirth biography in spite of numerous
scattered records of cases of successful rebirth (X88, 50a). Kaijue then invited Hongzan to
write a biography solely dedicated to Tusita Heaven rebirth. Hongzan agreed to Kaijue’s
invitation, and said:

Your question is indeed [like] the effective remedy to cure a disease, and the
merciful ferry to carry [all sentient beings] across the sea of affliction. The reason
is that an ordinary person’s one [troubling] thought could confound true [enlight-
enment] and delusively creep along unreal images. [Thus, a person will] wander
between life and death and [there will] hardly be a day for [this person’s] return
[to true enlightenment]. [How could one] be liberated from the three worlds
of reincarnation [trayo-dhatava] [when one] sinks and floats in [the sea of] six
realms of karma? [How could one] be exempt from discursive life and death
[when one] has not yet stepped into the stages of three worthies and ten sages?'°
Moreover, in this time of the end of Dharma, madcaps [kuangwang JE %] often
take [their own] shade of the heart of consciousness as seeing the Buddha nature
and enlightened by the way [of wisdom]. [They] mistakenly take fire between
flints and crackles of lightening as the termination of life and death.!” [These
madcaps] indulge their minds and speak of empty [words], and [they] loudly
claim the nonexistence of the karmic chain of cause and effect. [These madcaps]
calumniated the Vinaya followers as obsessed with appearances and defamed
those who study Buddhist doctrines as mindlessly repeating the obsolete books.
[They] degraded those who were reborn in the Pure Land as of poor disposi-
tion and low intelligence. [These madcaps] never remember that Bodhisattva
Asvaghosa and Nagarjuna wished to present themselves to Amitabha and Bod-
hisattva Asanga and Vasubandhu vowed to meet Maitreya. How could [these
masters] be of poor disposition and low intelligence? [These madcaps] defamed
the saints and arrogantly slandered the scriptures and Vinaya disciplines. Who
could be their surrogate in their sins? Although [they] speak of “instantaneous
enlightenment,” their habitual delusion is not yet removed. Once [they] enter
[other women’s] wombs [and are reincarnated], their ignorance in [their] new life
form cannot be avoided. [Examples of] the Chan masters Jie of Wuzu Temple,
Qing of Caotang Temple, the Elder Xun and the Chief Monk Yan are important
lessons.'8 [These madcaps’] consciousnesses and minds flutter, [but they] con-
sider [themselves as] ancient saints’ equals; [their] vexation is burning, [but they]
claim that [they have] superseded the Buddha. [These madcaps] do not attain
the anutpattika-dharma-ksanti of non-duality!®, and consequently [they] will
drift along [their] karma and mind. Amitabha and Maitreya are truly [our] grand
mentors, [but these madcaps] abandoned them and do not [wish] to join them.
[If] Avalokite$vara, Mahasthamaprapta, the Tiantai master Zhiyi F15H, and Pure
Land master Wengu %} are truly helpful friends, [then] why should [we] not
befriend with them [in the Pure Land]?2°
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This is probably one of Hongzan’s most straightforward and severe criticism on his con-
temporaneous Chan communities. The “madcaps” (kuangwang £%) here apparently refers
to Ming and Qing period Chan practitioners. He used four cases of Chan masters’ failure
to terminate the circle of reincarnation to demonstrate that the so-called “instantaneous
enlightenment” of Chan teachings is not the ultimate liberation for ordinary people. Ac-
cordingly, Hongzan believed that only via successful rebirth in the pure land or Tusita
Heaven could one continue the path to Buddhahood.

Although here Hongzan presented the Pure Land of Bliss and Tusita Heaven as equally
extraordinary destination for Buddhists, when Kaijue asked him which land Hongzan
preferred, he replied “The blue sky! The blue sky!” (cangtian cangtian & KA K). Kaijue
claimed that he did not grasp the true meaning of Hongzan'’s reply, and Hongzan refused
to explain further. We can infer here that Hongzan is implying his preference of Tusita
Heaven, since it is believed that Tusita Heaven is a pure land in the heaven realms of
this world, i.e., in the sky. That is not to say that Hongzan disapproved of Amitabha’s
Pure Land. In many cases he praised the practice of nianfo and the importance of praying
for rebirth in the Pure Land of Bliss.?! In a text called “Admonition to the Monastic and
Lay”(Jingce zisu B 4§%), Hongzan stressed the inclusiveness and “easiness” of nianfo
practice regardless of its practitioners” gender and identity (J35, 486b). This is a trait that
many Pure Land of Bliss apologists used to promote the practice. Moreover, Hongzan
mentioned several times that nianfo is also an effective way to replace Chan meditation,
and that Chan and nianfo are essentially the same.?? Yet, as we shall see, in the Anthology
Hongzan intended to establish an alternative Pure Land belief exclusively for monastic
communities in the absence of Chan.

The Anthology is divided into three Chapters. Chapter I is named “Resonating Trans-
formations and Incarnations”(Yinghua chuiji JEV.ZE ), and includes 25 stories connected
to the cult of Maitreya or miracle tales of Maitreya statues. 17 stories of Chinese indigenous
miracles are included in this chapter. Among the Chinese miracle stories, 15 are about Chi-
nese monastic masters and two about lay Chinese figures. Chapter II is named “Ascending
to the Inner Court [of Tusita Heaven]” (Shangsheng neiyuan L FF-APE). This chapter has
two sections and is altogether made up of 46 miracle tales Hongzan collected of rebirth in
Tusita Heaven. Apart from six stories directly extracted from Buddhist scriptures and one
story of Vasubandhu (an Indian Buddhist monk and founder of the Yogacara school), in
the remaining 39 stories of Chinese rebirth practitioners only two lay figures are recorded:
the famous Tang poet and Maitreya believer Bai Juyi H /& % (also Bo Juyi), and Hongzan’s
mother Lady Zou. Chapter III contains 11 ritualistic texts and spells of the Maitreya cult,
which Hongzan collected from different translated scriptures and Chinese works for his
readers to use in their religious cultivation. Compared to Zhuhong’s Pure Land of Bliss
biography, Collection of Pure Land Rebirth (Wangsheng ji {£*££2), and the mid-Qing collection
Compendium of Pure Land Sages (Jingtu shengxian lu %+ B2 B k) compiled by lay literati
Buddhist Peng Shaoseng #4371, Hongzan’s Anthology clearly does not aim at lay audience.
Hongzan’s work focuses on stories of monastic masters. Both Pure Land of Bliss biography
collections, by contrast, contain a significant number of stories of lay figures of both genders
in separate chapters.?> Zhuhong is particularly keen on praising exemplary lay Buddhists
as equals to monastic figures (Wang 2021).
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The first chapter of the Anthology can be seen as a hagiography for the construction of a
legitimate Maitreya cult “lineage” as well as a history of the prominent figures in this belief
system. In the preface to the Anthology, Hongzan wrote that with Maitreya’s miraculous
power he could incarnate in numerous forms, and that many famous Buddhist masters,
monastic and lay, are actually avatars of Maitreya (X88, 51a). Classifying important and
legendary figures without a clear Chan background as unorthodox Chan practitioners is a
literary tradition in Chan historiography/hagiography initially seen in The Jingde Record
of the Transmission of the Lamp (Jingde chuandeng lu 5:{8{B&$%) during the Song dynasty.2*
Later, in another Song dynasty Chan history, Compendium of the Five Lamps (Wudeng huiyuan
FIEFIT), a collection of the biographies of unorthodox Chan figures is named “Saints of
Resonating Transformations” (yinghua shengxian Y B2 &) (X80, 65b).

Huang (2016) argues that these kind of “peripheral” masters in Chan histories are,
on the one hand, absorbed into Chan hagiography to enhance the legitimacy of Chan
practice because of their fame and influences. On the other hand, they also represent the
“transgressive” and iconoclastic characters of Chan outside the orthodox lineage (Huang
2016). As Huang points out, these figures” unconventional, mysterious, and transgressive
behaviors, especially their violation of Vinaya disciplines and the Chan-style poems they
composed, are important literary symbols of Chan’s flexibility in Song texts. These unortho-
dox figures shared no Chan identity, but they are constructed in these works as patriarchs
teaching Chan in a secretive manner. Hongzan obviously borrowed this literary category
of “Saints of Resonating Transformations” in the first chapter of the Anthology since the cult
of Maitreya in China does not have a continuous and accepted Dharma lineage. However,
the transgressive style of the unorthodox Chan masters contradicts Hongzan’s intention
of monastic revival and his argument that Chan was declining. Therefore, most of the
Chinese figures of the Maitreya cult that Hongzan chose to include in this chapter had no
connection with Chan tradition at all. In the stories of medieval Chinese monks Huilan =%,
Zhiyan J§ (X88, 55a), Huashou #£F (“Flower Hand”) (X88, 55b), and Zhenbiao E.5%(X88,
57c), Hongzan highlighted the themes of receiving Vinaya ordination from Maitreya and
Maitreya’s wisdom to judge the effectiveness of a monk’s ordination and Vinaya practice.
For example, he writes in regard to Huilan:

Huilan’s family name is Cheng, and he was from Jiuquan. Once he traveled to

the Western Region and [he had the chance to] put Buddha’s alms bowl on his

head [for reverent worship]. He received the gist of dhyana meditation from

monk Damo in the kingdom Kophen.?> Damo once entered the dhyana realm

and ascended to Tusita Heaven. [He] received Bodhisattva Precepts ordination

from Maitreya. Later he passed the way of the Precepts to Huilan. When [Huilan]

returned to Khotan, he also transmitted the way of the Precepts to the monas-

tic members there. After he returned to the eastern land [of southern China],

Emperor Wen of Song asked [Huilan] to reside in the Dinglin Temple in Mount

Zhong. [When] Emperor Xiaowu [of the Song] established the Zhongxing Temple

[in the capital, he asked Huilan to move to Zhongxing Temple].26 [The emperor]

then ordered the dhyana monks in the capital city to follow [Huilan] to receive

the Precepts ordination.
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This is a story Hongzan extracted from the well-known medieval Chinese text Biographies of
Eminent Monks (Gaoseng zhuan & 1§ {#) (T50, 399a). Hongzan tried to highlight Maitreya’s
specific role in transmitting Bodhisattva Precepts in order to show that the Mahayana
ordination and the effectiveness of a monastic member’s practice have their own “divine”
legitimacy and supervision. This kind of narrative also implies that, although one may
consider the cult of Maitreya to lack a clear and continuous lineage in China, Chinese Bod-
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hisattva Precepts itself could have been traced to Maitreya. Considering Hongzan’s view of
the consistency between Bodhisattva Precepts and Vinaya in terms of monastic superiority
mentioned above, it is evident here that this story reiterated the close connections between
monastic communities, Bodhisattva Precepts as a part of monastic code, and Maitreya’s
role in maintaining the integrity of the two. It suggests that the monastic community is,
moreover, continuously supervised and protected by Maitreya.

In the story of Bhiksu “Flower Hand,” when Emperor Wen of Wei hosted a Dharma-
Assembly of Equal Almsgiving i K&, the emperor asked the elder monks to prove that
Chinese monastic members could receive effective ordination of Vinaya. The elders could
not answer the question, and one monk asked the emperor to allow him to travel to India
so he could consult an enlightened saint on this question. After this monk arrived at India,
he encountered an Arhat, and, as the Arhat could not provide the answer, he ascended
to Tusita Heaven to further consult Maitreya. Maitreya answered that both monks and
nuns in China had received effective Vinaya ordination, and the proof is that a golden
flower will enter the Arhat’s hand and stay in full blossom. Maitreya asked this Arhat to
travel to China to show Maitreya’s answer and this vision to the monastic communities
there. Before the Arhat arrived at China, there was a golden flower floating in the sky in
front of the palace of Emperor Wen. The emperor asked the Imperial Historian (taishi X
) the meaning of this vision, and the Historian replied that this is because the authentic
teaching of the West is approaching the emperor. After a month, the Arhat arrived at
the palace of Wei, and the original text ends with “therefore the bless of Vinaya is passed
down forever” (gu jiefu yongchuan ye HUB g7k i 11).2” Hongzan’s reiterations of this story
and similar ones pr a specific picture of Buddhist Vinaya in China: a sacred religious
landscape, in which this system of monastic codes are not simply “lifestyles” of monks and
nuns in Buddha'’s time, but also a special lineage of Dharma teaching passed down from
Maitreya, the “second” and future Buddha. We can hardly imagine that this narrative is
not intentionally constructed by Hongzan as a religious apology of Vinaya discipline and
an admonition to his monastic peers.

From the selection of stories and main figures pertaining to the cult of Maitreya we
can see Hongzan's endeavor to exclude the practice of Chan in medieval China. However,
there are two figures in Chan literature Hongzan could not avoid: Fu Xi % (or the
Grand Master Fu f#k 1, also known as the Grand Master of Benevolent Wisdom £ &
1) and Monk Qici ZIL A (or the Cloth Sack Monk 7 %¢#1#). Both the Jingde Record
(T51, 430a—431a, 434a—-434b) and Five Lamps (X80, 66c-67b, 68a) contain biographies of
these two figures and labeled them as both incarnations of Maitreya and unorthodox Chan
masters. Fu Xi had been known in China as a famous lay Buddhist master in the Liang
dynasty (502-557 CE) and was worshiped as Maitreya himself, descended to China to
spread Buddha'’s teaching. Zhang Yong’s (Zhang 2012, pp. 68-91) comprehensive study
of the history of Fu Xi’s biography and poems shows that texts about and by Fu Xi were
edited and extended several times by the end of the Tang dynasty, and that when they were
recorded in Song dynasty Chan histories these texts were drastically modified according to
Chan doctrines at that time. In this way, an early medieval legendary lay Buddhist master
and alleged Maitreya incarnation was established as a Chan icon during the Song period.

One of the most famous and problematic texts for Hongzan was Fu Xi’s Maxims of
the Heart King (Xinwang ming /0> F-8%). This poetic text was perhaps derived from one of
Fu Xi’s works as seen in Tang dynasty anthologies, but a more common version in Chan
histories is one obviously influenced by Song dynasty Chan elements (Shiina 1968; Zhang
2012, p. 124). Fu Xi’s biography in the Jingde Record also contains several other poems that
later became popular literary Chan “public cases”. Most of Fu Xi’s stories and works in
Song dynasty Chan literatures are extracted from the most comprehensive anthology of Fu
Xi’s teachings, called The Collection of Master Shanhui’s Sayings (Shanhui dashi yulu 35K+
FEFK) (X69, 104a—130c), which was completed in the late Tang and early Song dynasties.
Compilers of Chan literature were apparently highly selective when choosing information
from this long collection (Zhang 2012, pp. 42-82). In both the Jingde Record and Five Lamps
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Fu Xi’s biographies are much shorter than they are in the Collection, and only poems and
sayings resembling Chan teachings are included. This is despite the fact that the meaning
of Chan ## (dhyana) in Fu Xi’s time and the time of the Collection is distinct from the later
school of Chan (Hsiao 1995, pp. 177-85). For this reason, Fu Xi is often remembered in
Chan texts as an unorthodox Chan master who already preached Chan teachings even
before the southern school of Chan emerged.

This “anachronistic” situation is utterly reversed in Hongzan’s biography of Fu Xi. As
the first alleged incarnation of Maitreya in Chinese history, Fu Xi’s biography was included
as the first text in Chapter I of the Anthology, separate from other Chinese figures and
even before Indian figures. Monk Qici is the second figure whose story is recorded, and
then come Indian figures. This means that Hongzan completely betrayed the taxonomic
tradition of Chan histories, which always put Indian figures before Chinese ones. It also
means that, to Hongzan, the images of Fu Xi and Monk Qici share a higher importance
than the Indian figures and serve special functions in his Anthology. Here in Hongzan’s
discourse of the Maitreya cult, without the need to accommodate the orthodox Chan
historical narrative, Fu Xi should stand at the very beginning of the history of Maitreya
incarnation and miracles—for he is the earliest recorded incarnation of Maitreya in both
Indian and Chinese texts. Therefore, right after Hongzan'’s preface in which he introduced
Maitreya himself in different Buddhist scriptures, Fu Xi appears as the first incarnation.
This organization also implies that, in Hongzan’s view, Fu Xi is fully qualified as the
first “orthodox” master of the Maitreya cult, even before miracle tales in India, since this
is the only figure in Chinese Buddhist historiography who directly preached Buddha’s
“orthodox” teaching as Maitreya in this world.

In Hongzan’s biography, however, all Chan-style poems are removed from this first
Maitreya incarnation’s teachings, including Maxims of the Heart King. This means that
the most significant aspect of Fu Xi in the literary Chan tradition, namely Fu Xi’s Chan-
style teachings, is absent in Hongzan’s construction of Fu Xi’s religious image. Moreover,
biographies of Fu Xi in Chan literatures are not the only source Hongzan used to compose
his own biography. Instead, Hongzan consulted the original texts in the Collection and
selected texts missing in Chan biographies as the major works quoted in his version.

In particular, Hongzan’s biography of the Grand Master of Benevolent Wisdom in-
cludes the vow Fu Xi made at the beginning of his fasting practice (X69, 107b; X88, 52a). But
this vow in Hongzan’s biography is not a single text directly taken out from the Collection;
rather, it is a combination of Fu Xi’s sayings during his fasting practice and his disciples’
vows in response. Hongzan merged two texts into one and put it under Fu Xi’s name. This
vow mainly focuses on the merit of abstention and how the Bodhisattva’s conduct of suffer-
ing for all sentient beings could lead to Buddhahood. This contrasts with the Chan-style
understanding of the non-duality of one’s heart as represented in poems like Maxims of the
Heart King. As the only major work of Fu Xi quoted in Hongzan'’s version that did exist
in other contemporaneous Chan biographies of the figure, this demonstrates Hongzan’s
major intention in constructing a “new” image of Fu Xi. Hongzan aimed to show that Fu
Xi’s teachings are were not germane to Chan practices, but to Buddhist ascetic life.

In addition, two further details Hongzan added from the Collection that are absent
in the biographies of Chan literatures are worth our attention. One is that master Fu Xi
“transcribed more than one thousand scrolls of scriptures and Vinaya codes. [He] prayed
that all sentient beings could break away from afflictions and attain liberation” (§5 E3 A8 »
THERG o FEERE > B ) (X69, 106b; X88, 52a). Hongzan specifically stressed
here that Fu Xi copied Buddhist scripture and Vinaya texts, which hints that even an
accomplished master like him—indeed, an incarnation of Maitreya himself—still held great
respect for scriptural texts and Vinaya. The other added detail is that Fu Xi once said to
his disciples:

If those who learn the way [of Buddha] do not encounter a teacher [who has

attained] anutpattika-dharma-ksanti of non-duality, then they will eventually be
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unable to gain the way. I am [the one who has] attained anutpattika-dharma-

ksanti of non-duality in this life

BIER MEMAERT > #0518 - WETRIEEAEN o (X69, 105a; X88, 52a).
According to the Chinese translation of Mahaprajiiaparamita (Mohe bore boluomi jing FEF
FR S I 7R 2 4K, anutpattika-dharma-ksanti of non-duality (wusheng faren M EFEZ) is a
type of wisdom that only a “seventh stage” Bodhisattva could accomplish (T8, 259a). At
this stage, the Bodhisattva has transcended all the realms of Arhat (Shi 2019). Here, by
highlighting Fu Xi’s warning about the necessity of an accomplished teacher in the success
of Buddhist cultivation, Hongzan seems to suggest that if one does not study the way
of Buddha under a teacher like Master Fu Xi, then this person’s claim of enlightenment
is dubious. We may assume that this short sentence Hongzan chose to add in Fu Xi’s
biography served as a poignant criticism of the “madcaps” he referred to in the preface of
the Anthology mentioned above. Also, as we have seen, in the preface Hongzan explicitly
expressed that anutpattika-dharma-ksanti of non-duality is a fixed requirement of true
termination of reincarnation for an enlightened Bodhisattva. This suggests that even true
Chan enlightenment is not enough for a Buddhist to be absolved from reincarnation. In the
biography, Hongzan reiterated his opinion through Fu Xi’s voice.

Similar narrative preference also appears in Hongzan’s biography of Monk Qici. Qici
was an influential figure from the Song dynasty onward not only to Chan communities,
but also to unorthodox and sectarian religions in China as the incarnation of Maitreya
(Lin 1975). He was known for his iconic image: a laughing, chubby monk carrying a
cloth sack. The earliest biography of Qici seen in elitist Chinese Buddhist text is the one
included in Biographies of Song Eminent Monks (Song gaoseng zhuan 7R i &) (T50, 848b).
In this biography, Qici is depicted as an eccentric wandering monk but no distinct Chan
background or teaching is mentioned. The only poetic saying recorded here is “Maitreya,
the veritable Maitreya, but people naturally do not recognize him” Gli$IELH%E) > FEAE A
i ©).28 Later, in the Jingde Record biography, four literary Chan-style dialogues and two
poems are added. One of the dialogues is

Monk Bailu asked [Qici]: What is [your] cloth sack? Qici then put down [his]
cloth sack. [Monk Bailu] asked again: “Why did you put down the cloth sack?”
Qici [then] put [it back on his shoulder] and left.

FURERIR R« a2 A48 2 A R A AR » YR - 2 A de N E P Rl R 2T
% o (T51, 434b)

In the Five Lamps biography, two more poems are included. The two new poems appear less
mysterious; contrary to the typical Chan style, they are more oral and direct in preaching
moral cultivation as well as tathagatagarbha doctrine. In later Chan masters’ sayings and
public cases, the “cloth sack” (budai Ali%¥) became an important symbol. For example, the
cloth sack appeared more than 20 times in the famous founder of literary Chan Dahui
Zonggao’s KNE 775 discourse record. Moreover, Dahui Zonggao even composed a poem
called “Monk Cloth Sack” (Budai heshang i H1#) to explain the enigmatic Chan meanings
in Qici’s words and behaviors (T47, 859a).

In Hongzan’s biography of Qici, two poems added in Five Lamps are kept, but all the
Chan-style dialogues and one longer poem from the Jingde Record are omitted. Once more,
we see Hongzan’s deliberate avoidance of any involvement with literary Chan practice
when adapting these biographies. As the second publicly recognized Maitreya incarnation
in orthodox Buddhist historiography in China, Qici is put next to Fu Xi in the Anthology
not as a peripheral and unorthodox Chan teacher but as a legitimate patriarch in the cult
of Maitreya.

5. Hongzan’s Miracle Tales of Ascending to Tusita Heaven

The second chapter of the Anthology has two parts. Both are dedicated to ascending
miracle tales from historical records that Hongzan himself collected. As mentioned in
the previous section, all the figures included in this chapter are monastic members apart
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from the Tang poet Bai Juyi and Hongzan’s own mother. Like in the first chapter, these
ascending stories are frequently linked to monastic Vinaya practices and repentance of sin.
Twenty-two ascending stories mention the element of Vinaya disciplines and repentance.
In these stories, phrases like “holding the rules of Vinaya and never missing any [one of
them]” (UG HL, T #EGIES) (X88, 68b) or “obeying [all] the Vinaya codes without any
violation” (L, HIFNIL) (X88, 69a) link these representative monastic figures’ strict
Vinaya practice to their successful rebirth in Tusita Heaven. In two stories of Hongzan’s
disciples Shi Kaizhe % and Kailuo Qiuji B2, the priority of Vinaya and proper
monastic demeaner are more vividly exhibited than ever:

[Kaizhe] was never daunted by hard labors and affairs [in the temple]. [He al-

ways] served the master in absolute respect and discretion; [he always] practiced

dhyana meditation and chanted scriptures day and night. [Kaizhe’s] literary

talent and intellectual insight share the same quality of the mirror-like reflection

on the water’s surface. [His eyes] do not see with skewed sight, and inspect like

a king elephant. [He] lies down like a lion. [He] does not easily speak, and [he]

does not [expose] his teeth when laughing.

OGP, REAE. B OGCRE, mEAE D E . mE s, EE K

HL HAVHEL, BUORTE, BRED . RS, MBI (X88, 70b)

[Qiuji] served the master kindly and discreetly, and [he] studied and practiced

industriously. If [he] was admonished by the master, [he] never [showed] dis-

pleasure [on his face]. His daily dignified manner was like a bhiksu [who] had

practiced Pure Conduct [Brahmacarya] for a long time.

TR o ) o MR E AR Z G o LB - EABITZ I

It e (X88, 70c)

To Hongzan, these exemplary tributes to proper monk conduct provide examples of Vinaya
discipline necessary for ascending to Tusita Heaven. Monastic virtues and Vinaya propriety
do not merely transform a monastic member’s mind, but also his or her exterior appear-
ance and bodily traits.?’ This is accompanied by the miraculous physical signs of these
figures” death scenes, which are regarded as tangible proof of their genuine cultivation and
successful rebirth. For example, in Kaizhe’s story, Hongzan wrote: “[After] the cremation
[of his body], [his] teeth were like pristine snow, [and his] arira bone relics were of four
colors” (ZSML » ZFANE s » &Y€ - ).30

As Shinohara (Shinohara 2007, pp. 47-72) notices in his study of the miraculous
death scenes of eminent monk biographies in medieval China, miraculous death scenes,
especially pure lands rebirth scenes, can be seen as a collective literary creation by the
main figure’s monastic relatives out of their concerns or anxiety about an eminent monk’s
result of cultivation. Hongzan employed the same literary strategy to show his audience
how merits and effects of Vinaya and Maitreya practices could be embodied in a monastic
member’s physical transformation and miraculous signs. This affirmation of the connection
between Vinaya, the Maitreya cult, and somatic miracles again opposes the idea that
active endeavors in Buddhist practice (in particular, rebirth pursuits) is merely a kind of
“obsession”. This idea had already been disputed in the medieval period (Shinohara 2007,
pp- 47-72). Even in the story of the famous lay Buddhist and Tang dynasty poet Bao Juyi,
Hongzan utilized Monk Weikuan’s 1% instruction to Bai to reiterate the importance of
Vinaya:

Master [Weikuan] said: the supreme Bodhi wisdom is embodied as Vinaya,

expressed as Dharma, and cultivated in the heart as Chan. Vinaya is dharma, and

Dharma is not apart from Chan.

A E3RE - PO E R - SR OURTE - ATV - RADEL - AT RE

1# o (X88, 68¢)
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This quote is originally from the Jingde Record, but the second half of the original instruction
dialogue contain a teaching of non-duality and inactiveness of Chan cultivation. This
portion of the dialogue is deleted by Hongzan:

[Bai Juyi] asked again: “If [Vinaya, Dharma and Chan] have no differences, then
how [does one] fix the heart?” Master [Weikuan] said: “The heart is essentially
intact, why [do you] said that [it] needs to be fixed? Do not differentiate your
mind no matter [whether it is] filthy or pure”.

[Bai Juyi] asked again: “If [one] does not [actively] fix [the mind] or [use] the
mind, the how is this [Chan practice] different from being an ordinary sentient
being?” Master [Weikuan] said: “Ordinary sentient beings are obsessed with the
ignorances of duality [Avidya] and Hinayana, and moving away from these two
kinds of illness [of the mind] means genuine cultivation. Those who genuinely
cultivate [the mind] should neither be assiduous nor indolent. Being assiduous is
close to obsession, and being indolent means falling to ignorance. This is what is
called the gist of mind [cultivation].

N BRI LMEG 2 AT« DARBERS » ZEBH ? EiaiREE > —1)
) A o M MBI S NLRHR 2 RATE ¢ LR IER] i - B R
EHEE - ERENGEAEE - BRLAEE > SHIEESH A OEZH -
(T51, 255a)

Hongzan replaced this second half of Weikuan’s Chan instruction with depictions of Bai
Juyi’s active and industrious practice of Tusita Heaven beliefs. If we read the original
Chan instruction dialogue between Bai Juyi and Weikuan, Weikuan clearly did not try to
stress the importance of Vinaya disciplines and strict Vinaya practice when he claimed that
Vinaya and Chan are “homogeneous”. On the contrary, Weikuan defied industrious Vinaya
practice and tried to elaborate on the Chan mediation of non-duality and inactiveness of
the mind in order to defend Chan masters’ ostensibly unconventional lifestyles (Poceski
2018). Hongzan’s narrative completely reversed the original meaning of Weikuan’s words.
By deleting the actual Chan part of Weikuan’s teaching and adding Bai Juyi’s industrious
practice of Maitreya name chanting and Tusita Heaven visualization3!, Hongzan seemed to
indicate in this story that—as Vinaya, Dharma, and Chan are essentially the same—active
practices like Maitreya name chanting and Tusita Heaven visualization are already Chan
practices, not the opposite. Therefore, by presenting Chan elements as obsolete in this story,
Hongzan attempted to twist Weikuan'’s teaching in order to make the narrative of this story
coherent with the overall link between Vinaya disciplines and active ascending practices
established in the Anthology.

Monastic dhyana meditation is also something Hongzan emphasized in the second
chapter’s ascending stories. As mentioned above, dhyana meditation was also translated as
chan 1§ before the school of Chan gained prominence and essentially monopolized this term
in later periods. Before the enigmatic and flexible Chan School emerged, as Eric Greene
(Greene 2021, pp. 21-54) argues, dhyana chan referred to a more normative, concrete,
monastic and scriptural meditative technique. In the Anthology, the word 1& predominantly
refers to this kind of dhyana meditation rather than the sectarian Chan practice. In this
work, moreover, dhyana meditation seems to be construed as a vital technique for ascending
to Tusita Heaven. Hence, the meaning of chan as the Chan School is completely absent in
the Anthology. It seems that, to Hongzan, the only legitimate “technique” of chan worth
exhibiting is not the sectarian one that became almost iconoclastic in Ming and Qing
dynasty but the one that predates the Chan School. Only this type of strict and miraculous
meditative technique should be established as a valid method of monastic cultivation.

For example, in Hongzan'’s transcription of the biography of the early Tang dynasty
Tiantai Buddhist master Zhixi /% (who was also the patriarch Zhiyi’s £ & disciple),
Hongzan omitted the major part of the original story of Zhixi’s miraculous communication
with local mountain gods, and extracted the less significant beginning and ending of his
biography in the Extended Biographies of Eminent Monks (Xu gaoseng zhuan %=1 {8) (T50,
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582a) to weave an image of a dhyana virtuoso who successfully ascended to Tusita Heaven
via strict meditation:

Zhixi of the Chen clan was originally from Yingchuan ... [Zhixi] first heard [the
reputation] of Zhiyi and sincerely admired [Zhiyi] ... At the age of twenty he
finally fulfilled his longtime wish [to meet with Zhiyi]. After [his] encounter
[with Zhiyi], [Zhixi] determined [to follow Zhiyi] as [his] mentor. [Zhixi] was
sufficiently equipped with Vinaya and monastic demeaners. [He] received secret
teachings of dhyana and further practiced the [meditation] of tranquil fixity [
7132 industriously as if [his] head were burning and [he] needed rescue. [One day
he] heard the loud echo of a bronze bell from the east mountain [that] shook the
valley, and he said: “Alas! It is calling me!” Several days after the disappearance
[of the echo], [Zhixi] said to his disciples: “My life is coming to the end”. In the
night of the seventeenth day of the twelfth month in the first year of [the reign of
Emperor] Zhenguan [627 CE], [Zhixi] sat up straight with legs crossed ... and
told his disciples: “You and I encountered [each other] in the order of karma.
Now it is time to say farewell and [there is] not a day that [we will] meet again.
After saying [this], [Zhixi] remained silent without a word. After a while, his
disciples [started] weeping. [Zhixi] opened his eyes again and admonished that:
“Human beings [experience] life and death, and everything has its beginning and
inevitably its termination. This is just a vision of this world, why [do you feel]
sad about this? [You] can leave and stop disturbing me”. [Zhixi] also said: “I
have practiced dhyana for forty-nine years until today, and not [once] did my
back touch a bed. I did not disappoint my patrons” alms and I did not disappoint
[people’s] incense offerings. If you wish to meet me [again], [you] should practice
the way [of Buddha] diligently, and the power [of dhyana] will not let people
down”. His disciples consulted him and said: “[We] do not know where [our]
monk will be reborn”. [Zhixi] replied: “My karma will retribute in Tusita Heaven.
Its palaces are turquoise in color and located in the northwest in the sky” ... In
the morning of the eighteenth day, he told his disciples: “You should be prepared
for the fasting ritual as soon as possible, [since the end] of my life [is getting] very
close”. At noon [Zhixi] sat in a cross-legged position upright and elegantly. [His]
breath became weaker, as if [he] entered the realm of dhyana and henceforth [he]
would not return [to this world]. [He died] at the age of seventy-two. At that
time [there was] music of strings and pipes from the sky, and all the gathered
audience heard [that] it lasted for a long time before it receded. [Zhixi’s body]
stayed in public for several days before it was moved into a stone shrine. [His]
face and complexion looked full of joy. [His] hands and feet were supple just like
[when he was] alive.

W, RERRIS, SHNALAREREE . PSR, R8T, MR, — AR,
MEhi, fEE e, BESah, WMERsE, wREER. FRLREE, KEE
B, fHa: W OMEH. REWH, R Ts: Bol&. aBUcE ATk
HR, gnighuidle.. 45 o0 7 Fl BRI, SOOME. Sk, Si8EY. 50
, BRI, BA, FEATURNL, MHBHINGNE. NZEBE, Wihansk. AR
, BENAE? Wk, ZMELEHR. X BEMUE, 2RASH, UHuE, &
AER. BAAGH, AEAEK WETRREMA, nfHEFETE IAEAN
o WBTREEl: RFFME LM Ba: WERE, SBE6O, FRIEI... TN\
Hifl, FEe82h1: W RIAT, Bddm. 29, ke, mamn, ®Ee
ML WAREE, AR, BRGTE. R, AR, B,
RAJIE. &IFEEH, HANFAfE. BHEHR, FREF], RNERA. (X88, 66a)
In Hongzan’s narrative, Zhixi’s lifelong devotion to dhyana meditation apparently led
directly to his successful rebirth. By omitting stories of other aspects of Zhixi’s miraculous

conduct, it is as if Zhixi’s lifelong dhyana practice only aimed at a “magical” death and
rebirth in Tusita Heaven. More than 10 stories in the Anthology mention the practice of
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dhyana as an indispensable practice of eminent monastic figures in Chinese rebirth stories,
and no Chan practice is present. The only Chan School figure included is the Song dynasty
Yunmen clan patriarch Shanben # 7%, but Hongzan did not mention any detail of Shanben’s
Chan teaching. Instead, Hongzan emphasized Shanben’s study of the Lotus Siitra (5%
L JE Whid i 3), practice of Vinaya, and miraculous dreams (X88, 69b). Since the sectarian
meaning of Chan is absent in this collection, it is obvious that Hongzan intended to reinstate
the so-called “original” meaning of chan as a highly monastic-oriented and concrete skill
in the context of the Maitreya cult. This could also be read as an indirect criticism on the
“declining” Chan School in Hongzan’s discourse, and an implicit argument that this term
should return to its older, more skillful and strict meaning.

Meanwhile, other details in Hongzan’s ascending stories also imply that Hongzan
held different attitudes toward Maitreya’s Tusita Heaven and Amitabha’s Pure Land of
Bliss. Although we saw in the previous section that Hongzan praised Amitabha’s Pure
Land and the practice of nianfo as the easy way to gain wisdom and as inseparable from
Chan, this is not the whole picture of his religious view on rebirth in pure lands. It seems
that, to Hongzan, Tusita Heaven is superior to the Pure Land of Bliss in that Tusita Heaven
is not open to sinful believers but only to virtuous practitioners. For this reason, the speed
of cultivation in Tusita Heaven is much faster than in Amitabha’s Pure Land of Bliss. In fact,
which of the two pure lands is superior has been a long-lasting argument in the History of
Chinese Buddhism (Wang 1992). As previously mentioned, translated scriptures of the Pure
Land of Bliss, especially The Siitra of the Visualization of Amitayus (Amitayur-dhyana-siitra;
Guan wuliang shou jing Bi &R 3245), present the openness of the Pure Land of Bliss even
to extremely sinful people as its advantage—in spite of the unspeakably long time before
such a person actually attain enlightenment (T12, 345c). Authorities in the Ming period
often stressed this low requirement of rebirth in the Pure Land of Bliss as evidence of the
suitability of Pure Land belief in an era of the end of Dharma, while at the same time
receiving criticisms of Pure Land beliefs as inferior and against the Buddhist dogma of
emptiness (Jones 2019, pp. 103-7).

In his story of Bai Juyi’s pure land practices Hongzan provides an intriguing detail of
his own view on the two pure lands. He mentioned that although Bai Juyi was dedicated
to Tusita Heaven, in his final years, after a severe illness, he changed his pursuit to the Pure
Land of Bliss due to his physical suffering. This is evidenced by Bai’s poetry.>® Hongzan
acrimoniously commented that:

Bai Juyi did not understand that filth and purity come from the heart, and

inflictions and joy are [both] delusions. So, he raised the emotion of differentiation

and did not concentrate on one aspiration. If [he had] comprehended [the dogma]

of heart/mind only, then [he would have known that] the [Tusita] Heavenly

Palace and the Pure Land of Bliss are both dream-like realms [created by the

heart] and [they are] lands located in the same dimension.

BREFHEL » WHEEE > WU  BER— - EEEL » REEL

W fbiE » H—RFEZL o (X88, 68¢)

Therefore, in Hongzan’s view, Bai Juyi should not have differentiated between the pure
lands and instead have only concentrated on one destination, since his suffering was the
consequence of his own differentiating mind. This is obviously an apologetic reaction to
Bai Juyi’s change of practice in his late years in order to defend Tusita Heaven. Hongzan
thus suggests that, ultimately, Tusita Heaven and the Pure Land of Bliss are the same and
that there was therefore no need for Bai to change his pursuit.

Does this then mean that Hongzan tried to advocate for the equality of the two
pure lands and that he genuinely believed that they are the same? Interestingly, in the
98 biographies of monastic figures in Zhuhong’s Biographies of Rebirth [in the Pure Land
of Bliss] (Wangsheng ji 1142 %£8), there is no mention of these monastic members’ Vinaya
practice and, in fact, no positive comments about Tusita Heaven at all (T51, 127a-137c).
Since Hongzan was significantly influenced by Zhuhong and had read his works, the
narrative of Vinaya practice conspicuously contradicts with Zhuhong’s omission of this
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important aspect of monastic life. As mentioned before, Zhuhong’s biographies targeted
at both monastic and lay readers and to him, the all-encompassing character of the Pure
Land of Bliss means that one could “easily” be reborn in this land even without obeying
strict monastic regulations. This “easiness” of Pure Land of Bliss practice might have
led to the omission of Vinaya practices in Zhuhong's storytelling strategies. However, in
contrast to Zhuhong’s narrative, Hongzan’s connection between Tusita Heaven rebirth and
monastic figures’ Vinaya practices indicates that the standard for entering Tusita Heaven is
apparently higher than the Pure Land of Bliss. Thus it is an “uneasy” pure land and more
suitable for monastic members.

In another story, of Hongzan’s female disciple the Nun Chengci FZ&JE, this expert of
nun Vinaya whose “Vinaya virtue resembles ice and snow” (jiede bingxue i {EK %) (X88,
70a), namely, whose Vinaya practice was clear and pure, heard that those who were reborn
in the Pure Land of Bliss on the lowest level could not see Buddha for numerous eons.
Upon hearing this, she concluded that based on the scriptures Tusita Heaven is a better
choice since there are not different levels of rebirth in Maitreya’s pure land. Chengci raised
this question to Hongzan, and Hongzan confirmed what she said and bestowed one scroll
of the Siitra of Visual Contemplation of Ascendance to Maitreya’s Tusita Heaven to her. Later,
during her dhyana meditation, Chengci saw a series of miraculous signs and foresaw her
successful rebirth.

Chengci’s detailed question in this story and Hongzan’s positive confirmation subtly
reveals Hongzan’s own preference between the two pure lands, and indicates that he too
believed Tusita Heaven to be a better choice than the Pure Land of Bliss. According to
Chengci’s logic, because there are no different levels of rebirth in Tusita Heaven—unlike
in the Pure Land of Bliss—anyone who successfully ascends to Tusita Heaven should see
Maitreya immediately. Therefore, the speed of cultivation in Tusita Heaven is considerably
faster than in the Pure Land of Bliss. By presenting Chengci’s question in detail, Hongzan
consciously exhibits his own intention to establish the cult of Maitreya as a competitive
belief with the Pure Land of Bliss. In this way, Hongzan aimed to address the decline of
monasticism. If Chan was not a sensible choice for Buddhist practitioners of his time in
general, and for monastic communities in particular, the revival of dhyana meditation and
Vinaya discipline was inevitable. Furthermore, because the all-encompassing Pure Land
of Bliss tradition could not address the decline of Buddhist monasticism—insofar as the
tradition deemphasized the importance of Vinaya disciplines—then belief in Maitreya’s
Tusita Heaven must serve as a new unifying dogma to prevent monastic communities from
losing their distinctive identity and religious lifestyle.

6. Conclusions

Ritzinger (Ritzinger 2017, pp. 145-46) points out that the Republican Chinese Buddhist
master Taixu’s K (1890-1947 CE) so-called “modernized” belief of Maitreya’s Tusita
Heaven should not simply be regarded as a reconciliation between Buddhist faith and
the modern world; instead, Taixu tried to call back the “traditional” monastic rituals
and religiosity in Chinese Buddhism. It is arguable whether this “tradition” ever existed
in Chinese history, but Taixu is certainly not the first to turn to the cult of Maitreya for
help when facing “crises” of Buddhism in China. In this article, we have seen how the
early Qing dynasty Caodong Chan master Zaisan Hongzan’s Maitreya and Tusita Heaven
beliefs reflect his own Chan revisionist and monastic revival sentiment. Hongzan faced
a time similar to Taixu, when numerous Chinese Buddhist elites lamented the fall of the
most influential and predominant Buddhist school in China, the Chan School, and were
concurrently deeply troubled by the alleged decline of monasticism. Certain monastic
authorities introduced the double cultivation of Chan and Pure Land nianfo practice, but
this “reinvented” means of meditation caused new problems and constantly sparked doubts
and disagreements. Prominent late Ming dynasty figures within the Chan community also
recognized the “declining” of this tradition, especially the literary Chan tradition from the
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Notes

Song period, and endeavored to save Chan practices and communities. However, their
actions only put Chan in a more precarious position by the time of the early Qing dynasty.

Some voices started to question the legitimacy and necessity of Chan both as a sectarian
Buddbhist faith and as a means of meditation. Caodong masters in the Ming period were the
most radical internal Chan critics, criticizing the degeneration of literary Chan and trying
to reinstate the ancient, “authentic” teaching of Chan. They were also interested in using
Pure Land of Bliss practice as a supplementary instrument to reform Chan meditation.
Zaisan Hongzan, the ordained Caodong monk from Guangdong, proposed the most
severe criticism on Chan. He went beyond his contemporary Chan critics to question the
fundamental validity of the edifice of Chan School. To Hongzan, Chan itself is not a specific
form of teaching or dogma but a realm of non-duality, and Hongzan believed that the
sectarian Chan tradition of his day could not lead to enlightenment only by playing with
Chan words. In this way, Buddha'’s teaching of Vinaya disciplines and gradual practice
such as dhyana meditation could lead to the attainment of Chan wisdom, rather than any
concrete Chan words. Therefore, Hongzan believed that only by reviving monasticism
and replacing the current dogmatic Chan teachings with Vinaya and gradual meditative
practice could Chinese Buddhism be saved from annihilation. For this reason, Hongzan
avoided any systematic teaching of Chan practices in his works and instead wrote primarily
about Vinaya codes and tantric practices.

This sentiment also influenced his construction or “reinvention” of the Maitreya and
Tusita Heaven cult. Hongzan’s Anthology of Exemplary Tales of Tusita Heaven Rebirth, as the
only Maitreya pure land rebirth biography in traditional China, served as a platform for
Hongzan to exhibit his own religious preferences and beliefs via hagiographic narratives of
idealized monastic figures. Sectarian Chan elements are removed from the stories included
in this collection, and the term chan exclusively refers to dhyana meditation in Hongzan’s
vocabulary. Moreover, famous unorthodox Chan patriarchs like Fu Xi and Qici are no
longer labeled Chan teachers in Hongzan’s biographies. By linking successful ascent to
Tusita Heaven and Maitreya’s miraculous power to eminent monastic figures’ Vinaya
practices, Hongzan deliberately depicted a religious landscape of Tusita Heaven faith as
most suitable for strict monastic practitioners in contrast to the Pure Land of Bliss tradition.
This should also be seen as a motivation Hongzan provided to his peers to encourage the
return of Buddhist monasticism. In this way, Hongzan’s Maitreya belief is nothing but a
cogent reaction to his own observation of Chinese Buddhism in crisis.
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Hereafter referred to as Anthology.

This is an established metaphor in Chan literature to describe the “correct” and ineffable transmission of true wisdom from

a master to a disciple, as if the transmission of wisdom and the verification of a disciple’s accomplishment are validated by a
carved insignia. See Foulk (2007, p. 450).

Mara is often depicted as an evil celestial being who disturbed Buddha’s meditation and vowed to destroy dharma. He is usually

recognized as the archenemy of Buddhism. See Boyd (1971).

Arhat, in Sanskrit the “Worthy One”, refers to those Buddhist saints who have terminated the afflictions of reincarnation and

possibility of future rebirth and the highest level of sagehood in Hinayana tradition (Buswell and Lopez 2014, p. 62). Samsara
refers to the chain of rebirth in different realms or forms of life (Buswell and Lopez 2014, p. 758).
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One of the most compelling case is his categorization of Buddhist practices of Five Schools (wuzong T.7%). Zhixu proposed that

there are four distinct methods of meditation whose traits resemble four seasons, and Chan echoes with winter as a formless,

tranquil and iconoclastic practice. But all practices that can be categorized according to this four seasons theory are inferior to

and inseparable to Pure Land nianfo practice, since Pure Land nianfo practice is the most superior king of all Mahayana teachings

(J36, 369¢).

These include two kinds of fully ordained monastic communities (monks [bhiksu] and nuns [bhiksuni], two kinds of novice

monastic communities (male novice monk [samanera] and female ones [Sramanerika]), one kind of senior female novice nun

(siksamana), and male lay Buddhist (upasaka) and female lay Buddhist (upasika).

This refers to Huineng’s full monastic ordination in the Sixth Master’s Platform Sutra (Liuzu tanjing 75HIE%E) circulated in Ming

and Qing. According to the text, Huineng could not preach Chan’s teaching before he was fully ordained with full Vinaya. See

T48, 349c08-350a2.

Chengguan’s biography records that he made ten vows by himself immediately after he officially received Bodhisattva Precepts.

See Fajie zong wuzu lue ji 15557 AAANEES (X77, 623a).

See T24, 997c. Elements of this canon are perhaps transformed from Huayan jing # 4%, and considered by Chinese authorities as

a part of the special teachings Buddha made to high level Bodhisattvas immediately after his enlightenment before preaching to

his human disciples. See Groner (1990, pp. 252-57).

CERT! ODEAR FELETIEGR MRHTREHE. SMEER. —UEABREREE, JLEIRR. 7 (T24, 1005¢)

CIFRANRBEARY, RIEREAE, WET N HEREEER, WREE, MESAZRE. BH=R EMNAL &

RERUILITERE. FBRMET, BRMAE %Ezﬁ& B R, TRFFERMERE . JTTT?I/ﬁ,E\-E WERHE/NEH

%, tRIE, Hiﬁs‘_lé%& SAWAM, BAMGR? MER AEEBEBTE, luﬁﬁk o BE—EBNEE, Hil"Jj(

E, EEEEM TEIR. BHEIRE TEM?TZTJ?LO EMARLE, LHRE, & FEMIJ . REEKR- TE#DJ‘WA

B ORHEUEER, BUEET, =AAE BHEH. BMEARRY, BREHALE, AIREIERX, 1’&9“?32*9"%&&

18, mEHEMK, BAEM, REBREE, BEME BAME. FRIVER, BKFSIEM. 7 (X38 724b)

In the section of Answers to Questions in the Chamber (Shizhong dawen % H% ), there are sixteen Chan dialogues and only five of

the questioners are monks (J 35, 482a—483b). Among these five monk questioners, only one of them is registered with a specific

name while others are only recorded as “a monk” (seng f). In contrast, all of the eleven lay literati questioners’ names are

recorded.

This story has been transmitted in Chan historiography since the Tang dynasty. See Adamek (2007, pp. 129-31) and Gregory (2019).

For this kind of traditional classification, see Zheng (2017).

See “{RMNEE, WREAIARE—#, MEE Wit MREEAE, BAIBEETEE NRMzE—VEfERS

%‘ Al—BokET—iEokaE, 2L ERBCETB. RABLME, AERFETERIEZETFMRIE. RG=BTE—1EE5E
TEEERILEREIRE S0, EMEMEER D, ~ (X10,5330).

The “stage of three worthies and ten sages” (F =& 152) refers to the Arhat and Bodhisattva stages in the teachings of Tiantai

Buddhism. See A. Charles Muller’s translation of Outline of the Tiantai Fourfold Teachings (Tiantai si jiaoyi K & V%) (T46,

773c-78c), http:/ /www.acmuller.net/kor-bud/sagyoui.html.

Fire between flints and crackles of lightening refers to the mirage in afflicted minds.

As Kaijue noted in his annotations, this refers to famous stories of four well-known Chan masters in the Song dynasty who,

despite their Chan cultivation, still fell into reincarnation and were born as ordinary people.

Anutpattika-dharma-ksanti (wusheng faren &4 1% 7)) is a kind of wisdom that the “nonretrogression” stage Bodhisattva

started to learn in Mahayana, in which Bodhisattvas begin to understand the deep meaning of emptiness and truly realize the

unrealness of self and others, reincarnation and even nirvana, that “all dharmas ... are originally and eternally ‘unproduced” or

“tranquil””(Buswell and Lopez 2014, p. 55).

In Zhiyi’s biography, it is recorded that at his death he claimed that he would be reborn in the Pure Land of Bliss (T50, 196a). The

Ming Pure Land master Wengu'’s nianfo temple was named Jingci an 1§%Jé&, an apparent reference to the Pure Land (5 1) (X61,

819b).

For example, see IR RITHAN AIEM KRB 0L (135, 478b), EFRALE (135, 486b) and ELFHHFEEREE (135, 4950).

See the three articles mentioned above. This perhaps indicates Yunqi Zhuhong’s influence. See ##Z B AANE L (35, 505¢) for

Hongzan’s intellectual and social liaison with Yunqgi Zhuhong.

As there are more than half of the stories dedicated to lay practitioners in Wangsheng ji and more than a third dedicated to lay

figures in Jingtu shengxian lu.

See HEFTEEH HEA H AT 4 AR in Jingde chuandeng lu (T51, 429¢).

This is not the Chan master Damo but a central Asian monk.

Hongzan perhaps missed a sentence from the original text. See T50, 399a.

The original story is seen in the Tang Buddhist encyclopedia Fayuan zhulin {£553#k (T53, 945a).

Here I consulted Chapin’s translation of Qici’s biography. See Chapin (1933).
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2 In fact, Janet Gyatso has shown that the Vinaya codes are primarily concerned with bodily behaviors and acts prior to the status
of the mind, and Hongzan’s narrative here seems to stress this somatic dimension of Vinaya. See Gyatso (2005, pp. 271-90).

30 These kind of bone relics were usually understood as remains of Buddhist “saints” and a proof of their accomplishment. They
were enshrined and venerated for their miraculous power, but very often this kind of veneration of bodily relics was limited to
monastic figures. See Ritzinger and Bingenheimer (2006).

31 These two methods are established Maitreya devotional practices since medieval China aiming at ascent to Tusita Heaven, and
they are very similar to Pure Land of Bliss practices. See Sponberg (1988, pp. 94-109).

32 Another name for Buddhist dhyana meditation.

33 See Utsuo Shoshin’s (Utsuo 1950) discussion of Bai Juyi’s pure land beliefs.
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Abstract: Drawing on Foucault’s theoretical framework of “space and power”, this paper examines
the discursive construction of “knowledge” in the context of Chinese Buddhist education. It traces
the historical transformation of Chinese Buddhist education from the traditional “Sangha Forest”(the
monastic community; ##k Conglin) style education to the Buddhist Academy, and analyzes how
modern Buddhism reshaped its social image and function from a faith-based to a knowledge-based
culture. Furthermore, this paper explores the reasons why modern Buddhism requires “knowledge”
as a bridge between its worldly and transcendental dimensions, and the roles of elite laymen and
monasteries as “Buddhist Institutes” in the new discursive practice.
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1. The Internal and External Constraints Imposed by the Discursive Power of
“Knowledge” on Chinese Buddhist Education

1.1. External Constraints: Traditional Chinese Epistemology Reshaped by the Modern Western
Education System

From 1850 to 1949, China experienced a critical period of modern education and sci-
entific transformation. The reformists of the late Qing dynasty believed that to revital-
ize China, they had to start by reforming the people’s mentality and the education sys-
tem. In 1862, the Qing government established the Tongwen Guan of Peking (5% ffi[7] 3C &
Jingshi Tongwen Guan) as the earliest modern school in China, marking the beginning of
modern education in China. In 1898, the Qing government founded the Imperial Univer-
sity of Peking (;THTI K % Jingshi Daxuetang) as the first national comprehensive univer-
sity in modern China. In 1905, the Qing government abolished the imperial examination
system that had lasted for more than a thousand years and set up the Ministry of Edu-
cation (£ Xuebu) as the central agency for education. It also issued the Imperially Ap-
proved Regulations for Schools (¥ €4 % % Qinding Xuetang Zhangcheng) as the first of-
ficial school system promulgated by the government and implemented nationwide. After
that, the Qing government established various types of new schools and specialized insti-
tutions, such as the Foochow Arsenal Academy (#&MiE£: 4 Fujian Chuanzheng Xue-
tang), the Higher Normal School (55 fifii 5% % Gaodeng Shifan Xuetang), and the School
of Practical Industries (354 Shiye Xuetang). It also sent students to study abroad in
Japan and Europe. From the Tongzhi Restoration ([flJ6#7# Tongguang Xinzheng), the
Self-Strengthening Movement (V£ 573# %) Yangwu Yundong), the Hundred Days’ Reform
(HEHT527% Weixin Bianfa), the New Policies of the Late Qing (i K ¥ E Qingmo Xinzheng),
the Constitutional Preparation Period (7ffi 7.7 Yubei Lixian) to the Beiyang government
(AL¥FEURT Beiyang Zhengfu) and the Nanjing government (4 51 EUf} Nanjing Zhengfu) era,
Chinese intellectuals learned technology and science from the West in various ways. The
education model centered on Western learning not only changed the intellectual, intuitive,
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and individual modes of traditional Chinese education, but also introduced a knowledge
system that was essentially different from Eastern civilization’s “science”. Science, as a
new type of knowledge system, began to spread and popularize in China, especially after
the May Fourth Movement. Science was no longer just about Western technology such
as making guns, ships, and steel, but a rational tool that could explain the world, trans-
form society, and improve individuals. The dissemination and popularization of scientific
knowledge also brought a new form of power, that is, the power to shape people’s bodies
and minds through various mechanisms such as knowledge, discipline, surveillance, etc.,
thereby producing obedient and useful subjects. This view was profoundly discussed by
French sociologist Michel Foucault in his book The Birth of The Prison (Michel Foucault 1977,
pp. 135-69). He believed that there was a positive feedback loop between the formation of
knowledge and the expansion of power. Some forms of knowledge can be dissolved by the
intervention of power relations, while power itself can be amplified by the formation and
accumulation of new types of knowledge (Michel Foucault 1977, pp. 27-31). Therefore,
Western learning as a kind of knowledge also represents a new force that undermines the
traditional Chinese education system.

This emerging force not only had a profound impact on China’s secular education, but
also brought unprecedented challenges to China’s religious education. The great changes
in modern Chinese education from concepts to systems also impacted Buddhist educa-
tion. Modern Buddhist education not only had to face the competition and conflict of the
new education model, but also had to accept the infiltration and transformation of the
new knowledge system and value system. This new knowledge system and value sys-
tem mainly came from Western modernist thought, which had a close connection with
anti-clericalism. Vincent Goossaert and David Palmer talked about this in their book The
Religious Question in Modern China, saying that after the Hundred Days’ Reform (1 H 4E¥#7
Bairi Weixin) of 1898, Western modernist thought poured into China, and influenced by
Western religious concepts, Chinese intellectuals began to re-examine Chinese religion in
the framework of “superstition and religion” (Vincent and Palmer 2011, p. 91). The Min-
istry of Internal Affairs introduced the Regulations for the Management of Buddhist Temples
and Monasteries ( (EFLSFEIH]) Guanli Simiao Tiaoli), which stipulated in Article 5 that
all temples and self-established schools must teach general education in addition to Bud-
dhist scriptures. Article 15 of the Regulations also made specific provisions on the teaching
objectives, methods, and content of the temple schools, which marked that introducing a
modernized new education model into Buddhist education was not only the aspiration of
the people, but also a systemic requirement. At the same time, there were also popular
movements such as destroying superstition, transforming temple property into schools,
etc., which reflected a tendency to challenge the authority and legitimacy of traditional
religious institutions and practices and to advocate scientific and rational ways of under-
standing reality.

The pressure of social reality made the monks gradually see the precariousness of Bud-
dhism’s position. The Education Initiation with Temple Property Movement (fifj 2 5% 14 )
Miaochan Xingxue Yundong) further prompted Buddhist practitioners to reflect on the
many problems that had developed within the Buddhist community. This reflection then
paved the way for the introduction of a new monastic education system. Given the twists
and turns the community had experienced since the Hundred Days’ Reform until the re-
cent movement to expropriate monastic properties for making schools, it started to con-
duct critical self-reflection, during which community members identified the lack of well-
trained, high-quality Buddhist practitioners as the key reason for the decline of Buddhism.
Thus, they concluded that “the only way to save monastic properties from devastation is to
quickly install a Buddhist education system HRARGESE/™, Gl 2R, MEH JGHED TP
#HEd0l”. In response to the crisis, Chinese Buddhism, in agony, attempted to preserve
its own sacred space by developing a modern monastic education system. Buddhist in-
stitutes were soon established all over the country. Without the example set by Western
missionary schools, the transition to modern Chinese education, and the recent expropria-
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tion of monastic properties for building schools, the Buddhist community probably would
not have recognized the urgency with which it needed to develop its own education sys-
tem. It is precisely for this reason that Dongchu 4] (1908-1977) proposes the year 1898,
the 24th year of the Guangxu Era and the year of the Hundred Days’ Reform, to mark the
beginning of modern monastic education (Dongchu 1974, p. 203).

1.2. Internal Constraints: The Decline of Anti-Intellectual Monastic Education in Traditional
“Sangha Forest” (##k Conglin) in Modern China

In Buddhism, the importance of knowledge is to be realized within the framework of
“right faith” (1E{F Zhengxin)-“superstition” (#f% Mixin). The traditional Buddhist edu-
cation has continued the context of “respecting intelligence” from the Era of the Dharma
Commentator (FfilRF{L lun shi shi dai) in the Wei, Jin, Southern, and Northern Dynasties,
to the Era of the Dharma Masters (#£ffiR#{{ Fashi Shidai) in the Sui and Tang Dynasties.
The “intelligence” here emphasizes the dialectics of Buddhist doctrines. During the Wei,
Jin, Southern, and Northern Dynasties, a large number of Buddhist scriptures were intro-
duced into China, and monks studied, explained, and debated them. During the Sui and
Tang Dynasties, monks translated and annotated the Buddhist scriptures and exchanged
and compared them with Indian Buddhism, forming various sects. Buddhist monks im-
proved their wisdom and insight in the atmosphere of doctrinal dialectics, and Buddhist
education mainly unfolded through lecturing on scriptures and dharma and discussing
principles and meanings. Learned monks made Buddhism respected and revered in soci-
ety at that time. After the late Tang Dynasty, with the rise of Chan Buddhism, Buddhist
education took another path of “anti-intellectualism”. Chan practice is to attain enlight-
enment through intuitive ways of spiritual experience such as “observing heart” (#i:0»
Guanxin), “seeing heart” (%-{» Kanxin), “sealing heart” (Fl.(> Yinxin), etc., and considers
knowledge and words to be limited, thus neglecting the training of cognitive awareness.
Moreover, since the Song Dynasty, Chan’s sense of dharma lineage was influenced by the
cultural gene of Chinese society that centered on bloodline and clan system, emphasizing
the teacher-disciple relationship and the transmission of orthodoxy. “It highlighted the
authority of the patriarchs in the process of transmission and promoted the formation of
patriarchal faith (Fang 2012, p. 805).” Therefore, after the Buddha-dharma, as the “truth”
changed from being carried by texts to being carried by individuals (patriarchs), Buddhist
education tended to deepen the clan concept, gradually eroding the purity of Buddha-
dharma faith. However, this situation changed following the rise of Chan Buddhism dur-
ing the later years of the Tang dynasty, when “anti-intellectualization” became the new
norm dominating the developmental path of Chinese Buddhism. Since the Song dynasty,
in integrating the key concepts of patriarchy, Chinese Buddhism has established lineages
to assert and normalize the spiritual “bloodlines” passed down from teachers. Subject to
the influence of notions such as bloodlines and patriarchal hierarchies that characterize
Chinese culture and society, the concept of Dharma in Chan Buddhism “emphasizes the
authority of the teachers during the process of Dharma transmission and thus facilitates
the development of students’ faith in their teachers (Fang 2012, p. 805).”

This anti-intellectual tradition in Chan Buddhism subsequently caused malpractices
to occur, while the truth of the Dharma was gradually lost over time. As the ancient saying
goes: “An object that attracts insects must have already gone rotten, a body that attracts dis-
eases must have already been weak and unhealthy #)04 5 @i {2 8842, &0 H R IMZ RN
Considering the quality of Buddhist education in modern China, not only was there a sig-
nificant gap between Buddhist teachings and the social realities at the time, but the quality
of the teachers was also lamentable. The lack of good teachers, the self-contained manner
characterizing Buddhist education, the preference to employ only one’s close relatives or
friends, and pay inequality are among the factors that led to the decline of the traditional
“Sangha Forest” (##k Conglin; hereafter referred to as the Conglin) education and the
drastic reduction in teaching quality. This change was particularly the case with subjects
that emphasized the practice of faith, such as Chan Zong (Chan Buddhism #2%), Jiaozong

151



Religions 2023, 14, 1068

(teaching the sutras #(%), and Liizong (Rissti Buddhism f£5%). Consequently, as Gong
Zizhen #E {2 (1792-1841) observes, “With its dropped standards, now it seems that any-
one can practice Chan Buddhism, which, in turn, causes this Buddhist school to further
lower its threshold and its doctrines to become even simpler. The literati are content with
this easy access to the Chan school, as they can now justify nearly all their behavior in
the name of Chan. Meanwhile, the illiterate monks are also practicing Chan in a shallow
and frivolous manner. The number of available Chan booklets now even exceeds that
of novels. Some insane people gathered opera singers, taught them Chan using simple
phrases improvised on the spot, and asked them to sing these with good rhythms and tones
during their performances. Then, three days later, there were Chan masters everywhere!
R, AEE Y. MERBLAT. B A MR LY, e sest s e .
AREREEEL, ZRAVINR.L EE AT, AP, 1R, <, M
£1”. According to Yinshun EfJI (1906-2005), “the decline of Chinese Buddhism hap-
pened not only because of its vagueness and shallowness and the lack of critical thinking
by its practitioners but also because the Buddhist community tended to focus on mystical
theories at the expense of ignoring facts. Ever since the Song dynasty, one cannot easily
find any satisfying biographies of senior monks. This situation lasted until then when the
contempt of knowledge and dislike of critical theories finally led Chinese Buddhism into
complete chaos.” As traditional monastic education lost its original quality, previously
marginalized phenomena such as superstition and the vulgarization of Buddhism thus
became severe problems.

In modern China, the key to revitalizing Chinese Buddhism was thus reviving its ear-
lier tradition of “respecting intelligence”. As for the young generation of Buddhist practi-
tioners who had grown up in the new era, “their behavior was subject to the regulation of
self-discipline rather than traditional discipline, while their faith was developed based on a
rational understanding of Buddhist doctrines rather than superstition (Deng 1994, p. 146).”
Therefore, in the overall history of Buddhism, the promotion of modern Buddhist institutes
can be seen as a restoration of the Dharma to Chinese Buddhism. Although traditionally,
Buddhist practitioners in favor of Conglin Style education tended to be reluctant toward
knowledge acquisition, it is undeniable that, since the commencement of the modern era,
the discursive power of knowledge has still left its mark on Conglin practitioners.

2. The Rise of Knowledgeable Laymen
2.1. Elite Laymen and Their Initiative in Buddhist Studies

Since the 19th century, European religious studies have moved from a traditional the-
ological background to an intellectual path. The so-called intellectualization means to an-
alyze and explain religious phenomena with scientific methods and theories rather than
relying on divine revelation or doctrinal authority. Intellectualized religious studies in-
clude not only the discussion of basic issues such as the nature, origin, form, function,
and development law of religion, but also the investigation of various aspects of specific
religious beliefs, organizations, rituals, culture, ethics, etc. As the founder of religious
studies, Friedrich Max Miiller abandoned the limitations of traditional European Chris-
tian theology and learned oriental languages, translated oriental religious classics, and
used comparative religious methods to strive for an objective and fair study of rich and
diverse religious phenomena. He edited and published a 51-volume Collection of Orien-
tal Sacred Books, which included Buddhist scriptures and other religious documents from
India, China, Japan, and other countries, providing important information for Westerners
to understand oriental religions. Max Miiller's groundbreaking research method not only
laid the foundation for religious studies as a discipline, but also paved the way for Bud-
dhism to enter the European world in modern times, thus forming a scholarly direction of
the literature and philosophy in European Buddhist studies.

This academic style of interpreting the original meaning of oriental Buddhism with
an academically neutral attitude has had a profound impact on the development of Bud-
dhist studies in modern China. Especially in the process of translating Sanskrit Buddhist
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scriptures into English, Western Buddhologists paid attention to etymological research
on noun concepts and showed their understanding of Buddhist cultural characteristics
through horizontal comparative studies of Buddhism and other religions. This point just
inspired the intention of a group of laymen with profound Buddhist backgrounds in mod-
ern China. These people are not simple believers in Buddhism. Instead, they focused
on the need for rational thinking and emphasized the importance of studying Buddhist
scriptures, as they advocated the principle of “follow[ing] the scriptures rather than the
authority KL A& N7, thus clearly distinguishing the true Dharma from its false counter-
part. Such advocacy contrasts sharply with the anti-intellectual tradition formed in the
Ming and Qing dynasties that tended to practice Chan in an unchecked, frivolous man-
ner, refrain from studying theories, overlook the need to read texts, and “follow[ing] the
authority rather than the scriptures fK A% (Li 1995, p. 47)”. Under the new trend
of Buddhist studies development, these elite laymen played a key role in the develop-
ment of modern Buddhist education. In the middle of the Qing dynasty, laymen includ-
ing Wang Jin V4% (1725-1792), Peng Shaosheng #4347+ (1740-1796), and others created
the Jian Yang Academy %[5 &[5, the first academy where laymen could also deliver lec-
tures on Buddhist doctrines, which, unexpectedly, set the precedent of allowing laymen
to teach Dharma in public. Following the example of the Jian Yang Academy, many sim-
ilar institutes were established, such as the Dharmalaksana Academy (#%#H5% 4 Faxiang
Xueshe) established by Fan Gunong # i (1881-1951) in Shanghai, the Yogacara Soci-
ety (Fifll%: € Yujia Xuehui) set up by Gu Jingyuan J#i#4% (1889-1937) in Shanghai, the
Dharmalaksan Research Institute (A 71 # Faxiang Yanjiuhui) and the Three Times So-
ciety (=IFE:® Sanshi Xuehui) created by Han Qingjing ##i# & (1884-1949) and others in
Beijing, the Learning and Practicing Vihara (f#{7'}% 5 Jiexing Jingshe) founded by Wang
Hongyuan F 54 (1876-1937) in Guangzhou, the Lotus Vihara (#1444 # Lianhua Jingshe)
organized by Wang Jiaqi -5} in Kunming and the Vimalakirti Vihara (4B & Weimo
Jingshe) started by Yuan Huanxian #Z4fll (1887-1966), Jia Titao & @& # (1909-1995) and
others in Chengdu (Wang and Wang 2013, p. 101).

The establishment of modern Buddhist institutes began with the work of Yang Wen-
hui £ 3 & (1837-1911), a lay devotee living during the years of the late Qing. As early
as the 1870s and 1880s, Yang Wenhui realized that, without cultivating new talent in the
Buddhist community, Chinese Buddhism would not only face competition from other for-
eign religions but would also suffer suppression by the domestic ruling powers. After
more than 10 years of hard preparatory work, the Jetavana Hermitage (#t/E#% & Zhiyuan
Jingshe) was finally inaugurated in 1908, the 34th year of the Guangxu Era. Basing itself
on the Jinling Sutra Printing House (F£ZI#¢) Jinling Kejing Chu), the Jetavana Her-
mitage attracted many highly recognized scholars to come and organize talks and discus-
sions and, in this manner, created a good academic atmosphere. The case of the Jetavana
Hermitage clearly demonstrates the combination of modern Buddhist studies and new
educational practices. Thanks to its excellent academic background, high-quality teach-
ers, and many other advantages, the Jetavana Hermitage showed a high level of teach-
ing effectiveness and produced a generation of Buddhist elites such as Ouyang Jingwu
B 5 5% 4 (1871-1943), Mei Guangxi #1:3% (1880-1947), Gui Bohua 11 # (1861-1915), Li
Zhenggang B, as well as Taixu KJf (1890-1947), Renshan {111 (1887-1951) and so on,
turning the place into the most important Buddhist cultural center where Buddhist talents
gathered (He 1998, p. 117). Comparing the Jetavana Hermitage with the self-organized
Buddhist institutes and monastic education associations that were common at the time,
one can see that, in terms of the concept of Buddhist education, the Jetavana Hermitage
showed many signs of progressiveness. In contrast to the passive attitude adopted by
many Buddhist practitioners, whose efforts to organize Buddhist institutes were driven
merely by the wish to save monastic properties, Yang Wenhui made it clear that his work
aimed at “the making of Buddhist teachers”. Although the Jetavana Hermitage existed
for less than two years, it had far-reaching significance. As it established an education
system centered on research and investigation, the Jetavana Hermitage managed to break
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free from the constraints imposed by the traditional Conglin Style education and create an
independent educational space, the organization and institutionalization of which highly
resembled those of modern schools. Notably, “aside from its application of innovative
pedagogic methods and its focus on the teaching of canonical Buddhist texts, it was also
the first Buddhist institute to teach English and Sanskrit language courses, which set an
example for other Buddhist institutes established after it (Yu 1995, p. 318).”

Following the example set by Yang Wenhui, Ouyang Jingwu then established the Chi-
nese Metaphysical Institute in Nanjing in 1922, the 11th year of the Republican era. As its
educational principles, the institute “mourns the death of the true Dharma and dedicates it-
self to learning from the West = 1EV:, 773555 E 7, while at the same time, it “shows
compassion for all those who suffer and works toward the common good of all people
AR AETT, LA NESE B Meanwhile, the starting point of its education was to “open stu-
dents” minds and cultivate students’ interest in reading Buddhist texts through teaching
L AFIER G, B ROL B2 TE) (Inner Studies. No.3 Teaching Notes: The University Secto
1926).” Based on this aspiration, the institute dedicated itself to training Buddhist special-
ists by combining the spirit of great compassion in Mahayana Buddhism with the spirit of
patriotism born after the May Fourth Movement, as it insisted that “compassion be put be-
fore learning H1fi1% A 5" and “saving the nation be put before learning T [& 17 fi A 5.
Moreover, the institute required students to “pursue studies to benefit others Ry A iy £
and to switch their aim from “entering the spiritual world” to “making positive contribu-
tions to the secular world”. In this manner, the institute combined the tasks of revitaliz-
ing Buddhism and saving the Chinese nation closely with the civic awareness required of
modern Chinese citizens following the establishment of the Republic of China. Thanks to
its excellent academic atmosphere, the Chinese Metaphysical Institute produced a genera-
tion of outstanding Buddhist scholars such as Lii Cheng 1% (1896-1989), Tang Yongtong
B (1893-1964), and Xiong Shili f&- /) (1885-1968). It also attracted more than 200
researchers to conduct research at the institute, along with thousands of students who at-
tended to pursue their studies (Deng 1999, p. 18).

Through the intellectualization of faith, the laymen managed to shift people’s focus
to the rational components within Buddhist doctrines. Specifically, they promoted Bud-
dhism as a form of knowledge in harmony with the spirit of modern science and, in this
manner, facilitated the gradual intellectualization and rationalization of the Buddhist faith,
which was often criticized as being tantamount to superstition. The laymen’s efforts also
had far-reaching implications for the later development of Buddhist studies and research
(Yao 2013, p. 53). Additionally, those Buddhist research spaces created by knowledgeable
laymen were in line with the contemporary pursuit of scientific rationality and specula-
tion; they paved the way for the later transition of monastic education from its traditional
Conglin Style to a rational, systematic modern model of Buddhist studies focusing on re-
search and investigation. The remarkable contributions of laymen to Buddhist studies
subsequently earned them a voice in the Buddhist community, and their influence on the
development of Chinese Buddhism in the modern era was gained precisely from their fore-
sight regarding knowledge. The laymen of modern China had played such a vital role in
the promotion of Buddhist knowledge that, when recalling Buddhist research during the
Late Qing, one can scarcely feel the participation of monastics. As Zhang Taiyan observes,
“Since the Qing dynasty, Dharma has left those wearing Kasaya to be with the senior lay-
men H{i§27, AR, TRANELRER.”

2.2. Laymen'’s Efforts to Preserve the Space of Chinese Buddhist Education

In addition to the elite laymen in academia, those in other social sectors also played a
key part in resisting the expropriation of monastic properties, funding the establishment
of Buddhist institutes, and facilitating the publication of Buddhist journals and magazines.
In the military sector, the lay devotee Lin Sen ##k (1868-1943), president of the Nation-
alist government, was also a vegetarian and a devoted follower of Buddhism. Together
with Taixu and others, Lin took the initiative to build a depository of Buddhist sutras in
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front of Dr. Sun Yat-Sen’s Mausoleum in Nanjing. Lin also photocopied 15 volumes of
the Dragon-King sutra and ordered related government agencies to protect Qixia Tem-
ple and its properties, which in this manner contributed to resisting the movement of ex-
propriating monastic properties. Meanwhile, when serving as the local governor and the
commander-in-chief of China-Eastern Railway, lay devotee Zhu Ziqiao % -1 (1974-1941)
helped Taixu set up Buddhist institutes and revitalize Buddhism in Northeast China. Dur-
ing the Anti-Japanese War, Zhu made large contributions to Buddhism’s revitalization in
Northwest China, where he committed himself to renovating pagodas and establishing
Buddhist institutes. Zhu also created the Ci En Academy (3 & £%[%) and photocopied var-
ious Buddhist scriptures, including the Golden Canon of Zhaocheng (#5345 Zhaocheng
Jinzang) (Fori 1998, p. 15). Then, in the business sector, Wang Senfu F-#x i, a very wealthy
merchant from Wuhan, and Yu Huiguan K E# (1891-1933), the owner of a pharmaceu-
tical company based in Shanghai, had both become disciples of Taixu and subsequently
provided tremendous financial support to facilitate the latter’s activities to promote Bud-
dhist education in Wuhan and Shanghai. Additionally, Wang Yiting —5* (1867-1938), a
lay devotee from Shanghai, who had acted as the director of the China Jisheng Society, the
president of the World Buddhist Lay Association, and the chairman of the Shanghai Bud-
dhist Bookstore ( I #f5: % J& Shanghai Foxue Shuju), had made significant contributions
to the development of Buddhist education throughout his life. Finally, the two brothers
Jian Zhaonan f& ## # (1870-1923) and Jian Yujie i £ (1875-1957), who were recognized
entrepreneurs, donated their residence, the South Graden (F[& Nanyuan), to the Buddhist
community in Shanghai, turning the place into a major site where the Shanghai Buddhist
Pure Karma Society (LI #0536 t1 Shanghai Fojiao Jingye She) and the Shanghai Bud-
dhist Laymen Association (i #(& 1 #k Shanghai Fojiao Jushilin) could carry out their
activities to promote Buddhism (Wang and Wang 2013, p. 102).

Due to their wealth, in their efforts to facilitate the development of Buddhist educa-
tion, elite laymen were often capable of securing a strong economic base for circulating
Buddhist doctrines. For this reason, in the modern era, many senior monastics were will-
ing to closely collaborate with the lay community. Subsequently, the monastics walked
out of the temples to dedicate themselves to the development of Buddhist education to-
gether with laymen. In fact, many Buddhist institutes were jointly organized by monastics
and laymen. For example, the Hua Yan University (3 /& K% Huayan Daxue), founded in
1914, the third year of the Republican era, within the Hardoon Garden (' [F]#£[& Hatong
Huayuan) in Shanghai, was precisely an outcome of the collaboration between Zongyang
2 (1865-1921), Yuexia H & (1858-1917), and the owner of Hardoon Garden, also the
largest property developer in Shanghai at the time, Silas Hardoon and his wife Luo Jial-
ing % (1864-1941). The Hua Yan University was a modern religious university that
took Huayan Buddhism as its main teaching guide. It was also the first modern Buddhist
institution of higher education that was ever known in Chinese history as a “university”.
Following Zongyang and Yuexia, monastics such as Dixian ##i[H] (1858-1932), Xingci 2
(1881-1950), Taixu, and Yuanying [E]B% (1878-1953) also maintained a close relationship
with the lay community. In this manner, monastics and laymen worked together to ad-
vance the development of modern Chinese Buddhist education.

2.3. The Improved Social Status of Laymen and the Changing Power Relations between Monastics
and Householder Practitioners

The changes that had occurred in relation to laymen’s social status in modern China
also illustrate the internal structural changes of modern Chinese Buddhism. The elevation
of laymen’s social status and the deterioration of that of monastics modified people’s long-
held belief in the superiority of the latter and the inferiority of the former. Since Buddhism
was introduced to China over 2000 years ago, over time, it has created a set of systems
aimed at securing the absolutely dominant position of the monastic community over the
laymen. In Buddhist traditions formed in ancient China, monks/nuns were the true follow-
ers and advocates of Buddhism, whereas laymen, or household practitioners, could be its
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only external defenders (Li 1993, p. 7). Such traditions that valued monastics over their lay
counterparts were then preserved and passed down through the Chinese Buddhist educa-
tion system and the practices of Dharma transmission. Specifically, given the dominant
position of monastics, laymen were required to show them due respect and not criticize
or judge their decisions or behavior. Consequently, a householder practitioner should
be “as careful to serve a monastic as a servant was to serve his/her master JIf JfE Z= 2 ME 2
— i 43 N (Lan 1997)”. Laymen were not only prohibited from setting up altars to
teach Dharma but also from creating Buddhist associations outside the temple or accept-
ing disciples privately, which largely indicates the monastics’ near monopoly of Buddhist
education. In this regard, one can say that, in ancient China, Buddhist education was dom-
inated by one group only: the monastics.

However, these seemingly solid power relations were to change in the context of mod-
ern China. The social stratification in modern Chinese cities, people’s increased economic
mobility, the development of new communication technology, the accelerated pace of life,
and other societal changes had all modified how monastics and laypeople interacted with
each other. On the one hand, the differences between their identities and the division
of their related rights and responsibilities became increasingly institutionalized. On the
other hand, the separation between Buddhist followers and nonfollowers was further in-
stitutionalized, thus making the lay community an integral part of the Chinese Buddhist
Community on an institutional level (Ji 2014, p. 86). In the modern era, one can find the
presence of elite laymen in many emerging fields such as academic research, business and
commerce, new technology, media, and communications. Additionally, there were many
politicians in the lay community. Due to the wealth of resources at their disposal, these
elite laymen were able to facilitate the development of Chinese Buddhism in many ways.
In modern China, the lay community took the initiative to respond to the needs of the
revolution by seeking inspiration from Buddhist doctrines. At the same time, laymen par-
ticipated in Buddhist studies and played a leading role in the development of monastic
education and the organization of modern Buddhist institutes. In this regard, after the
monastics, they formed another major body for Buddhist education and became a lead-
ing force in the revitalization of Chinese Buddhism. The awareness of their importance
in political, economic, and social life also prompted laymen to adopt new strategies to
challenge the traditional power relations between the lay community and the monastics.
Just as the structure of knowledge production and power discourse in modern education
systems are aligned, the Buddhist knowledge in the Buddhist system represents the in-
tellectual virtue, the orthodoxy of Buddhist lineage, and the symbolic power that enable
this mode of lay teachers teaching monks to break through the taboo of monastic educa-
tion that monks should not rely on “white clothes [94X” to learn the Dharma. For instance,
cultural elites such as Ouyang Jingwu attempted to loosen the restriction imposed by the
norm that “only monastics are allowed to become masters, only renunciants are allowed to
become monks/nuns FERE AT Z5fl, FEH R AT 41" through the discourse of Buddhist
studies. Although this attempt was unsuccessful, such efforts themselves signaled the lay
community’s ability to challenge the status of monastics as the embodiment of Dharma,
along with their moral privileges, and to organize itself into an independent social group
in the modern era.

3. The Establishment of “Intellectualized” Buddhist Institutes via the Collaboration of
the Monastic and Lay Communities

3.1. The Traditional Conglin System and Its Hindrance to Establishing a Modern
Buddhist Epistemology

Due to the influence of patriarchy, the traditional Conglin system developed a strong
belief in family bonds and ownership. This belief made it extremely difficult to break or
change the traditional Dharma transmission systems, which were formed either based on
the Buddhist schools followed or the tonsure ceremony performed, and the system of pri-
vatizing monastic properties, to start to promote modern educational models in Buddhist
temples. The reason for this difficulty is that the tensions between rational, scientific views
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and the traditional educational philosophy would inevitably undermine the authority of
the Conglin educational model and, in this manner, harm the elders’ interests, who were
the resolute upholders of traditional values. Hence, at the beginning of establishing the
Buddhist institutes, members of the Buddhist community who were supporters of the mod-
ern education system suffered considerably, as their work offended the interests of the es-
tablished system. For instance, in 1904, the 30th year of the Guangxu Era, the Buddhist
institute jointly created by Jing’an #{% (1851-1912) and Songfeng 4 /il was loathed by lo-
cal conservative monastics in the Hangzhou area, which eventually led to the tragic death
of Song Feng. Later, Jing An wrote a poem commemorating this event. The poem reads:
“In the end of the world we together with the desire to reverse the situation. Did you ever
expect that you would end up sacrificing your life for the sake of Dharma? It is wailful that
blood must be shed to make changes! You will certainly be remembered as the Buddhist
who started the new era! K& [F] FEEFHE, JI0AN 2L T T 5 2 AR B BRI 2 5 4

-N! ”. Another tragedy took place in 1906, the 32nd year of the Guangxu Era. Shortly
after Wenxi 345 set up a Buddhist middle school in Tianning Temple, Yangzhou, he was
groundlessly accused of maintaining secret connections with Japanese revolutionaries who
were seeking refuge in China. He was then arrested and sentenced to lifetime imprison-
ment, and the middle school he established was also forced to close. These examples are
clear evidence of the difficulties encountered by Buddhist practitioners in the early days
as they tried to establish Buddhist institutes.

Taixu also experienced many ups and downs during the process as he tried to intro-
duce reforms to Buddhist education, which demonstrates the extent to which the conser-
vative sector of Chinese Buddhism resisted new educational concepts and practices. From
another angle, Taixu’s experience shows the determination of the new generation of Bud-
dhist practitioners to advance Chinese Buddhist education. In 1912, the first year of the
Republican era, Taixu and Renshan “made a big fuss” in Jinshan 4111 in their efforts to
create a Buddhist university. Their attempts were ultimately unsuccessful due to oppo-
sition from the conservative sector of the Buddhist community, which made them real-
ize the difficulties they would face should they wish to introduce new educational mod-
els within the existing Conglin system. Despite this unsuccessful attempt, Taixu did not
abandon his hopes for promoting modern Buddhist institutes under the constraints im-
posed by the Conglin system. Thus, in 1917, the sixth year of the Republican era, when
carrying out reforms at Jingci Temple i§t245F, once again, Taixu tried to “create the Yong
Ming Vihara for the purpose of promoting Buddhist studies and cultivating Buddhist prac-
titioners R WIKE &, DMEWF R MREE, H#eEsa0k AM IO Nevertheless, the reforms
were again met with objections from conservative elders in the Buddhist community of
Hangzhou. “Due to their bad habits, the retired elders and senior monks in the temple,
who were unwilling to follow new rules, established secret connections with the local gen-
try and military, as well as monks from other temples =7 1 [ J# 8 35 A~ 141 5 (118 J& B JE
A, AL L ST N Together, they launched groundless and severe criti-
cisms against Taixu and ultimately forced him to leave Jingci Temple. As with Taixu’s
unsuccessful attempt to establish a Buddhist university in Jinshan 10 years prior, the fail-
ure of Taixu’s reforms at Jingci Temple is evidence of the difficulty of changing the con-
servative views held among certain sectors of the Buddhist community at the time and
promoting modern Buddhist education under the constraints of the traditional Conglin
system, a goal whose achievement seemed extremely unlikely.

Given the obstacles encountered by members within the Buddhist community as they
tried to install a modern Buddhist education system, people in the education sector, who
were better informed of the international situation, started to realize that the successful
introduction of modern Buddhist education to China could be achieved only by avoiding
all the restrictions and constraints imposed by the traditional Conglin system. In other
words, ways must be found to organize modern Buddhist institutes outside the Conglin
system. The new era thus also introduced new requirements for the proponents of Bud-
dhist education. They were not only expected to demonstrate a good understanding of
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Buddhist doctrines and the Buddhist faith but also needed to be capable of grasping the
trends in the modern world and showing an in-depth understanding or firsthand experi-
ence of the status and values of new ideas. Only by fulfilling such requirements would
they be able to observe Chinese society and adapt to this society from the standpoint of
Buddhism (Deng 1999, p. 14).

3.2. The Integration of New Buddhist Institutes into Modern Education

The secular society emphasized the importance of disciplinary knowledge. Such
knowledge, in turn, was evidence of the discursive power of “science”. Thus, should it
wish to modify its superstitious and backward image, Buddhism needed to “base itself on
science to establish the highest faith from a scientific perspective (Huang 1995, p. 53)” and
integrate rational, modern values into Buddhist education. The transition from Conglin
Style education to institute-based Buddhist education is a key turning point in the history
of Chinese Buddhism (Dongchu 1974, p. 204). The new education was aimed not only at
training religious preachers, but also (and especially) at cultivating loyalty to the govern-
ment and respect for the political ideologies of the Republic (Travagnin 2017, p. 230). With
the subsequent development of modern Buddhist education, the term “Buddhist institute”
proposed by Taixu became the most commonly used term to refer to Buddhist educational
institutions (Zhang 2014, p. 216).

In 1918, the seventh year of the Republican era, with the support of Zhang Taiyan
KK (1869-1936), Chen Yuanba i Byt H, Wang Yiting £ —%, Jiang Zuobin j%{E#, and
others, Taixu founded the Awakening Society ($#: Jue She) in Shanghai, which inspired
Taixu to develop other educational ideas such as the introduction of a university sector
within Buddhist institutes, the creation of scripture perusal chambers, lecture halls, and
publishers specializing in the publication of Buddhist works. Then, on 1 September 1922,
in the 11th year of the Republican era, Taixu founded the Wuchang Buddhist Academy
(R E 5Bt Wuchang Foxueyuan) on Qianjia Street (T-%# Qianjiajie) within Wang Shan
Men# Il of Wuchang City. This event had far-reaching significance in the history of
modern Buddhist education, as it was through this academy that Taixu’s hypothesis of the
revitalization of Chinese Buddhism and the cultivation of new Buddhist experts was tested.
Taixu’s educational philosophy can be synthesized from his advocacy for revolution in the
domains of Buddhist doctrines, Buddhist systems, and Buddhist property, which clearly
shows the extent to which Taixu’s educational thought was informed by his thorough re-
flection on the modern transition of Chinese Buddhism. Following the Wuchang Buddhist
Academy, Taixu founded several other new Buddhist Academies whose influence is also
noteworthy. These included the Sino-Tibetan Buddhist Academy (VEE K O Bt Hanzang
Jiaoliyuan), the Minnan Buddhist Academy (%55 Minnan Foxueyuan), the Bailin
Buddhist Academy (14K #( B Bailin Jiaoliyuan), and others, which trained a great num-
ber of modern Buddhist experts and significantly improved the quality of Chinese Bud-
dhist practitioners in the modern era. In this regard, these modern Buddhist Academies
had a profound impact on the modernization of Chinese Buddhism. Thanks to the efforts
of progressive-minded educators in the Buddhist community, modern Buddhist educa-
tional institutions were set up all over the country. New Buddhist institutes were estab-
lished even in the remote northeastern and northwestern regions of China (Deng 1999,
p. 16). According to incomplete statistics, during the Republican years, there were approx-
imately 157 Buddhist institutes in China, which spanned all 21 of the country’s provinces
at that time. Among these, Jiangsu Province and Zhejiang Province had the largest num-
ber of Buddhist institutes: 24 institutes were established in Jiangsu Province, and 14 were
created in Zhejiang Province (Li 2009, p. 257). Between the 1920s and 1940s, Taixu and
his disciples either established or taught regularly at 40 or 50 institutes at a minimum
(Deng 1999, p. 9). In this manner, the appearance of the new Buddhist educational insti-
tutions broke the constraints imposed by the traditional Conglin system, facilitated the
transition of the Buddhist educational model, and thus played a leading role in moderniz-
ing Chinese Buddhist education.
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Compared to the traditional Conglin Style, the new Buddhist institutes had achieved
many breakthroughs and introduced many innovations. In terms of their educational phi-
losophy, the new institutes acquired the characteristics of social education. Moreover, in-
stead of only teaching Buddhism, they taught subjects covering Western learning, East-
ern learning, and even Christian theology. Meanwhile, the pedagogic methods employed
were largely inspired by modern academic research, which clearly reflects the moderniza-
tion and scientification of Chinese Buddhist education in the modern era. For example,
it adopts scientific methods and theories to analyze and explain Buddhist phenomena; it
introduces comparative and interdisciplinary perspectives to broaden the scope of Bud-
dhist studies; it emphasizes the historical and social contexts of Buddhist texts and tra-
ditions; and it explores the practical implications and applications of Buddhist teachings
for contemporary issues. In terms of teaching Buddhist doctrines, the new institutes fa-
vored the simultaneous study of multiple schools of Buddhism and their doctrines. Since
the establishment of the Republic of China, some elders in the Conglin system have cre-
ated Buddhist institutes to promote the doctrines of their own Buddhist schools. Exam-
ples include the Dharma Realm Academy %5455 (Fajie Xueyuan) of Changshu, the
Hua Yan University of Shanghai, the Guanzong Academy #{>%%4t (Guanzong Xuesh)
of Ningbo, various institutes in Gaoyou, including the Tiantai Academy X &£ (Tiantai
Xueyuan), and the many academies founded by Tanxu in northern China that belonged
to the Tiantai Dharma Lineage. These Buddhist institutes tended to focus on promot-
ing the doctrines of particular Buddhist schools and training monastics who were meant
to become expertsin those schools. While specialized Buddhist education may facilitate
the in-depth study of the canonical texts of specific Buddhist schools and, in this man-
ner, further the development of those schools, this kind of Buddhist education can also
nurture bias and factionalism among the different schools of Buddhism. In contrast, the
new Buddhist institutes focused on Chinese Buddhism as a whole and encouraged the
study of multiple Buddhist schools and their doctrines at the same time. For example,
in the curriculum that Yang Wenhui designed for Jetavana Hermitage, “the Inner Class
Curriculum of Buddhism (f#[GE:% NPEFRFE Shishi Xuetang Neiban Kecheng)”, which
was a fairly comprehensive curriculum, Yang included original Buddhist scriptures and
various canonical texts from Mahayana Buddhism and Hinayana Buddhism. Yang’s cur-
riculum also stressed that “starting from the fourth year, students can decide, as they
wish, to dedicate the next two, three or five years (or any length of time) of their life
to study Buddhist scriptures. They may choose to study the scriptures of several Bud-
dhist schools at the same time or to focus on those in a particular school, as they see fit
BB, BN, B, TufE, AR, #oRdusE, SRS, BGRSEET, 1
gt N\ EFE, 7. Then, in terms of the scope of the studies of Buddhist scriptures, the Chi-
nese Metaphysical Institute, aiming at the revitalization of Indian Buddhism, especially
the Nalanda model of Buddhist education, tried to include texts used in various Buddhist
schools in its curriculum, including Mahayana Buddhism, Hinayana Buddhism, Madhya-
maka Buddhism, Yogacara Buddhism, Esoteric Buddhism, and Exoteric Buddhism. In
doing so, the Chinese Metaphysical Institute “hoped to project an image of Buddhism as
a unity.” Similarly, the Wuchang Buddhist Academy introduced pedagogic methods un-
limited by the prioritization of single Buddhist schools. The course outline shows that, at
the Wuchang Buddhist Academy, “scriptures from all Buddhist schools were taught”. In
1925, the 14th year of the Republican era, Taixu further proposed that “new Buddhist uni-
versities should not emphasize the division of Buddhist schools.” “Of the two approaches
of organizing Buddhist institutes, one tends to encourage the institutions” specialization
in particular Buddhist schools, whereas the other approach takes as its objective the re-
vitalization of all Buddhist sects, the first approach often prioritizes the teachings of one
specific Buddhist school without allowing students the opportunity to gain a balanced and
comprehensive understanding of other Buddhist schools. The second approach, instead,
enables students to study both Mahayana Buddhism and Hinayana Buddhism and thus
to achieve a comprehensive view of Buddhist studies. Based on this view, students can
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decide, according to their interests, in which Buddhist school they wish to specialize. In
this manner, the second approach improves educational efficiency without undermining
the distinctive characteristics of each Buddhist sect. At the same time, it paves the way
for collaboration between temples of different schools when these are built in the future
—RIMERE — R B A, — DR B E R R . s R E—5%, Ak
BRI TE, PR, Ao mRONREES 2R, RS AR R, R
YRR, GGk, BRE SO, HAKE R, AARES IR, AT IR
ZF. Taixu’s theory of the simultaneous promotion of all eight Buddhist sects in Buddhist
education was based on his advocacy of the equal development of Buddhist schools and the
elimination of biases and sectarianism in Chinese Buddhism. In “What Do I Think of the
Existence of Different Schools of Buddhism?”, Taixu writes: “The eight schools under the
Great Vehicle are all equal in their status. They are also equal in their final goal, which is the
attainment of Buddhahood. Their only difference is the methods that they each employ to
achieve that goal i& K36 /\ 5%, HEGZFA), KRR UM A s, WRPER, i
AT b, SRS A Z RIS . . Taixu’s advocacy for the equal development of the eight
Buddhist schools is thus unmistakable. According to Fu Yinglan, “In his theory, Master
Taixu conceptualized the eight Buddhist sects as a unity in which each sect could maintain
its distinctive features, but at the same time, its existence would also depend on the exis-
tence of other sects. Specifically, each sect could judge and criticize other Buddhist sects ac-
cording to its own principles and doctrines. It could also posit itself above all other schools,
turning these into a part of it. In this sense, beyond each particular school, there would be
no Dharma. However, at the same time, the existence and development of each sect also
relied on the existence of other sects: without other schools, the individual sect would also
perish. This conceptualization clearly demonstrates the equal status of the eight Buddhist
schools under the Great Vehicle, without discarding the distinctive features of each school
(Fu 2010, p. 204).”

In addition to the educational model that encouraged the simultaneous study of mul-
tiple schools of Buddhism, when designing the curriculum, the progressive-minded Bud-
dhist educators also actively learned from the experiences and lessons gained in national
and international religious and nonreligious education to accelerate the scientification and
rationalization of modern Buddhist education. The “objective” and “scientific” approach
to studying Buddhist doctrines, a product of the modern era, was key to adapting Bud-
dhism to modern society and revitalizing Buddhist education. Therefore, the new Bud-
dhist institutes introduced tiered learning, an advanced pedagogic method, and other crit-
ical research methodologies. For instance, the curriculum of Jetavana Hermitage, estab-
lished by Yang Wenhui, learned from the successful practices of Japanese Buddhist edu-
cation and European Christian education, including Catholic education. It incorporated
modern subjects such as foreign languages, Western studies, and reformist studies. It in-
vited Su Manshu #k 2 7% (1884-1918) to teach English and Li Xiaotun =B to teach Chi-
nese in order to expand the students’ perspectives and knowledge.

This curriculum reflects Yang’s attempt to combine Buddhist education with academic
publishing and research. Then, Taixu’s Wuchang Buddhist Academy, aiming at “the cre-
ation of a new form of Buddhism in line with modern thought by critically studying the
current and past academic achievements of the East and the West,” offered both intensive
and sessional courses, thus adapting its curriculum to the requirements of modern teach-
ing and education systems. The intensive courses were reserved for dedicated learning
programs that usually lasted for three years, whereas the duration of sessional courses
was only six months. In 1924, the 13th year of the Republican era, the intensive-course
sector of the Academy was turned into a university sector that focused on academic re-
search as much as teaching. The university sector of Wuchang Buddhist Academy had
acquired clear features of modern Buddhism, as it combined the thoughts of different
Buddhist schools and both metaphysical and physical studies. Meanwhile, apart from
the teaching of the doctrines and origins of all Buddhist schools, courses taught at the uni-
versity sector included Buddhist logico-epistemology, the history of Chinese Buddhism,
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the history of Indian Buddhism, Chinese and Western philosophy, Western ethics, psy-
chology, religious studies, sociology, biology, Sanskrit, the Tibetan language, English, and
Japanese, among others. In terms of the teaching staff, apart from Buddhist scholars, the
Academy also recruited university academics outside the Buddhist community, forming
a staff team comprising both followers and nonfollowers. Additionally, the Academy cre-
ated the Akarawathi Saddha Publishing House (IE{5E & Zhengxin Yinshuguan) and
the magazine The Sound of Sea Tide (¥ Haichao Yin), which not only contributed to
promoting the Academy but also offered staff and students chances to publish their re-
search. Last, Ouyang Jingwu’s Chinese Metaphysical Institute must also be mentioned.
The Chinese Metaphysical Institute was divided into four sectors: the high school sector,
the undergraduate sector, the postgraduate sector, and the travel-based learning sector.
Courses taught in the undergraduate sector were also separated into four categories that
included cram courses, preparatory courses, special courses, and undergraduate courses.
In the high school sector, approximately one-third of the classes were dedicated to self-
cultivation and Buddhist studies, while the remainder were reserved for subjects such as
Chinese, English, history, geography, and the natural sciences. The undergraduate and
postgraduate sectors focused instead on Yogacara School while also teaching subjects that
included the doctrines of Buddhist schools, Buddhist logic, Buddhist monastic discipline,
Buddhist psychology, Buddhist art, Buddhist history, Chinese and Western philosophy,
old Chinese, Sanskrit, Tibetan, English, Japanese, and so on. Notably, the Institute’s under-
graduate and postgraduate sectors embraced international academic standards by encour-
aging the use of presentations, discussions, and critical research as the primary methods
for delivering course content, which was a radical break from the traditional educational
model based on force-feeding knowledge (Deng 1999, p. 17) as well as the Conglin Style
that tended to value morality over wisdom.

Compared to conservative monastics, progressive Buddhist educators were often more
open-minded. During his creation of the Jetavana Hermitage and the Buddhist Studies As-
sociation, Yang Wenhui took care to place Buddhist studies in an international context and
subsequently included Japanese, English, and Sanskrit studies in the curriculum of the
Jetavana Hermitage. Yang’s international vision of Buddhist education had a significant
impact on Taixu and Ouyang Jingwu and their later organization of modern Buddhist in-
stitutes. In 1929, the 18th year of the Republican era, Taixu, who had just returned from
his world trip, began to put forward a plan for creating the World Buddhist Academy
and founded its “head institute” in Nanjing. Shortly afterward, Taixu established the Sino-
Tibetan Buddhist Academy in Sichuan Province, making it the Sino-Tibetan sector of the
World Buddhist Academy. He also created the “Library of the World Buddhist Academy”,
based in Wuchang Buddhist Academy, and turned the Minnan Buddhist Academy and the
Bailin Institute of Beijing into the Sino-Japanese and the Sino-English sectors of the World
Buddhist Academy, before establishing a Balinese sector of the Academy in Xi’an Province
(He 2018, p. 160). Later in 1939, the 28th year of the Republican era, Taixu led a mission to
Burma, India, Nepal, British Ceylon, Thailand, Singapore, Malaysia, and Vietnam to pro-
mote Buddhism and China’s cause against the Japanese invasion. During his trip, he met
with world-renowned leaders such as Nehru, Gandhi, and Tagore. Taixu also sent young
Buddhists to study in Japan and South Asian countries, among whom one may recognize
the names of Dayong X 5, Chisong ¥4, Xianyin %%, Manshu, Mochan #{#, Tanxuan
# %, Tianhui K&, and Renxing 1%, who went to study in Japan, and those of Tican
#82:, Fafang iL#lli, Baihui [1%%, and Xiulu i/, who went to India. Others, such as Wei-
huan 4], Fazhou ¥:J#, Huisong 3, Weishi % and Liaocan | 2%, went to study in
British Ceylon. There were still other young Buddhists who went to study in Thailand and
Burma, such as Dengci %5 %%, Beiguan 58, Shangui ##, Xingjiao %4, Jueyuan %[H,
Daju #£/#, Jingshan 153, Changhai 21, and Chengru #. All these Buddhists, who
had studied overseas, would later become leading forces in promoting modern Buddhism
both within and outside China.
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Based on the Buddhist educational theories and practices of Yang Wenhui, Ouyang
Jingwu, Taixu, and others, Buddhist education and the establishment of new Buddhist in-
stitutes at that time aimed at not only attaining wisdom to gain personal freedom but also
contributing a “source of ideas” to facilitate social development. The new era thus brought
new approaches to knowledge production. Meanwhile, in modern China, the reliance on
written texts to transmit knowledge, the importance attributed to the establishment of new
epistemologies, the evaluation of personal competencies, and even the design of the teach-
ing space all started to build their own unique logic. By introducing the epistemologies,
teaching systems, values, and beliefs celebrated in modern education into Buddhism, the
Buddhist educators managed to redefine the content, forms, and subjects of the Buddhist
legacy and changed how knowledge, power, and the sanctity of Chinese Buddhism were
aligned (Ji 2009, p. 41).

3.3. The Learned “Student-Monks (*#f Xueseng)” and the New Dharma Lineages

At the same time as Buddhist institutes were where all Buddhism-related knowledge
was taught, they also formed a site for power struggles. In addition to the building of Bud-
dhist networks based on Dharma transmission to defend the orthodoxy of each Buddhist
lineage, the modern era saw the emergence of another method of asserting Buddhist or-
thodoxies, which was closely linked to the work of the “ student-monks” in Buddhist insti-
tutes (Rongdao 2017, pp. 55-70). Notably, the functions of Buddhist institutes were by no
means limited to those of teaching Buddhist knowledge. Instead, such institutes were also
responsible for helping the monastic community keep pace with formal national educa-
tion. The establishment of modern Buddhist educational institutions was aimed precisely
at cultivating Buddhist experts with multidisciplinary skills who could adapt to the new
era and contribute to the new society. The many “ student-monks” who had graduated
from these modern institutions subsequently modified the relationship between the Bud-
dhist community and the Chinese nation, which was undergoing drastic social changes.
As they learned secular knowledge and built a strong knowledge base, the student-monks
were capable of exchanging Buddhist ideas with intellectuals and elites in the fields of re-
ligion, philosophy, science, etc. In this process, they were in fact defending the field of
Buddhism. As Jichen 75 suggests, “to introduce new reforms into Chinese Buddhism,
one should not only examine the current social trends but also study the modern society
thoroughly to understand how it is organized and what convenient methods can be ap-
plied in order to cultivate the new generation of Buddhist followers in the future!” He
further points out that the combination of Buddhist education with social education can
at least enable the monastics to “first, understand the way in which the modern society is
organized, and second, to acknowledge the role played by Buddhism in the modern soci-
ety”. Keenly aware of their social and religious responsibilities, the student-monks who
trained in modern Buddhist institutes were seen as active contributors to redefining Chi-
nese Buddhism in the modern era and were optimistic about the part they would play in
reshaping the Buddhist religion in the nation’s future. As the social values of the student
monks were continuously recognized by the Buddhist community in modern China, in
the Jiangsu and Zhejiang regions, even abbots in the Conglin system would accept student
monks as their disciples. It was precisely the tensions and conflicts between the traditional
and the modern models of Dharma transmission that subsequently prompted the modern-
ization of Chinese Buddhism. The new student monks should be regarded as an important
force shaping modern Chinese Buddhism.

By now, it is clear that the transfer from civil society to the government as the main
body for organizing Buddhist education has relied largely on the work of Buddhist ex-
perts cultivated by the modern Buddhist institutes, with Taixu being the most prominent
figure in this regard (Chen 2020, p. 7). While his modern view of Buddhist education
was still nascent during the Republican era, by 1956 to 1966, after establishing the Peo-
ple’s Republic of China, the influence of his view had been fully felt. Of the teaching staff
at the Buddhist Academy of China, aside from laymen and university lecturers, monas-
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tic staff members such as Fazun 7%, Guankong #{%¥, Zhengguo £, Chenkong JE7%,
Yejun %3, and Yuyu & & had all been either students or teachers at the Wuchang Bud-
dhist Academy and the Sino-Tibetan Buddhist Academy founded by Taixu. Meanwhile,
Zhao Puchu #EEY], Juzan E#, and Mingzhen H{E were all followers of Taixu’s mod-
ern philosophy of Humanistic Buddhism (A [ ## Renjian Fojiao), thanks to whose ef-
forts the privileged position of Humanistic Buddhism in Buddhist studies today is widely
recognized.

4. Conclusions

This paper focuses on “knowledge” as a discursive construction in modern Chinese
Buddhism, and draws on the analytical framework of “discourse and power” by the French
sociologist Foucault. By describing the evolution of Chinese Buddhist education from Con-
glin to Buddhist Academies, it shows the transformation of the social image and function
of modern Buddhism from faith to knowledge culture, discusses why modern Buddhism
needs to base itself on “knowledge” to connect the sacredness of Buddhism with the world,
and what role the Buddhist monastic space as a “Buddhist Academy” plays in the new dis-
cursive practice.

In understanding the term “Buddhist education”, this paper uses an outside-in ap-
proach, i.e., defining Buddhist education in light of the new social attitudes toward the
concept, methods, and content of education at the time. Therefore, the concept of “Bud-
dhist education” in the paper is not fixed, but changes with the changes in the external
environment. It does not specifically refer to the forms of ancient Conglin such as master-
disciple teaching, sitting incense in the meditation hall, preaching in the Dharma hall, and
traveling around to visit eminent monks. After the introduction of Western learning in
modern times, it broke the internal, enlightenment-oriented, and inspirational education
of the monks, which focused on spiritual and mental quality. It reshaped people’s thinking
concepts with the modern knowledge system, which emphasizes science, rationality, em-
piricism, and discipline classification. Therefore, it changed the traditional Conglin train-
ing mode of education and also caused the Buddhist education venues to change from
monastic communities to academies (including research organizations). When discussing
the Conglin system, this paper also focuses on explaining the impact of “knowledge” as
a discourse power on the traditional Conglin power structure. After the definition of ed-
ucation changed from introspective spiritual enlightenment to argumentative knowledge
accumulation, “knowledge” as a new influence weakened the stability of the Dharma-clan
relationship in the Conglin system. The stability of the Dharma-clan relationship in the tra-
ditional Conglin was also based on the Chinese social clan structure and produced at the
same frequency. This paper argues that the development of Buddhism has always been
“in tune with the social environment” in order to be viable.

The changes in the concept of Buddhist education in modern China have offered an
important angle for observing and reliving the interactions and conflicts between Western
and Chinese cultures in the modern era. Cultural differences between Westerners and East-
erners have led to their different ways of thinking. The Chinese traditional private school-
ing system, which valued personal wisdom, intuition, and individuality, was completely
different from the Western education system, which tended to be more practical, emphasiz-
ing the rational, tiered learning of academic subjects. Therefore, during the eastward trans-
mission of Western learning in the modern era, a period when China was undergoing deep
social changes, the absorption of Western knowledge, the need to cultivate “new citizens”,
and changes in the national views of education all led to the transformation of the Conglin
education system of Chinese Buddhism, which was deeply affected by Confucianism. This
transformation, in turn, involved many complex issues, including the traditional Conglin
patriarchy system, the Conglin education system, the methods of Dharma transmission,
and the relationship between monastics and householder practitioners, among others.

Revisiting the practices of modern Chinese Buddhist education reveals several promi-
nent features in the development of Chinese Buddhist education in the modern era. Such
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features include the shift of Buddhism’s passive and conservative view on education to a
more active and open view; the gradual abandonment of the traditional Conglin educa-
tional model and the embrace of the modern, institutionalized model; and the end of the
monastics’ monopoly of Buddhist education and the beginning of the joint organization
of Buddhist education between monastics and laymen. In this process of the overall ratio-
nalization of Chinese education, Buddhist education, as an important part of traditional
Chinese education, was unavoidably affected. The rationalization of Chinese Buddhist
education subsequently became a major topic in modern Buddhist reforms. Buddhist mas-
ters such as Yuexia, Dixian, Yang Wenhui, Tanxu, Changxing, Yuanying, and Taixu had all
dedicated themselves actively to promoting modern Buddhist educational practices. With
their awakened awareness of modernity and globalization, progressive-minded members
of the Buddhist community attempted to integrate the Buddhist religion into world civi-
lization through the development of Buddhist education. Subsequently, they tried to shift
their focus from “a China-centered Buddhism to the creation of a new Buddhism more
adaptable to the needs of our time H¢ "B I HAr,  THE A FACTE ZRH B #L” In
this regard, Taixu’s work is particularly noteworthy, as he promoted the notion of Hu-
manistic Buddhism and traveled around Europe and America to engage in conversations
with Western religious leaders from different schools. He also contributed actively to the
creation of the World Buddhist Academy and the World Buddhist Library and, in this man-
ner, facilitated the globalization of Buddhism. Such efforts not only enabled the religious
culture of modern China to break free from the constraints imposed by ancient traditions
and cultural borders but also directly impacted the promotion of Chinese religious culture,
including its national characteristics and diverse development pathways, in the interna-
tional world. Since then, Buddhism has widely participated in various cultural dialogues
through various forms, actively participated in international exchanges and cooperation,
broken the imprisonment of various regions and nationalities, and actively responded to
various social and cultural trends of thought, thus moving towards the development path
of traditional and modern, national and world-wide opportunities.
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Abstract: Hagiographical tales tell us that some Buddhist monks who lived during the Early Medieval
China (220-589) possessed considerable medical skills. Some were proficient in foreign medicine,
while others had mastery over traditional Chinese medicine. The outstanding medical practitioners
among these monks included Yu Fakai TV£F#, Zhi Facun 3 1% 77, Sengshen &%, and Shi Dachong
FEEYE. In addition to having a background in traditional Chinese medicine, these individuals are
said to have had access to foreign medical knowledge due to their status as monks. However, the
literature on these physician-monks’ medical skills is limited, which is why the present paper aims to
explore this matter further, especially by introducing and elaborating upon some modern Chinese
research which has generally gone unnoticed in international scholarship. To this end, this paper
critically analyzes various historical records detailing these monks’ lives. It shows that, in addition
to having extraordinary medical skills, some of these physician-monks mastered methods to cure
specific diseases (such as beriberi [jinogi bing fI&J%] (This is the name of the disease in traditional
Chinese Medicine. It refers to a disease characterized by numbness, soreness, weakness, contracture,
swelling, or muscle withering in the legs and feet.)). It also shows that they were usually more
accurate in syndrome differentiation, while the treatments they prescribed were unique. However,
given the lack of information, further research is required to clarify how these physician-monks
learned methods as well as the impact of their foreign medicine knowledge on their methods.

Keywords: Early Medieval China (220-589); physician-monks; medical skill

1. Introduction

In his famous essay, “Hufang kao” #77% [An Examination of Foreign Prescriptions],
Fan Xingzhun J8477f (1906-1998), a prestigious expert of medical history in modern China,
states the following;:

Culture is inherently fluid. Anything that is not fluid will never advance. Con-
cerning Chinese medicine, if not for the flow and contact between the ancient
Chinese and Western cultures, I am afraid that Shennong’s Herbal Classic (Shennong
bencao jing THEAEL), which documented 365 kinds of medicaments, and the
Treatise on Cold Pathogenic Diseases (Shanghan lun 15%%&#) which has 113 recipes
would not have been published around the period of the Han dynasty. XXV 4<%
BABEEZY) o LEEE RIS - PRI » AR IS 2 B B
b BRZENTAEARY (MEARL) - —H—+t=72 (BEw) - &
BEZ D o (Fan 1936, p. 1235)
Fan posited that the development and dissemination of Chinese medicine were influenced
by its contact with foreign cultures. In the latter part of his essay, he mentioned that “the
Wei, Jin, and Northern and Southern dynasties, during China’s Three period, were the
peak of the spread of Brahmanical [Indic] medicine into the country, as it was during this
time that Brahmin monks and Buddhists were most active in China.” & %45l ) & 408
= J7 IR > TEETIJRE 2 SR P R A (B A B REIRE X, PRI L IR 22 2 P 004 B G A AE o R i s Y A
(Ibid., p. 1242). The “Treatise on the Classics and Other Writings” (“Jingji zhi” £££57%) of
the Book of Sui (Suishu F§%) (hereafter Suishu’s Treatise on the Classics and Other Writings)
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documented 12 medical books introduced from India and the Western Regions. There are
as follows:

(1) Mohe chu huguo fang FE3 Hi#HE 77 [Foreign Prescriptions by Maha] in 10 juan.

(2)  Xiyu zhuxian suoshuo yaofang Vii8EE Al T3 2477 [Prescriptions Taught by the Sages of
the Western Regions] in 23 juan.

(3)  Xiyu boluoxianren fang Vi1 Z& Il \ J7 [Prescriptions of the *Para Sages of the Western
Regions] in 3 juan.

(4)  Xiyu mingyi suoji yaofang V434 & Fr#E 27 [Important Prescriptions Collected by
Famous Physicians in the Western Regions] in 4 juan.

(5)  Longshu pusa yaofang HEHI ¥ 5% J7 [Nagarjuna Bodhisattva’s Important Prescriptions]
in 4 juan.

(6)  Longshu pusa hexiang fa #EHi ¥ §# fl 75 V% [Nagarjuna Bodhisattva’s Incense Blend
Recipes] in 2 juan.

(7)  Longshu pusa yangxing fang RERIZE FEEMEJT [Nagarjuna Bodhisattva’s Spiritual Culti-
vation Methods] in 1 juan.

(8)  Qipo suoshu xianren minglun fang &% Fr il \ 773w 77 [Sagely Knowledge of Life
Conveyed by Jivaka] in 2 juan.

(9)  Qiantuoli zhigui fang FFEFIE R T [Methods of Exorcism in Kantoli] in 10 juan.

(10) Xinlu Qiantuoli zhigui fang HEkFFEFE R TT [Newly Documented Methods of Exor-
cism in Kantoli] in 4 juan.

(11) Poluomen zhuxian yaofang B5EFEELIEETT [Prescriptions of Brahmin Sages] in 20 juan.

(12) Poluomen yaofang B4EF1%E77 [Brahmin Prescriptions] in 5 juan.

These foreign medical documents included in the Suishu had probably already existed
since the period of division (220-589). Among the monks who travelled between the
south and north were also physicians who practiced what was originally foreign medicine.
On the one hand, they spread Buddhism by practicing the medicine which they had
mastered, while on the other hand, they introduced foreign medical knowledge into
China. Simultaneously, many of the physician-monks at that time were Han Chinese
who possessed consummate skills in traditional Chinese medicine. In addition to having
extraordinary medical skills, some of them also mastered various methods to cure specific
diseases such as beriberi. These sui generis physician-monks add vivid color to the history
of monks and medicine in early imperial China.

Some developments in Chinese scholarship have been made in research on the group
of Buddhist monastic physicians (sheyi sengren # B A\)!. In Li Hong’s Z241 Review of
Ancient Buddhist Doctors in China (7B i (U5 8845 k) (Li 2008), the activities carried out
by ancient physician-monks in China were discussed, and the perspectives were extended
to fields such as the medical education of Tibetan Buddhism. The research perspective of
this paper is history and there is no discussion about traditional Chinese medicine. In Fu
Shuang’s 13 “Overview of the Researches on Buddhist Doctors in the Wei, Jin, Northern,
Southern, Sui, and Tang Dynasties” (F & § 1t i i IRF J 4 25 88 1 1 55 M) (Fu 2015),
the research results of physician-doctors across several dynasties were summarized. The
scholarship of this study is relatively solid and it has value for reference. In “Distribution
of Places of Birth and Preaching Places of Buddhist Doctors Coming from the Surrounding
Areas to China in the Tang Dynasty” (%1% 5 500 3 B8 4 1 5 4 3t BLEE B33 79 ) (Gou
and Fu 2013), by Gou Lijun 2] F|# and Fu Shuang, from the perspective of historical
geography they discuss the source and distribution of physician-monks from other places.
In Li Xican’s Z=EREE “History of Buddhism: Buddhist Doctors in the Poetry of the Tang
Dynasty” (#0585 EiF A () (Li 2015), Li starts from the poems in the Tang Dynasty
and discusses the treatment methods and social intercourse of doctors in the Tang Dynasty.
This research is quite meaningful and provides new material for us to study the medical
skills of monks. Among works about physician-monks, Biographies of Figures of Buddhist
Doctors (#% A\#)/ME) (Fu and Ni 1996), edited by Fu Fang 75 and Ni Qing {775, is
an early work in which medical figures in Buddhism are discussed, which provides a
foundation for future research. In addition, in Biography of Buddhist Doctors ({#%& \ ) {5#)
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(Tao and Liao 2014), edited by Tao Xiaohua FiEE# and Liao Guo R, a large number of
stories of ancient Buddhist Monk doctors in China are discussed. It has made contributions
to data collection, but there are a few other studies. Liu Shufen’s /{75 “The Relationship
between Monks, the State, and Healthcare in the Tang and Song Dynasties: From the
Prescription Hole to the People Benefiting Bureau” (B ARRHHMG A ~ B R A BRI B R —

— %A EI R &) is included in Chinese History from Healthcare (1 B & FE %) (Liu

2012), edited by Li Jianmin ZEEER. She provides a detailed discussion on official healthcare
and monastic healthcare in the Tang and Song Dynasties. It is a valuable reference. In
Cao Shibang’s ® 1.7 Research on External Studies of Buddhist Monks in China: from the
Late Han Dynasty to the Five Dynasties (1 BIV> FI/MEERIFEST + AR ZE TLMY), the medical
knowledge and achievements of Buddhist monks are summarized. He believed that the
troubled times in the Wei, Jin, Southern, and Northern Dynasties were the direct driving
force for monks acquiring medical knowledge and writing medical treatises. When the
state was more unified, it was not necessary for the monks to participate in such activities
(Cao 1994, p. 404). In Shang Yongqi’s IHiKE Study of Social Groups in the North under the
Background of the Spread of Buddhism from the 3rd to 6th Century (3~6H 40 #EIB T 5 T 1Y
b FHEREHTFY) (Shang 2008), one chapter discusses the groups of monastic-physicians
in the society of the north, and folk healthcare in the Northern and Southern Dynasties.
The study of Shang Yongqi proposes some unique ideas and is a solid work.

Hong Pimo’s #t 133% “Medical Career Record of Buddhist Monks in History” (5 I
S 91T R AR JERLER) (Hong 1993) was adapted into a popular text from historical data. It has
a certain instructive significance. In “Discussion About the Influence of Buddhism on the
Development of Medicine in the Sui and Tang Dynasties” (3 P 5 o 1 fl 221 58 25 58 JR (1)
%) by Liang Lingjun #¥#Fand Li Liangsong %* R/ (Liang and Li 2016), they discuss
in some contexts the Buddhist monks in the Sui and Tang Dynasties, and the works of
physician-monks from that time. In “Discussion about the Influence of Sinicized Buddhism
on the Academic Study of Traditional Chinese Medicine (Part 2)” (FlamiZE b #hH0E 52
ey (F) ) by Hu Shilin #tH#K, Tang Xiaojun H#EE, and Wang Qianzhi T~
(Hu et al. 1996), they summarize the ancient physician-monks of China. It is argued that
more than one hundred Buddhist monks can be found in the literature. In Zheng Junyi’s 5§
& —"Buddhist Doctors of Han Nationality in Medical Exchanges between Tang and Tubo”
JiE B 3 R R R R ) T R (Zheng 2017), the influence of physician-monks of Han
ethnicity on Tibetan medicine is discussed from the perspective of exchanges between the
Han Chinese and Tibetans. In Han Guozheng’s ¥[# iE. Study of “Sengshen’s Prescriptions”
in Chinese and Japanese Medical Literature” (F H B £ SCEAHHY (M5 7)Y %) (Han
2012), literatures on Sengshen'’s prescriptions in the mediaeval times were summarized and
studied alongside a comparison of Chinese and Japanese literatures. The article focuses
on Sengshen’s understanding and treatment of diseases. It is written from the perspective
of traditional Chinese medicine. In Xue Keqiao’s 5L “Indian Buddhism and Ancient
Chinese Medicine in the Han Region” ([ il #5 8 o [ 7 Q% b BE 22 22 (Xue 1997), the
relationship between Indian Buddhism and traditional Chinese medicine is systematically
summarized. Two parts separately discuss physician-monks from the Western Regions
and China. At the same time, the author systematically summarizes medical books and
skills introduced into China from other regions, as well as the contributions of important
medical figures. In Dang Xinling’s ##73 “Zhai Farong, the Medicine King of Dunhuang
in the Tang Dynasty” (FUFUERE FE1£%) (Dang 1993), there is a special study on Zhai
Farong, a physician-monk of Dunhuang. In this article, it is argued that he could serve as
Chief Monk in Dunhuang mainly due to his excellent medical skills. In Zhou Hua's J&#
Study of the Development History of Medicine in Shaolin (/>HKE& 838 J 1 i/ 5%) (Zhou 2016),
the physician-monks in Shaolin in different periods are described, but its depth of research
is limited. In “Medical Achievements of Buddhist Doctors in the Wei, Jin, Southern, and
Northern Dynasties” (£ & Rt 1558 188 22 55k) by Li Qing Z57F, et al. (Li et al. 2009), the
practice of Buddhist Monk doctors from this period are investigated from the perspective
of their medical practices. In Ding Jiashuo’s T #&/% “Medical Activities of Monks in the
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Tang Dynasty- Monks in Chang’an in the Period of Emperor Taizong in the Tang Dynasty
as an Example” (EIUIG ARG B——LUBE R BRI R 24 A %) (Ding 2017), the
social activities of monks are discussed based on their medical practices. Gao Xiang’s /=i
Study of Healthcare of Monks in the Wei, Jin, Southern, and Northern Dynasties (L5 R ALFAMY
NE RN (Gao 2019) clearly summarizes the medical practices and healthcare of
monks in the Wei, Jin, and Southern and Northern Dynasties.

Relevant scholarship in English includes Paul U. Unschuld’s Medicine in China: A
History of Ideas, in which the impact of Indian medicine on Chinese medicine is discussed.
Buddhism became the media for medical exchanges, and monks became the core group
spreading and receiving medicine from foreign countries (Unschuld 1985, pp. 132-53).
C. Pierce Salguero’s Translating Buddhist Medicine in Medieval China discusses the exchange
of medical culture between China and India in the mediaeval period. This monograph
offers a good historical discussion on the relationship between Buddhism and healthcare
during the period in question. Chapter Five looks at Buddhist physicians (Salguero 2014,
pp- 237-70). His other important paper is “A Flock of Ghosts Bursting Forth and Scattering”:
Healing Narratives in a Sixth Century Chinese Buddhist Hagiography (Salguero 2010). This
paper is an important contribution to the research of medical monks. Compared with this
article, my research pays more attention to how these monks use specific traditional Chinese
medicine techniques and prescriptions. The focus of my article is not on the interpretation
of literature. Smith, Hilary A.’s Forgotten Disease: Illnesses Transformed in Chinese Medicine
(Smith 2017), the author talks about a distortion of Asian traditional disease concept after
the introduction of western vitamin concept and discussed the complex situation of jiaogi
[l in Medieval China, which is not just beriberi. Liu Yan’s Healing with Poison:Potent
Medicines in Medieval China (Liu 2021), also talked about the use of the poisonous drug
hanshi san £ &H{ by Buddhist monks.

Having outlined the past research on the topic at hand, we should further clarify
what we are addressing in this study. In my opinion, “Buddhist medicine” is a concept
involving formal medical techniques and technologies. We should not simply believe that
all the medical practices of Buddhism or its mystical methods for disease treatment, such
as those relying on meditation, ought to be regarded as “medicine” because Buddhism
applies labels such as “Great Lord of Healing” (Dayi wang K& T.) and “Healing the Mind”
(yi xin B&.0>). Medicine should treat very specific diseases of the human body and some
monks in Buddhism really did master some practical medical techniques. This would be
a real example of “Buddhist medicine” in practice. My research approach in this paper,
therefore, will focus on the “theory, method, prescription, and medicine”? (lifa fangyao ¥
1#:772£) used by these monks of antiquity in the process of practicing medicine. Buddhist
physician-monks in the real world, I argue, should have had specific practices and medical
records or prescriptions which we can analyze. This is one of the core indicators with
which to judge whether a monk was a real physician. Therefore, in this paper, I want to
pay special attention to the prescriptions given by some monks in detail.® This requires
reference to a point of view rooted in Traditional Chinese Medicine. It is in this way that
we can objectively and critically discuss the physician-monks under investigation.

2. Physician-Monks Recorded in the Gaoseng zhuan &1 {# [Biographies of
Eminent Monks]

According to the Gaoseng zhuan T i [Biographies of Eminent Monks], the first
documented monk in the text who is credited with possessing medical skills was An Shigao
Z 5, an eminent monk who translated Buddhist scriptures:

An Qing, known by the courtesy name “Shigao” 1, was the crown prince born

to the king and queen of Parthia. He was known for his filial piety since he was a

child. He was diligent in his work, intelligent, and studious. He had extensive

knowledge of the foreign classics, the seven shining stars and the five elements

[i.e., astronomy and related sciences], medical treatments, special techniques, and

even the sounds of birds and other animals. %% » FH& » € EEFEERZ KT
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o BUAZEAT RS » N SGESEEEL - SRR o Hh R N -CRE T AT R T 240G

ThE RSB B HEAERE o (Hui 1992, vol. 1, p. 4)

However, the text does not specify which kind of medical skills An Shigao used to treat
people. Assuming this account is historically true, what he had learned was likely similar
to the knowledge possessed by Indian Brahmins. According to the Biographies of Eminent
Monks, Yu Daosui T3&1%, another monk of the Northern and Southern dynasties, “became
a monk at the age of 16, and served Mr. Lan B/ as a disciple. He was academically
brilliant, and read extensively both domestic and foreign literature. He was proficient in
medicine and writing, had a deep understanding of different customs, and was eloquent.”*
The Mr. Lan mentioned here was the eminent monk Yu Falan F7£# of the Eastern Jin
dynasty (317-420).

Yu Fakai, another disciple of Falan, became known for curing people while spreading
the Buddhist Dharma alongside his medical skills. He was the first monk whose practice of
medicine was documented in detail in the Biographies of Eminent Monks. Yu Fakai, whose life
details remain relatively unknown, had deep thoughts but seldom expressed himself, while
his views were considered unique. He was familiar with the scriptures of the Fangguang bore
jing BOLMAAE and Zhengfa hua jing IEIEFELE, followed the path of Jivaka &%, and had
considerable medical skills. One time he begged for food and stayed temporarily at a host’s
house. Later, when one of the women in the household went into labor, complications put
her life at risk. Many physicians tried to treat her without success, and her whole family
was in distress. Upon seeing this, Yu Fakai said, “This is easy to cure.” As the host began
slaughtering a sheep to perform an illicit ritual, Yu Fakai ordered people to take some of
the mutton to cook soup instead. After the woman in labor drank the soup, he applied
acupuncture based on her gi % (i.e., the vital energy within her body). Shortly after, the
baby was born with the amnion covering its body.

On another occasion, in the fifth year of Shengping 5-*F- era (361), Xiaozong Z 7%
(Emperor Mu of Jin) had fallen ill. “The emperor suffers from a small illness and [Empress
Kangxian /#J#k] asked Mr. Yu to take his pulse. He came to the door but refused to enter,
giving many excuses. He should be thrown in jail.” Shortly after, the emperor passed away
and Kai was pardoned. Subsequently, he returned to Shicheng temple £1#5F on Mount
Shan %/Lll. Someone asked him: “Master, you are highly intelligent, unbending and simple.
Why do you let the medical arts cross your heart” He answered: “When we understand
the six paramitas 7S, we can eliminate the illnesses caused by the four devils. When we
adjust the nine pulse-taking conditions® (jiuhou JL1%), we can cure cold-wind illnesses. This
benefits not only oneself but others, and nothing is more delightful than this.” Yu Fakai
died at a hill temple at the age of sixty sui. Sun Chuo % described him as “an intelligent
man and an eloquent speaker who “made use of the mantic arts to spread the teaching (i.e.,
Buddhism); this is the person Mr. Kai was.”®

Yu Fakai’s native place is unknown. It is also possible that he adopted his last name to
honor his master, Yu Falang. As the records mention that Yu Fakai “followed the path of
Jivaka,” it can be assumed that people would have imagined that his medical knowledge
came from Indian sources and perhaps he knew Indian medicine in reality.” Some scholars
believe that Yu Fakai treated labor dystocia. In the system of Indian medical practice that
had spread to Khotan, knowledge of obstetrics, gynecology, and pediatrics was included in
the “Prescriptions for Children” branch, which was one the “eight branches of medicine”
(yifang bazhi %77 /\3). Jivaka was also considered the king of doctors for children, and
was surely familiar with obstetrics. Thus, it has been suggested that the skills used by Yu
Fakai to treat dystocia were related to the knowledge passed on by Jivaka to his followers
(Chen 2008, pp. 21-22).

Helping women in labor by using acupuncture was a common practice among Chinese
physicians in premodern times. Almost all of the acupuncture classics from all dynasties
discussed similar topics. Some examples include: “When a woman encounters difficulties
in giving birth and if the fetus does not come out, Kunlun Ef is the major acupuncture
point for treatment (X &k » H AL » BfFE2).” (Zhang and Xu 1996). Further,
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“When a woman gives birth to a fetus with its feet coming out first, penetrate the Foot-
Taiyin JE KB with one-third of the needle under the skin, and take out the needle when
the feet retract inside. The acupuncture point is located at the concave part between bones
under the white skin behind the medial malleolus.”® Additionally, “If the fetus’s hand
comes out first, penetrate the Taichong K point with one-third of the needle under
the skin, and urgently stimulate the Baixi point, which is located one cun I [a unit of
length] away from the hallux. If the placenta is not expelled, penetrate the Foot-Taiyang
four cuns under the skin, with the acupuncture point at the concave point one cun under
and behind the lateral malleolus [...] Additionally, penetrate the Sanyinjiao =z point
for dystocia, non-stop menstruation, malposition, and excessive fetal movement.” In the
author’s opinion, it is almost certain that foreign medicine comprised a part of Yu Fakai’s
medical skills. However, as acupuncture is also used in traditional Chinese medicine to
deal with dystocia, whether Yu Fakai used foreign medicine to treat the woman with labor
dystocia is an issue that remains to be discussed. However, based on the fact that someone
asked him (“Master, you are highly intelligent, with a strong and assertive personality. Why
are you also highly skilled in medicine?”), it can be inferred that many people were aware
of Yu Fakai’s medical skills, and it is likely that he was a famous doctor during his time.

Both Yu Daosui and Yu Fakai were disciples of Yu Falan, and both of them had medical
backgrounds. However, Chen Ming B pointed out that no records show that Yu Falan
practiced medicine; therefore, it is conceivable that the two disciples had learned their
medical skills from someone other than their master. Moreover, Chen Ming speculated
that Yu Daosui learned his medical skills from Yu Fakai and that the skills were passed on
from one fellow disciple to another (Chen 2008, p. 21). As records are limited, these are
merely reasonable inferences. Regardless of where the two learned their medical skills, it is
noteworthy that two of the three individuals hitherto mentioned (i.e., the master and his
two disciples) practiced medicine.

The Biographies of Eminent Monks also recorded the deeds of Zhu Fotiao Z 3. Al-
though the records do not explicitly mention that he possessed advanced medical skills,
they reveal additional information:

Zhu Fotiao, from an unknown clan, was said by some people to be from Tianzhu
K [India]. With Fotucheng as his master, he lived at Changshan Temple ;11|
5f for many years. He lived a pure and simple life and did not make displays of
ornate language, for which many people of that time praised him. Two brothers
who were devoted believers in Changshan lived a hundred i [unit of length] from
the temple. The wife of the elder brother had fallen seriously ill and was moved
near the temple so that she could be treated. The elder brother had Tiao as his
teacher. During the daytime, he was always in the temple to be taught Dharma.
One day, Tiao suddenly visited his home. The younger brother asked about his
sister-in-law’s illness and his brother’s situation, to which Tiao answered: “The
sick person is fine, and your brother is as usual.” After Tiao had gone, the younger
brother rode a horse and headed to the temple. When he talked about how Tiao
had visited in the morning, his elder brother was stunned, and said, “The monk
has not left the temple all morning. How could you see him?” The elder brother
asked Tiao about this, and Tiao smiled in silence. Many people heard of this and
were also astounded. ZfFHFE » REERE - A KZEN o SOEE AT > EF
IISFAELE - EMATRE - RS » KLU EZ - WILAZEEE - e A &
EFAE o MR - ESFR 0 DOIEEE - LEEEHRA BT - SIE R ST PR
T8 - RHPABEHRE - BAMBEHTE » WHRLLE - F{E - REET > BT
W - HER > RIAEBEDL - 5 A ER AER M EEIAA ST 0 i
IR 27 2 F LI > PR > B EE o (Hui 1992, vol. 9, p. 363)
What is particularly noteworthy in this passage is that the elder brother’s wife had been
moved near the temple so she could be treated. This shows that the temple in which
Zhu Fotiao stayed had adequate medical resources to treat sick people. In ancient times,
having adequate medical resources meant that good physicians lived in a given place.
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This implies that Zhu Fotiao’s medical skills were highly regarded among the Buddhist
households in the vicinity. Moreover, judging from the apparent miracle he performed, his
behavior resembled that of his master Fotucheng f# &%, who was also a foreign eminent
monk whose medical skills were also documented in the Biographies of Eminent Monks. As
mentioned in his biography: “Fotucheng treated sick people that no one else had been able
to cure and the illness would subside gradually. He subtly treated people and countless
people benefited from his skills.”!? We can assume that the methods Fotucheng used did
not originate from local Chinese medicine.

Another event recorded in the Biographies of Eminent Monks can further illustrate the
special characteristics of Fotucheng’s medical skills: “At that time, two sons of the crown
prince Shi Sui 7% stayed in Xianggou #£. Fotucheng said to Shi Sui: “Your younger son
is sick; you should go and bring him back.” Thus, Shi Sui instructed his trusted aide to ride
a horse and visit his younger son, who was indeed ill. The imperial physician Yin Teng
% and some foreign monks claimed that they could cure him. Fotucheng said to his
disciple Faya: ‘Even if the saint were here, he would not be able to cure this kind of illness,
let alone these people.” Three days later, the sick man died, as Fotucheng had expected.”!!
We can look at this passage from two perspectives. First, Fotucheng conformed to the
precepts of Buddhism and refused to tell lies; therefore, he did not support the other doctors’
opinions that the man could be cured. Second, based on the medical skills that he had
learned, Fotucheng judged that there was no way to cure the patient. This diagnosis was
a conclusion that he had reached on his own, as a direct result from the foreign medical
knowledge that he had mastered. Moreover, this reminds us that the foreign medical
knowledge that these monks had mastered might have been unique in China in terms of its
methods of identifying symptoms and diseases.

3. Zhi Facun 3%, the Monk Yang (fil3E.A) and Sengshen, and Beriberi

The following three monks became widely known in the Wen and Jin dynasties for
curing beriberi and became the archetype of physician-monks at the time.

3.1. Zhi Facun

Zhi Facun was a reputable physician-monk who lived during the Wei and Jin dynasties
period. He was a member of the Hu #] people. He grew up in Guangzhou &/ and became
proficient at practicing medicine. According to the literature, he was proficient at curing
beriberi, a disease that struck many people during the Eastern Jin dynasty period. Zhi
Facun amassed considerable wealth through his medical skills. It was said that he owned
two treasures: an eight-chi (unit of length) blanket with bright and shining colors that could
change into a hundred different images, as well as an eight-chi bed made from agarwood,
so that a pleasant smell always filled his house.

Wang Yan E¥ (some sources cite his first name as Tan #&) from Tayuan KJf was
the regional inspector of Guangzhou at that time. His eldest son, Shaozhi fif.Z, asked for
the aforementioned two treasures owned by Facun, but the latter refused multiple times.
Subsequently, Wang Yan reported Facun for being an unruly man of wealth; later, he had
him executed and his assets confiscated. Following Facun’s death, a spirit that looked like
him appeared in the regional court. The spirit frequently beat a drum outside the building,
seemingly to protest the injustice that had befallen Facun. Sometime later, Wang Yan fell
ill and began to see Facun by his side. Shortly after, Wang Yan died. Shaozhi died shortly
after he had arrived at Yangdu ##5.12

According to the Suishu Treatise on the Classics and Other Writings, Zhi Facun penned
the Shensu Prescriptions (Shensu fang %77 in 5 juan) (Feng 1993). Further, people from the
Song dynasty provided additional information on his life:

Zhi Facun was a monk in the Lingnan 48 area. He longed for the life of a

monk since he was a child and hoped to pursue ultimate wisdom. He was an

honest and sincere man, never tired of searching for new treatments, and was
highly respected during his time. Following the wave of migration to the south
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during the Yongjia 7K % era (i.e., when upper-class individuals of the Jin dynasty

fled from the Central Plains to southern China after the Disaster of Yongjia), the

scholar-officials had been unable to adapt to their new environment, and many

of them suffered from weakness in the legs. Only Facun could save them. 3%

& BERMAW - SFRZEF - DREE > MRS - SRER - B RAHE

% o BUKFERE - B LRANE KL - FrREIES - MR FREIRE 2.8

When the Song writers recorded Zhi Facun’s story, he had long since passed; therefore,
said information can only serve as a tentative reference. The two treasures of Zhi Facun, the
eight-chi blanket and the eight-chi bed are believed to be rare objects from distant regions
of the Wei and Jin dynasties period. The former is believed to be a high-quality woven
blanket of exquisite craftsmanship with gorgeous patterns and colors. It is likely that Zhi
Facun obtained both treasures because he was a member of the Hu people and because of
the wealth he had amassed by practicing medicine. The illness that he was an expert at
treating was a so-called “weakness in the legs,” also known as beriberi, which is considered
to be a thiamine (Vitamin B1) deficiency by modern medicine.

Beriberi is a nutritional deficiency disease characterized by impaired glucose metabolism,
caused by a long-term lack of vitamin Bl in the individual’s diet; people with beriberi
usually lack other types of vitamin B as well. Its early symptoms include fatigue, a feeling
of heaviness in the lower extremities, scaling skin, numbness in the calves or feet, muscle
soreness (especially in calves), headaches, insomnia, and loss of appetite. Following this initial
stage, the following typical symptoms appear: (1) Nervous system: Peripheral polyneuritis.
(2) Circulatory system: Palpitations and shortness of breath, especially during movements.
In severe cases, cyanosis, dyspnea, and hepatomegaly, which are symptoms of heart failure,
may appear. (3) Sufferers may develop different levels of edema, initially in the ankles.
(4) Digestive system: Flatulency, loss of appetite, and constipation may appear, although less
commonly than the other three types of symptoms. The illness can be divided into five types,
including the dry type, with peripheral polyneuritis as the main symptom; the wet type,
with anasarca as the main symptom; the fulminant type, with acute heart failure as the main
symptom; the cerebral type, with central nervous system disorder as the main symptom; and
the mixed types, with various symptoms (Zhang 1989).

Chinese medical historians were well aware of this disease. Liao Wenren i1
summarized traditional Chinese medicine’s historical understanding of the pathogenesis of
the disease as follows: “Those who believed it to be an exopathy split into several groups,
who attributed the cause of the disease to wind toxicity, miasma, dampness, or a contagion.
Those who believed it to be an endopathy also split into several groups, attributing the
cause of the disease to kidney deficiency, epilepsy, internal dampness (a kind of water
intoxication), malnutrition, inherited pathogenic toxins (pathogenic toxins passed from
mother to fetus), a down-flow of dampness, or stagnation of the spleen’s gi. Apart from
these causes, other exopathic factors include the land (local conditions), climate (season),
age, gender, status, and occupation.” (Liao 1929). However, many medical historians have
accepted the view that this illness is the same as what the modern medicine practitioners
identify as a thiamine deficiency. For example, Chen Bangxian R B posited, “It was
only recently discovered that [beriberi] is caused by the lack of vitamin B in rice.” (Chen
2011, p. 332). However, this theory has been refuted by certain historians of medicine. For
example, Liao Yuqun BB R writes, “The prevalence of the disease only happened during
certain periods, living environments, and among specific groups of people. In certain
environments where white rice is the staple food, the prevalence of the disease has not been
observed.” (Liao 2000). Concerning the prevalence of the disease in the eastern Jin dynasty,
Liao Yuqun pointed out that the historical curve of drug poisoning due to the intake of
mineral substances (e.g., mercury, lead, and arsenic) and that of the incidence of beriberi
are identical; this idea is further reinforced by the fact that, during this time, the use of
“medicinal pellets” was popular.

Judging from physicians” historical understanding of beriberi, it seems that the scope
of diseases considered by traditional Chinese medicine doctors to be beriberi is not limited
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to thiamine deficiency. This is directly related to the difference between traditional Chinese
and Modern physicians’ methodology, namely, “syndrome differentiation” (bian zheng ¥t
#) vs. “disease differentiation” (bian bing %#%). For physicians of traditional Chinese
medicine, who follow the principle of “treatment based on syndrome differentiation,”
understanding diseases’ syndromes is of direct and critical significance to curing the
disease.!* Therefore, any disease that involves weakness in the legs is considered to be
related to beriberi. According to the Prescriptions Worth a Thousand Pieces of Gold (Qianjin
fang T4:77), physicians including Zhi Facun, Monk Yang, and Sengshen of the Wei and Jin
dynasties were experts in treating diseases related to leg weakness. Sun Simiao (¥ E#;
541-682) writes the following:

Combing through the classical prescriptions, several theories for leg weakness can

be found, but the symptom appears rare during the period under investigation.

However, following the Yongjia migration to the south, many officials’ relatives

suffered from the disease. In Jiangdong, Lingnan, people like Zhi Facun and Monk

Yang studied the classical prescriptions and became exceptionally good at curing

leg weakness. Almost all of the officials and people from prominent families were

cured thanks to treatments offered by the aforementioned physicians. Afterward,

during the Liu Song (420-479) and Qi (479-502) dynasties, the monk Shenshi had

collected the old prescriptions from physicians such as Zhi Facun and compiled

the records into 30 volumes of medical books. In these books, there are nearly 100

pieces of prescriptions for leg weakness. ... The disease begins with symptoms

in the legs, such as swelling in the calves; therefore, the disease was called “gi

in the legs” (i.e., jiaogi B1S,, or beriberi in modern medicine) by people at that

time, which is the same as the leg weakness mentioned by Shenshi. Shenshi

compiled more than 80 pieces of prescriptions used by Zhi Facun, including

Fu Shilian (lived Yongping mountain), Fan Zuyao, and Huang Su, which were

all distinguished. #H : FEELE)T » HAFME 28 > i NDFLRER - Bk

B REBEANZEEE - BRILEA AR - MEANE - TEELT

&G - S > SRR EAHK R o SURBZH - AREMIRAT

fE kA E#RXE T =% RIS —J00LHRE. ... AEE - 1)

TRIETERE - RIEDAEIE » R SR ISR - BRATE M55 & RV H 2840 o JRAT I 52

TAAF BT AP LLOBOHEEE ~ SEAERE ~ SRR FREMTE 7 - L\ RRfR > BRI -

(Sun 1998, vol. 7, pp. 162-63)
The records mention that Zhi Facun and Monk Yang paid attention to classical prescriptions.
If this description is true, it shows that the treatment methods used were mainly from
traditional Chinese medicine, probably without many foreign elements or techniques. In
Prescriptions Worth A Thousand Pieces of Gold, Sun Simiao documented a type of fangfeng
(i-e., radix ledebouriella, a root) decoction (fangfeng tang Bj Jili5). According to the records,
it was a prescription used by Zhi Facun. Sun Simiao spoke highly of the prescription:

A fangfeng decoction is a treatment for weakness and mild wind-type convulsions
in the limbs, uncontrollable movements of the joints, disorientation, and nonsense
speech. The symptoms come and go at any time, and the sufferers are usually un-
able to tell the passage of time. The treatments used by Zhi Facun of the south are
usually effective, with a mild nature, and do not hurt the body. Those treatments
are better than other medicines such as xuming decoctions, decoction for relieving
edema, and fengyin decoctions. A group of people in Guangzhou and some
scholars in the south usually prescribe this treatment, which is also effective for
leg weakness: Two taels [mass unit] each of radix ledebouriellae, ephedra, large
leaf gentian, double-teeth pubescent angelica root, fresh ginger and pinellia tuber;
one tael each of Chinese angelica, thinleaf milkwort root, licorice, four stamen
stephania root, ginseng, baikal skullcap root, large trifoliolious bugbane rhizome,
and white peony root; half tael of gypsum; and six zhu [mass unit] of musk. One
of the prescriptions calls for one additional tael of largehead atractylodes rhizome.
Next, it requires the physician to finely chop the 16 ingredients and boil them in
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13 shengs [mass unit] of water down to a decoction of four shengs. The prescription
requires the sufferer to take one sheng of the decoction at a time. For the first time
the sufferer drinks the decoction, the treatment calls for them to be covered with
a heavy blanket until they break out in a light sweat. Afterward, two or three
doses of the decoction should be taken again, over intervals equivalent to the
time it takes a person to walk 10 [i. 75 » JRISCHS R AU - 3580 > RETANRE »
DEIBIEE » AREER > TNEEME - MSOAFRT A2 - BATREN » BiER
S~ g~ BS1EE o BEMN—FIRMN L AEMH - INaWISERTT « BTEL -
HRBIBIEEE FES W ERES - HE PO AS - #HE
TG ~ ATEER T s AW B NER > —JT R BT o A H/NIRIEUE - DL
IK—FAZFAERIET > —HR—F - WAREEI T - TREW=AT T » AW
MTHEA > Bl o (Ibid., vol. 7, p. 173)
The Essential Prescriptions from the Golden Cabinet (Jinkui yaoliie <8 Zl) also details a decoc-
tion for relieving edema, which includes the following ingredients: gypsum, ephedra, fresh
ginger, jujube (da zao K#), and licorice. Decoctions for relieving edema were commonly
prescribed for wind edema syndrome (fengshui zhi zheng JA7K Z #). Accordingly, Zhang
Zhongjing!® 5E /{15 stated: “For wind edema, aversion to wind, full-body edema, floating
pulse, absence of thirst, and non-stop sweating without reason and without severe fever,
use a decoction for relieving edema as the main treatment” (JEUKFEE, » — & &HH » JREA
a0 BT RS > BB ) (Zhang 2013, p. 129). Further, the Xuming decoction
proposed by Zhang Zhongjing is also included in the prescription.!® The Records of Ancient
and Modern Effective Recipes (Gujin luyan 754 $#5%) mentioned the following:

A xuming decoction can cure stroke sufferers who cannot control their bodies,

cannot speak, are in pain (typically with unclear sore spots), experience spasms,

and are unable to turn their body [...] Three taels each of ephedra, cassia twig,

Chinese angelica, ginseng, gypsum, dried ginger, licorice, and zechwan lovage;

almonds (40 pieces). {7 4-4388) (Einis) A EHEE - SREAGEEI > ARG

B BRANHUREE B SN JiRE ~ KR EHE A2 08 BH

HEA =R B8 (J115) : H1 (H+HH0). (Zhang 1963, p. 17)
In fact, the xuming decoction recipe also details a decoction for relieving edema, among other
supplements. Both decoctions are treatments designed by Zhang Zhongjing. Therefore, if
the ledebouriellae decoction is really a treatment passed on by Zhi Facun, we can essentially
confirm that classical treatments were a part of his medical repertoire. By examining Zhi
Facun'’s recipe for the ledebouriellae decoction, we can find that its main purpose is to
dispel pathogenic winds and remove dampness, clear heat toxins, tranquilize, strengthen
the sufferer’s vital gi, and relieve pain. The purpose of including the ingredients of the
edema-relief decoction in the ledebouriellae decoction is to mitigate edema and fever in
the sufferer, while the xuming decoction is used to cure symptoms similar to those of a
stroke, including spasms and impaired movement in the limbs and aphasia. The purpose
of combining these two prescriptions is to eliminate dampness and clear heat toxins, as
well as to relieve the sufferer’s limb spasms. For mental symptoms such as disorientation
and aphasia, the treatment’s aim is to tranquilize the sufferer with thinleaf milkwort root
and remove phlegm with pinellia tuber. It is believed that musk is used to prevent severe
pain and fainting, that is, to keep the sufferer conscious. Thus, the treatment fully takes
into account the sufferer’s possible ailments; it is a well-articulated treatment combining
various high-quality ingredients.

In addition, according to the Prescriptions Worth a Thousand Pieces of Gold, Zhi Facun
also used acupuncture to treat beriberi:

Itis also performed using the old methods of Zhi Facun: A total of 18 acupuncture

points, including liangqiu, dubi, sanli, shanglian, xialian, jiexi, taichong, yanglingquan,

juegu, kunlun, yinlingquan, sanyinjiao, zutaiyin, fuliu, rangu, yongquan, chengshan

and shugu. JMIKSOEAFETE « 2w~ 5 - =8 - BRE - T~ # - Kif - 5
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PRk~ HE -~ B~ BB~ 2B~ BAREE ~ R SRR B R RE
FL—F/\/C > (Sun 1998, vol. 7, p. 167)
Hence, we can see that Zhi Facun used external methods when treating leg weakness.
However, due to a lack of information, we are unable to see the full picture regarding his
external methods of treatment.

3.2. Monk Yang and Sengshen

There are relatively few records about Monk Yang and Sengshen in the literature, and
we can only understand them from the scattered records related to the physician-monks:

Yang was a monk in Lingnan %87. Although he began studying Buddhism because
he was intelligent, he also practiced medicine. After the migration of the Jin dynasty to the
south, many people from the families of officials could not adapt to the new environment,
and suffered from leg weakness. No sufferers could survive, before the monk became one
of the rare ones who could cure the disease. He became famous as a result of this. Sengshen
(also known as Shenshi 7#fili), who was a Buddhist monk who lived in the Liu Song and Qi
dynasties, was good at curing leg weakness. He compiled prescriptions (which were mostly
effective) from many physicians, including Zhi Facun, into a 30-volume book. The book was
named the Shenshi Prescriptions (Shenshi fang RETJ7 [publication date unknown]). X F{IIE
N o SR - BEDUREGE - RUVBEIE - RS @R » [RKIETRAEK L - & B
PR QU EEONBERE - TILMBEER Y - RTAAE - NEME » BRMEA » EREE
2R BENEFEHEABE T S RER AER0 BASKE (R & oV

This is one of the few extant records of Monk Yang in the literature. The only thing we
know about him is that he was a well-known physician-monk who could cure beriberi.

Compared with the monk Yang, there is more information on Sengshen. Various other
sources mention Sengshen in the literature. The Yin-Yang Properties of Stalactite, 17 Recipes of
Herbs and their Preparation FL0 F 5 REVE NG LR EN L 17 555w A VA —+-£'&, Volume 37 of
the Secret Essentials of An Official [Waitaimiyao /NZFEE77]'8) states the following:

Shennong and Tongjun had a deep understanding of medicine; thus, they recorded

the mutual interactions and contraindications of medicines in classic herbal

recipes. However, Shenshi was a student of Daohong. What was the basis of the

knowledge taught by Daohong? Bt H : /& ~ fi7HE » RIEEENM: - Fr DUHR R

R HNARE > (BIRATAHER BN > EE T EA TR IR 22 (Wang 2011, p. 749)

This text reveals that Sengshen’s teacher was Shi Daohong. There is a volume named
Treatment of Cold Food Powder (Hanshi sandui lino 7€ B H{U% ) written by Shi Daohong,
and a volume on Shi Daohong in the Treatise on the Classics and Other Writings, Book of
Sui, which show that Shi Daohong’s medical skills were widely recognized during his
time. Sengshen’s prescriptions were compiled into various medical books, such as the
Prescriptions Worth a Thousand Pieces of Gold, the Secret Essentials of An Official and the Ishinpo;
therefore, we can still get a glimpse of Sengshen’s medical achievements. The “Treatise on
the Classics and Other Writings” in the Book of Sui and its counterpart in the Old Book of
Tang (Jiu Tang shu % FH), and the “Record of Arts and Literature” 2530 in the New Book
of Tang (Xin Tang shu #1/FE) all mention that Sengshen penned a medical book with 30
juan, entitled Prescriptions of Monk Shen (Seng Shen yaofang 53R %E77) or the Collection of the
Prescriptions of Sengshen (Sengshen jifang #4145 77). Later generations (including modern
researchers) named the work Shenshi Prescriptions.

According to some scholars, “There are 344 recipes in the Shenshi Prescriptions [...]
to categorize the method of preparation, there are 164 decoctions, 64 pills, and 43 types of
powder. There is a large variety of syndrome names in the Shenshi Prescriptions, altogether
being 1151 in total.” (Wang 2004). Although Sengshen was well-known for curing beriberi,
few of the treatments he left behind have been clearly described as potential cures for
beriberi. Among Sengshen’s treatments, only the “adjusted decoction for kidney dripping”
(Zengsun shen li tang YE1E'EF) was explicitly recorded to be a cure for leg weakness:
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Sengshen’s adjusted decoction for kidney dripping was used to treat the following
symptoms: toxicity brought by wind-type weakness and strain; pain, numbness,
weakness, or difficulty when moving the legs; asthenia cold at the lower burner;
mild heat invasion in the chest; heart deficiency and palpitation due to fright;
insomnia; loss of appetite and loss of smell or taste; persistent anxiety; inability
to lie down; urinary hesitancy; and irregular excretion. The prince of Xiangdong
W3 E visited Jiangzhou VL) and exhibited such symptoms, later falling into
critical condition. I made this decoction and asked him to take it, and he quickly
recovered. All individuals with these symptoms recover [with this treatment].
The appropriately adjusted recipe is as follows:

One tael each of milkvetch root, licorice, white peony root, dwarf lilyturf, gin-

seng, desert living cistanche, dried rehmannia root, red halloysite, Indian bread,

Chinese wolfberry root-bark, Chinese angelica, thinleaf milkwort root, mag-

netite, trifoliate orange, radix ledebouriellae and fossil bone; two taels each of

cinnamomi centralis cortex and Szechwan lovage rhizome; four taels of fresh
ginger; three ge [mass unit] of Chinese magnoliavine fruit; one sheng of pinellia

tuber; 30 pieces of jujube; and a white sheep kidney.Next, “Finely chop the 23

ingredients, use 20 shengs of water to cook the sheep kidney. Take 12 shengs of

the soup to boil all other ingredients. Boil the decoction down to four shengs,

and divide into five doses.” JE N JRATIGEE IEY » 16 B 55 R0 - IS5 AH

BRRE - TREER - TR REEE - DEEE - AEIR > B0 RER - B REGH

R BAMEE  AMEAH] TR © MR LRI » EFEHEBRBALL - &

W - BREE SR - BV o L E IREE RS » BEEIRZ 77« ®WIEK - H

B ATHE S ZEFIR S N2~ TR - B~ ARAlE R B B

BE WA ME DR RS W RO > RS TW s ZFENUM ; LKk

F=AFET KRB0 AFER R G2 ZRKE » UK FEF

B BT —F A > NEEEEERIOH - AR © (Sun 1998, vol. 7, p. 172)

Five men in history were invested with the title of Prince of Xiangdong, namely, Liu
Yu B8 (439-472) of the Liu Song, Xiao Zijian i T % (486-498) and Xiao Baozhi i &
HE (?-502) of the Southern Qi, Xiao Yi ### (508-555) of the Southern Liang (502-557),
and Chen Shuping BEF (572-?) of the Chen (557-589). All princes of Xiangdong were
from the southern dynasties. This indicates that the record is probably the content of
Shenshi Prescriptions as directly quoted by Sun Simiao; in other words, it is an entry of
Sengshen’s personal medical diary. If this assumption is true, it indicates that Sengshen was
very confident in his ability to cure beriberi and was also proficient at it. The symptoms
recorded in the text show that the sufferer was weak and exhausted, had been struck by
wind toxicity, felt numbness and pain in the legs, and suffered from urinary hesitancy.
Additionally, the text mentions the presence of asthenia cold in the lower burner (T £
%), a categorization of human organs in traditional Chinese medicine, which meant that
the sufferer had insufficient kidney yang &% and may have had symptoms of water excess
due to yang deficiency. Further, the term “heat invasion” % £} refers to the exogenous
heat, meaning that there was exogenous evil or heat stagnation in the upper burner of the
sufferer, which usually leads to irritability and restlessness. Additionally, a deficiency of
healthy gi (zheng qi 1E.%) and exogenous led to palpitations due to fright and insomnia.
Moreover, in the middle burner, there was a deficiency in the spleen and stomach, as well
as loss of appetite.

In terms of the combination of different ingredients, the main purposes of the prescrip-
tion include strengthening vital g/, warming yang, invigorating the kidneys, and alleviating
the sufferer. The prescribed treatment includes a cinnamon twig decoction (guizhi tang

H5), consisting of cassia twig, licorice, fresh ginger, jujube and white peony root; a
minor pinellia decoction (xiaoban xia tang /N5 %5), consisting of fresh ginger and pinellia
tuber; a pulse-engendering powder (sheng mai san “EJRAX), consisting of ginseng, dwarf
lilyturf tuber and Chinese magnoliavine fruit; a peach blossom decoction (taohua tang HAE
%), consisting of red halloysite, dried ginger and Japonica rice—in this treatment, fresh
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ginger is used instead of dried ginger, while Japonica rice is omitted; and a four-agent
decoction (si wu tang MU#¥%), consisting of rehmannia root, Chinese angelica, Szechwan
lovage rhizome, and white peony root. As for commonly-used medicines, the prescription
includes the well-known combination of milkvetch root, licorice, and ginseng, which is
used for benefiting the sufferer’s gi and strengthening their vital gi; additionally, milkvetch
root and radix ledebouriellae are combined to cure diseases related to apoplexy.

This prescription takes fully into account the two major characteristics of the disease,
that is, a “deficiency cold” (xu han J& 7€) and “wind pathogens” (feng xie J&4¥). For
example, the cinnamon twig decoction has the effects of dispelling pathogenic wind from
the muscles, harmonizing rong[qi] 4¢[%] (circulation of blood) and wei[qi] #[%] (circulation
of gi), and coordinating yin and yang as well as the spleen and stomach. It is widely used
in clinical practice. The minor pinellia decoction, a common prescription for thoracic
fluid retention, originates from the Essential Prescriptions from the Golden Cabinet. When
fluid is retained in the chest, the sufferer will suffer a cough, be short of breath, pant,
have difficulty lying down, and also have edema. However, there was no record of a
“pulse-engendering powder” until the Jin (1115-1234) and Yuan (1271-1368) clynasties;19
however, it is believed that the powder was used earlier, during the Wei and Jin dynasties.
For example, the adjusted decoction for “kidney dripping” includes a pulse-engendering
powder, which can benefit gi for promoting the production of fluid, strengthening the heart,
and as an emergency treatment for fainting. Sengshen used a peach blossom decoction in
his prescription, probably because he identified the symptoms of urinary hesitancy and
irregular excretion. According to the Treatise on Cold Pathogenic Diseases (Shanghan lun {57€
#f), the peach blossom decoction was used to cure deficiency-cold dysentery. It explicitly
documented that the symptoms included “urinary hesitancy and non-stop urination /)»
fEAR, FHA1E,” while “urinary hesitancy and irregular excretion,” as mentioned by
Sengshen, are believed to be symptoms similar to diarrhea. The peach blossom decoction
used by Sengshen included fresh ginger instead of dried ginger. On the one hand, a large
amount of fresh ginger can balance the toxicity of pinellia tuber, while on the other hand,
a large amount of fresh ginger has similar effects to dried ginger, therefore, it serves two
purposes simultaneously.

The prescription also includes a four-agent decoction, which can be found in the
Prescriptions of the Bureau of Taiping People’s Welfare Pharmacy (Taiping huimin heji ju fang
KV RANFH 7 J7). This is an adjusted decoction based on the content of angelica root,
donkey-hide gelatin, and an argy wormwood leaf decoction (gionggui jiao'ai tang =5 i
B 3L¥%;), which consists of Szechwan lovage rhizome, donkey-hide gelatin (ajiao i),
licorice, argy wormwood leaf (ai ye Y %E), Chinese angelica, white peony root, and dried
rehmannia root), and is a basic prescription for nourishing the individual’s blood. The
adjusted decoction for kidney dripping used here includes desert-living cistanche and dried
rehmannia root to warmly invigorate kidney gi; Chinese wolfberry root-bark to remove the
exogenous heat of the upper burner; thinleaf milkwort root, Indian bread, magnetite, and
fossil bones to calm the sufferer and restore the normal coordination between the upper and
lower burners; and trifoliate orange to relieve chest congestion and reduce mass, activating
the gi to induce diuresis.

Another point to be noted is that a sheep kidney is used in the recipe; it is cooked, and
its soup is combined with other ingredients. This is a special method used when the sufferer
exhibits deficiency-cold of the kidney’s gi. According to Li Shizhen ZF/Rf%: (1518-1593), “for
kidney deficiency and strain, as well as diabetes and beriberi, a kidney-dripping decoction
is a common remedy used in the recipes found in the Prescriptions Worth A Thousand Pieces of
Gold, and the Secret Essentials of An Official and the Shenshi Prescriptions. All recipes involve
using a kidney soup to boil the ingredients. The prescription is used as a guiding drug and
each of the recipes has its own usage.”?"

Therefore, if this prescription was the one used by Sengshen, this indicates that he
was a physician-monk who was distinctly familiar with Zhang Zhongjing’s classical pre-
scriptions. He also had a deep understanding of the sufferers” symptoms and pathogenesis.
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Therefore, he could combine different treatments and ingredients with synergistic effects.
Thus, his treatments were rigorous and harmonious, giving him the confidence to assert that
“every sufferer with these symptoms will recover.” Judging from the relationship between
Zhi Facun and the Monk Yang and Sengshen, they shared a common lineage. However, it
is estimated that this common lineage only involved the latter learning medical skills from
the former. Moreover, it is particularly likely that the latter learned through books, rather
than a master-disciple relationship. The fact that these three monks were influential in the
medical field demonstrates that their medical skills were widely recognized during their
time. Moreover, the scattered medical records left by Zhi Facun and Sengshen show that
they were excellent practitioners of Chinese medicine who could accurately differentiate
syndromes, and were familiar with classical prescriptions.

4. Shi Huiyi’s &2 Discussion on the Intake of Cold-Food Powder (hanshi san FERH)

The Suishu Treatise on the Classics and Other Writings mentioned that the seventh
volume of the Discussions on Cold-Food Powder (Hanshi jie zalun FE & f#4#AR), written by Shi
Huiyi, had been lost (Wei 1973, vol. 34, p. 1041). However, the Ishinpo had documented a
few pieces of Shi Huiyi’s discussions on prescriptions, and most of them are about cold-
food powder. Regarding the background of Shi Huiyi, the Biographies of Eminent Monks
introduced a man with the same name: “Shi Huiyi, whose original last name was Liang,
grew up in the north and became a monk at a young age. He was handsome and gentle,
a man of integrity who was diligent in his work. In his youth, he traveled between the
city of Peng ¥ and Liu Song and learned along the way, and knew the elements of
the Buddhist scriptures by heart.”?! However, the Biographies of Eminent Monks did not
document Shi Huiyi practicing medicine. Therefore, more information is required before
we can determine whether the two were the same person. According to Yao Zhenzong #k
PR (1842-1906), “.... the Biographies of Eminent Monks did not mention that there was
such a book; therefore, it is not clear if this is the same Shi Huiyi. However, although
the biography of Huijiao listed out the books about foreign knowledge written by monks,
many books were omitted. Therefore, the record of Shi Huiyi might have been omitted as
well.”?? Shi Huiyi’s commentary on the prescriptions documented by the Ishinpo 50> 75
can be found in the following passages, quoting the so-called “Shi Huiyi lun” BEaR
[Discussions of Shi Huiyi]:

Cold-food powder is a high-quality medicine. [It] can extend the lifespan as well

as harmonize the temper and qualities of a person, so [its] effect is not limited to

curing disease. It nourishes health and cures disease if used correctly, and causes

harm if used incorrectly, so we must be careful. Thus, the user is responsible

for the effect, not the medicine itself. Further, the abovementioned prescriptions

may come in different versions. Huangfu [Mi] [#] (215-282; scholars, medical

scientists and historians in the Three Kingdoms = [& and Jin Dynasties & &)
advocated for it to be taken cold, while Duke Linqiu23 advocated for it to be taken

warm. In most cases, it is acceptable for it to be cold. Therefore, Shi’an’s (L%

Huangfu Mi’s style name) theory remains popular everywhere. {2 25 5%)

= IAECE - REEZ A o REDUEHEar - AN SEIRRTE - 4%

FREAN - AR BER - BARHGE - AR FUORNMERR? BUERE 2R - FEEL 2

St o HATHFEDT - S0ANE » ERMENGTS - B0 20 %

RyH o LT EITME o 2

The Bathing and Compress Methods of Shi Huiyi and Vice Minister Xue B} men-
tioned the following:

Bathing can relieve the side effects of cold-food powder. Regarding the methods
for bathing: For sufferers who feel chilly at an early stage, use cold water first and
use a raw-boiled decoction (i.e., a bai boiling decoction mixed with freshwater)
next. For sufferers who had fever at an early stage, use warm water first and use
cold water next. When bathing, be careful not to wash the hair first. To wash

180



Religions 2022, 13, 1044

the hair, use two to three shengs of water. The symptoms of urinary hesitancy,
constipation, dribbling urination, hematuria, or vaginal pain are caused by heat
and can be cured by using compresses. Regarding the methods for making
compresses: First, apply cold materials as a compress on the lower abdomen.
After that, apply warm materials as a compress. Apply the cold compress again
after the warm compress. For frequent urination, also use cold compresses and
warm compresses alternatively, and the sickness will be cured. (BER - BT
BRI BERURE) =« FLEER AN - IR - ik 50098 > Joek - 12A
LR  HWEN - SERIRE - R ATRIK o IRIRHEANE] e - SR A = THE
R o BHRNMERLZEAE » SOHIEIR I > AR - R EGRRTEL » B A0 - BY
1% BILAAYIBDRE - R BE DB BERT 5 A2 IR BE » SUNMER it
TRREBEAE > R H A o (Ibid., vol. 19, pp. 404-5)

Additionally, Tamba provides us with a wider picture of Shi Huiyi’s treatments, as detailed

in the following excerpts:

The side effects of taking stalactite include headaches. Drinking hot wine can
relieve this. BEEF = : $EFLELS AT » BB  (Ibid., vol. 19, p. 411)

The recipe for the Ophiopogon (dwarf lilyturf tuber) decoction is as follows:
dwarf lilyturf tuber (one sheng), fermented soybean (two shengs), common
gardenia fruit (14 pieces), and fistular onion stalk (half a kati [unit of mass]). Use
six shengs of water to boil the four ingredients. Boil down the decoction to two
shengs and divide it into several doses. FEEXFE = : fERUZEMAG )T + B4 (—
Th ~ BT ~ B (HIERD) ~ EE CET) o LY > DOKOSTE s BT 0 o
R o (Ibid., vol. 20, pp. 415-16)

Shi Huiyi said: The relieving recipe for eye pain and headache: szechwan lovage
rhizome (three taels), kudzu root (two taels), Manchurian wildginger root (two
taels), Radix ledebouriellae (three taels), Chinese magnoliavine fruit (three taels),
largehead atractylodes rhizome (four taels), Wolfiporia extensa (four taels), baikal
skullcap root (two taels), and ginseng (two taels). Use 13 shengs of water to boil
the nine ingredients. Boil down the decoction to three shengs and divide it into
three doses. E X = : MEUABEER S © 535 (W) > BIR (ZW) ~ 4
(ZF) ~ TR (=) ~ TR (=) ~ flF (T ) ~ K% (W) ~ =5 (W) ~ A2
(ZM) o FLILW > LK—F=F > BE=F > 9=k © (Ibid., vol. 20, p. 417)

When side effects occur, the heat rushes to the eyes, and the vision is impaired.
In this case, prepare the following: golden thread (hair removed), dried ginger,
Manchurian wildginger root, and prinsepia uniflora. Take the four ingredients in
equal amounts, finely chop them and wrap them in cotton. Place the ingredients
into five shengs of pure wine and boil in a copper vessel. Boil the decoction
down to two shengs and a half and slowly pour through the eyes to rinse them.
Repeat it the next day. BEF = © B8 - BEIMHE » REEH AT« #iH (£
B) ~ BRHE ~ MSE B o LI 0 o o KU - AREE - T 0 DUEEY
FAERAR R - BT - SRR - A - B o (bid.)

This is a treatment for the following symptoms: shivering, being seemingly
attacked by pestilent factors, cold clammy extremities, opisthotonus, stroke-like
symptoms, or experiencing chills following a fever. If the sufferer feels chills first,
wash the feet with two to three shengs of cold water. If the sufferer has fever first,
wash the feet with four to five shengs of a raw-boiled decoction. If the central part
of the body is stiff, then the effects of the medicine have begun to dissipate. Take
the following decoction immediately: snakegourd fruit (three taels), common
gardenia fruit (21 pieces, smashed), ginseng (one tael), licorice (one tael, roasted),
fermented soybean (one sheng), gypsum (three taels, in powder), and green
onion leaf (3 taels).Finely chop the seven ingredients. Use eight shengs of water
to boil the ingredients; boil the decoction down to two shengs, and divide into
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three doses. TEE K = : JAFELIPIE » FMI% - A5 KR > Hikaa » 5§
BB TE s Ru[ BT o HHRFEE » AR K =FEM - A2 - ik
DIAESSNAF R » HEPEEE » 280 SRS © FER (&=W)
BF (CH—M B~ A2 (—W)~HE (W X)) -FEHC—H - HF E
Woo R ~ BEE (W) o LB Mz DK\ BB 5=k -
(Ibid., vol. 20, p. 422)

Shi Huiyi’s discussions on medicinal prescriptions show that he was influenced by
the trend which promoted the intake of cold-food powder. His interest in medicine focused
on treating the side effects from taking cold-food powder. In fact, Volumes 19 and 20 of
the Ishinpo detail various prescriptions for treating cold-food powder’s side effects. This
indicates that Shi Huiyi had some experience in treating the effects of cold-food powder.
Pang’s Theory® (Pangshi lun REIFR), documented in the Ishinpo, describes the symptoms
relating to cold-food powder’s effects as follows:

When the effects of the medicine are about to occur, the sufferer will first want to

yawn and stretch, or may feel a headache and pain in the eyes, and may begin

to convulse. Alternatively, they may develop palpitations due to fright, with

a stiffness over the whole body. Or they may feel air filling their ears, hearing

various sounds, or may feel an intense heat all over their body. Or they may feel

pins and needles, shivers due to aversion to cold, and may become anxious or

fall unconscious, not knowing which part of the body is unwell. Or they may

feel heat in the abdomen, like carrying a white-hot iron in their arms. When the

situation gets worse, the abdomen of the sufferer will feel hard like stone. The

skin surrounding the mouth will become blue and black, blood will appear in the

urine and stool, while the pulse will weaken. Such effects can be cured via large

pouring, and the sufferer will be cured after a while. FLBERREE 2 A% » Seafo g,

AR > SRR SUETMEE) - FATR - BB R I B e

BRI KGE 5 BUANETR] » MEERTESE - BRERIENE » NHURIE 5 BUAE BB > kAR

BREZ 4D - HEFEE  [EWE A SO F R - KMEIL - 102 AR < a0t

ZHR 0 BRI KEE o LUERI o (Ibid., vol. 20, p. 414)
Here, a “large pouring” (da jiao Ki%) means to wash the body with a large amount of
cold water, so as to lower the body’s surface temperature. It shows that taking cold-food
powder will cause the body to develop symptoms of fire-toxicity and stasis. Therefore,
the major purpose of the prescription for the effects of cold-food powder is to mitigate
such fire-toxicity. In terms of the composition of the prescriptions, both the “ophiopogon
decoction for resolving the effects of cold-food powder” and the last decoction prescription
contain a gardenia fruit and fermented soybean decoction (zhizi shi tang H8F8%¥%5), which
originates from the Treatise on Cold Pathogenic Diseases. This decoction can clear heat and
relieve restlessness, and is designed to treat the heat stagnation and irritancy caused by
taking cold-food powder. Furthermore, in both prescriptions, green onion is used, which
also helps mitigate heat stagnation. Moreover, in the last prescription, snakegourd fruit is
used to promote fluid production, a large amount of gypsum is used to clear heat, ginseng
and licorice are used to benefit gi (it is believed that when such symptoms appear, the
syndrome of “strong fire reduces qi”?® [zhuanghuo shi gi 1K & %] has also occurred). Apart
from this, the “prescription for resolving pain in the eyes and headaches caused by cold-
food powder” also resembles Zhang Zhongjing’s xuming decoction. From a holistic point
of view, Shi Huiyi’s formulas were developed following the principles of Chinese medicine,
and their curative effect was probably influential at that time, otherwise they would not
have been included in the Suishu’s Treatise on the Classics and Other Writings.

5. Reflections on the Books Discussing the Prescriptions to Treat the Effects of
Cold-Food Powder, Penned by Monks in Medieval China

Besides Shi Huiyi, there were other experts in treating the effects of cold-food powder.
Two books discussing such prescriptions, which were authored by monks, were included in
Suishu’s Treatise on the Classics and Other Writings, namely, one volume of the Treatments
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for Cold-Food Powder, written by Shi Daohong, and two volumes of Resolving the Effects of
Cold-Food Powder (Jie hanshi san fang fEZEEHLIT), written by Shi Zhibin B (Wei 1973,
vol. 34, p. 1041). However, we are currently unable to verify the backgrounds of these
monks due to a lack of information. Some content from Daohong’s Methods of Resolving
the Effects of Cold-Food Powder (Daohong jiesan fa 1854 #Hi%) appears in the Ishinpo, and it
is believed to have been copied from Shi Daohong’s Treatments for Cold-Food Powder, by the
author of the Ishinpo. Daohong’s Methods for Resolving the Effects of Cold-Food Powder states
the following:

For problems caused by eating dirty rice, carrion, leftover soup, and vegetables,

take the gardenia fruit decoction. For problems caused by eating undercooked

rice and unsterilized wine, take roasted barley powder with five he [a volumetric

measure] as one dose. If the sufferer is not cured after taking three doses, take

one sheng of rice-grain sprout. For problems caused by eating too much meat, use

the prescription as described above. If the sufferer is not cured after taking fired

barley powder, take ground rice-grain sprouts. If the intake of ground rice-grain

sprout does not work, take the gardenia fruit and fermented soybean decoction.

For problems caused by eating raw vegetables, take the licorice decoction. For

problems caused by eating coarse rice, take the licorice decoction [coarse rice

refers to rice that is not properly chewed]. For problems caused by being too full,

take the licorice decoction as mentioned above. For problems caused by hunger,

take the fistular onion stalk and fermented soybean decoction. For problems

caused by drinking, take the fistular onion stalk and fermented soybean decoction.

If not cured, take the lizhong decoction. For problems caused by angry emotions,

take the ginseng decoction. For problems caused by cold, the sufferer will usually

have fever. Wash the body with seven to eight sheng of cold water and feed the

sufferer five to six shi (volume unit) of a raw-boiled decoction. After feeding, let

the sufferer eat some warm food and drink some hot wine, walk, and move their

body, so that they will be cured. If not cured, take the gardenia fruit decoction.

For problems caused by heat, the sufferer will usually feel pressure in the chest;

in that case, take the baikal skullcap decoction. CGHESLMREGEY = @ B

S~ BREE ~ 1835 > RAE T o BURPAET S - RAREY - —MAE - E=

MRS » IREEK—T - BRIAZHE » a1 EIER o R A - SUIREER » BRI -

SUIRME T 8015 - BAERSE > ME =G - &K% > lEES - OKSEEB A

Mt o) RETRE > W EARH E o RRitE > REAES - % - REAK

B B IRE TS o B ROREE - RAZE © Mk KlmdE - DIZHEE -

DA K-E\THER » SRIRR ARG TONGHEZ © BE - BRE ~ fAEBWE -

T B% - QI - HAM > WIRE 15 - A9300RE - AIZ0RT - RESE -

(Ibid., vol. 19, p. 405)
The records focus on remedies for the effects of cold-food powder under different circum-
stances. It is worth noting that the gardenia fruit, gardenia fruit and fermented soybean,
licorice, and ginseng decoctions are relatively simple recipes with few ingredients. This
is characteristic of Chinese medicine during the Early Medieval China. Accordingly, Shi
Daohonyg is believed to have been a practitioner of Chinese medicine. The Prescriptions
Worth a Thousand Pieces of Gold show similar prescriptions, which are believed to have been
copied from Daohong’s prescriptions:

For problems caused by eating dirty rice or leftover carrion, soup, and vegetables,
take the gardenia fruit decoction: 21 pieces of common gardenia fruits, three
sheng of fermented soybeans and three taels of licorice. Finely chop the three
ingredients and boil with eight sheng of water. Boil the decoction down to three
sheng and divide it into three doses. Ginseng and fistular onion stalks can also
be added. For problems caused by hunger, take the fistular onion stalk and
fermented soybean decoction. For problems caused by excessive drinking, also
take the fistular onion stalk and fermented soybean decoction: one kati of fistular
onion stalk, two sheng of fermented soybeans, five taels of dried ginger, and two
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taels of licorice. Finely chop the four ingredients and boil with seven sheng of

water. Boil down the decoction to three sheng, and divide it into three doses. If

the sufferer is not cured after taking this soup, use the lizhong decoction: three

taels each of ginseng, licorice, and largehead atractylodes rhizome; two taels of

dried ginger. Finely chop the four ingredients and boil with six sheng of water.

Boil down the decoction to two and a half sheng and divide it into three doses. For

problems caused by angry emotions, take the ginseng decoction: nine candareen

each of ginseng, trifoliate orange, and licorice; six candareen each of snakegourd

fruit, dried ginger, and largehead atractylodes rhizome. Finely chop the six

ingredients and boil with nine shengs of water. Boil down the decoction to three

shengs, and divide it into three doses. For sufferers of shortness of breath, drink

it slowly. JRETEAR ~ BREA K 3% ~ EREE - HIRETESE T - BT =tk

BRI~ HEZW - A=k BOH > LUK\FE » BRE=H > =0k o ZRATIA

2~ EH - KRR EREATS » §URKE - TEREAEST - Be—

oo BT MERW > HEW o ATUR - B BUKETE BT

=R IRGAE - EREFIGT  AS S HE - Ailig =W BE W - A1

O » BLIE o DIOKOSTE » I > 2 =ik - BEARKIBE - EIRAZETT : A

2 MHE -~ HES LD s ER - BHE - B4R ARk IRIE » DUk

Tt BRI =R - HRIEE o TERHEEN o (Sun 1998, vol. 24, p. 747)
This indicates that the prescriptions used by Shi Daohong were relatively simple and
followed the methods described by Zhang Zhongjing. The Treatise on the Classics and Other
Writings, Book of Sui mentioned the three monks’ prescriptions to treat the effects of cold-
food powder. Thus, it is natural for us to ask why the monk paid so much attention to
the side effects of cold-food powder. We know that the intake of cold-food powder was
popular among scholars in the Wei and Jin. Further, cold-food powder is in its own separate
category in the medical field: “The taking of the powder, the requirements of its use and
new information regarding its dosage and the methods used to treat its side effects had
been combined to form a relatively independent category. [Addressing its effects] was an
important issue in the history of medicine which originated in the Wei and Jin dynasties
and continued until the Sui and Tang dynasties.” (Liao et al. 2016, p. 204) Against this social
background, the monks conformed to the status quo. According to the materials passed on
by monks during that period, some monks also consumed cold-food powder. For example,
the eminent monk Huiyuan 2% (334-416) died after taking cold-food powder:

Since Huiyuan moved into Mount Lu, he lived in seclusion for more than 30

years, never leaving the mountain and never appearing in the secular world.

Every time he took visitors on a trip, he stopped when he reached the Tiger River.

In the 8th month of the 12th year of Yixi era (416), Jin dynasty, he began to feel

ill after taking the powder. Six days later, he had fallen gravely ill. Elderly men

of virtue bowed on the floor and urged him to drink some fermented soybean

wine, but he refused. Again, people urged him to drink some rice wine, but

he refused again. They later asked him to drink a mixture of honey and water.

Experts in the Buddhist precepts were ordered to go through a book and confirm

whether he could drink this. However, before the experts finished reading half

the book, Huiyuan died at the age of 83. HiZ MEERE=T8E  AHI0

BIAAMG » BIREER - FURBEAAE - LSRR+ "F/\AWHH > =

ANHEE - AEEF - ERFEENEEE - REF  SGEFOKIT - 5T » SGELUE

AR R HE o Thanfifil - LPERI 0 /FREAR > BRFME - FRNAT =R -

(Hui 1992, vol. 6, p. 221)
The text mentioned that Huiyuan suffered from the side effects of cold-food powder.
Considering that Huiyuan had talked about his illness to Emperor An of Jin & % 7%
(382-419) before this, the reason for him to take cold-food powder might have been his
old age and serious illness. However, it seemed that cold-food powder did not cure his
illness; on the contrary, he died as a result of its side effects. The Biographies of Eminent
Monks mentioned that “elderly men of virtue bowed on the floor and urged him to drink
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fermented soybean wine” (KRB » HHERHHEH) (Ibid.). These elderly men of virtue
are believed to be people who strictly follow the Buddhist precepts, but they asked Huiyuan
to drink some fermented soybean wine. It shows that his ailment had to be treated using
fermented soybean wine. Similar prescriptions were mentioned in the Ishinpo; for instance,
the Liu Song (215K 420-479) physician Qin Chengzu Z & (d.u.) stated:

Fermented soybean wine to treat the effects of taking cold-food powder; it is a
cure for the effects that do not fade away such as shivering, heartache, and red
and purple lips. Fermented soybean of good quality (two shengs, with no salt
added) is used in the prescription. Boil the ingredient until it is fragrant. Take
three sheng of pure wine and pour it in until boiled. Filter the decoction and take
three sheng of the warm wine. The sufferer will feel warm and begin to sweat.
For sufferers who have a fever and are unable to sweat, they can still drink the
wine, but sweating is not necessary. Z#&H = FELEHE 7 BUE A EMERE
SR O - BHEARZ DT o A L RE(SF 2R ) o M) BAE 0 DL
ZTHEE » Sz o B EBR—TE o ANEIRER - SRR o HERNTEGT
& AR RLHAVFA o (Tamba 2011, vol. 19, pp. 418-19)
As early as the period in which the Treatise on Cold Pathogenic Diseases was written,
fermented soybean (dan douchi X 5.5%) has been used as a medicine. Accordingly, in a
commentary to the Prescriptions Worth A Thousand Pieces of Gold it was described as follows:

Bitter, cold, and non-toxic. A cure for cold pathogenic diseases, headache, chills or
fever, miasma, irritability, sensation of fullness in the abdomen, asthenic diseases
and shortness of breath, as well as pain and coldness in the feet. It can also clear
various toxins naturally borne by the six domestic animals. BR7 » %€ » 5 o &
55 » BURES > BREE > HEWM o EBm o WIS o XURSEIR TR
# © (Sun 2016, vol. 4, p. 96)

This description shows that the effect of the fermented soybean is to clear toxins and relieve
restlessness. The wine is used to warm up the body to facilitate the diffusion of toxins. As
such, fermented soybean wine was probably a common treatment used to treat the effects
of cold-food powder, which is likely why the monks possessed this knowledge. Yu Jiaxi
%% is believed to have been the first to research what happened in the latter stages of
Huiyuan’s life. Yu pointed out the following;:

Although he was an eminent monk who lived in seclusion, he could not avoid the
fear of death or escape from the limitations of flesh and blood, which is why took
such a poisonous treatment and died. This shows that cold-food powder was so
popular that most people at the time regarded it as a common treatment, to the
point that even the respected men of virtue and morality could not see its dangers.
DV - ERANEET B SMNEY T EE B S  E R
RECZ BT B DU HR L BEBEEAMEER ° (Yu1997, p. 177)
Even if Huiyuan was one of the most prominent monks of his generation, he fell into the
trap of this dangerous substance, not to mention other monks. Similarly, volume eight of
the Biographies of Eminent Monks explicitly mentions that Shi Fadu took cold-food powder:

Shi Fadu was from Huanglong. He became a monk at a young age. He traveled
in the north and learned during these travels. He had a comprehensive under-
standing of Buddhist scriptures and relied on his perseverance to achieve his
aspirations. At the end of the Southern Song dynasty, he traveled to the capital.
The hermit Ming Sengshao of Qi county, who lived in seclusion in a mountain in
the Langya Commandery. Ming Sengshao respected the pure mind and integrity
of Du, and treated him like a teacher and a friend. Ming Sengshao renovated his
house and built the Qixia Temple for Du to reside in. The same place was once
inhabited by some Daoists who hoped to build a Daoist temple there. However,
anyone who lived in the place died. Even if the place was renovated into a Bud-
dhist temple, paranormal events continued to happen. Since Du moved into the
temple, all demons ceased to make trouble. After living there for more than one
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year, Du suddenly heard the sounds of people, horses, drums, and horns. After a
short while, a person named Jin Shang sent a card to introduce himself to Du [...]
One time, Du took cold-food powder and laid on the floor. He saw Shang coming
in from the outside, rubbed his head and feet with his hands, and left afterward.
Later, he took a glass to Du, and let him drink the water in the glass. The water
was sweet and cold, and the pain of Du disappeared immediately. F#{%: & » %
BEA o DHIR - 2Lt - EARRAL - TS DL RTRLAES o AR ACHT » L7
ARBATGAR » SABPAS > BRIEIRZ U - 1BETRR  RrDARTA 280 o R » &R/ L
REERES  BEEZ o TEE ISR - EEFEE - MRAT MR
B o AEEZ - HREE o EER > BEARSMZE A - AR AGER
HE. .. EEBHUER M > REESNIA » DIFEEER .  H2HA £
— TR > B AK AR - BRE T - AT R HAEESE I » (Hui 1992,
vol. 8, p. 331)

Shi Fadu felt hot when the effects of the cold-food powder began to appear, and had to
mitigate these symptoms by laying on the floor. After Jin Shang helped him, the pain
disappeared temporarily, and the “water” he drank was “sweet and cold.” This description
is consistent with treatments for the effects of cold-food powder, and also serves to highlight
Shi Fadu’s religious sanctity. Shi Fadu’s behavior indicates that he was a monk who took
cold-food powder. There were similar cases, including Shi Fahu B E# a monk of the
Tang dynasty (618-907):

Shi Fahu, whose original last name was Zhao, was a native of Zhao County

[...]. Hu had a deep understanding of books other than Buddhist scriptures and

was fond of Daoist sorcery. He was thrifty and abstemious, and had a habit of

removing his own clothes and donating them to the poor. He wore simple clothes

throughout the whole year, and paid little attention to his appearance. He was

respected by noble and powerful people, and knew many excellent treatments.

He took cold-food powder and felt uncomfortable and anxious for a few days.

His followers were worried and lied to feed him breadcrumbs, telling him that

they were only giving him more medicine. Afterward, Hu learned about the

truth, and spoke solemnly: “I was deceived, and it was my own fault, but you

tricked me into doing something that is against the Dharma. What is your reason

for doing this?” He refused to talk to them afterward. This is an example of how

headstrong he was. Furthermore, he never ceased to be generous. He only had a

bed and a stool in his room. B » 2 - AHEEPA. ... HEEANE 5 S IEN

TR - AR > SRR PEIAS > TR BBATE - 78 - SeiRa

HIORER - BH RIAL - FIARIR » BURBRE - e E M2 - 2H - EGH  “F2ZR

o EEEE - AMGATRARE » 2 AEES ? VRN T o HEERE Fl At o SR

WSS BEENZRH E—IR—EBIME © (Dao 2014, vol. 13, p. 467)
After taking cold-food powder, Hu was uncomfortable and anxious due to the cold-food
powder’s effects. He had become bewildered and irritated, while also feeling hot. Judging
from the behavior of these monks, several monks in medieval China took cold-food powder.
However, records about this matter are scarce. If this inference is true, it is easier to under-
stand why monks such as Shi Huiyi, Shi Daohong, and Shi Zhibin discussed various ways
to treat the effects of cold-food powder. It was very likely that they had witnessed some
monks suffering due to the effects of cold-food powder. Therefore, they researched various
treatments for such effects. It is also possible that these monks took cold-food powder them-
selves and had to deal with its effects, which is why they focused on exploring the matter
further. Various sources support this inference. For instance, Huangfu Mi, a prominent
doctor in the Wei and Jin dynasties, also suffered from the effects of cold-food powder:

He had been seriously ill for a long time. Half of his body was numb, his right

foot was smaller than normal, and he had been in this state for nineteen years.

Over the past seven years, he has been taking cold-food powder, but in incorrect

doses, so he was poisoned and had suffered considerably. In the depths of winter,
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he strips naked and eats ice. In the summer, he coughs, feels irritated, and
uncomfortable. The symptoms seem identical to warm malaria or some other
old pathogenic disease. Additionally, he has developed edema and feels soreness
and heaviness in the limbs. A 828 » i AZ > HRMw/DN > HHILE - R
B EEEIT o AR - NSUE o BEAYHEIK  E2MER > LY
HAEIRIE - G > FEE > TUAFRE o (Fang 1974, vol. 51, p. 1415)
Suffering from these symptoms was an important motivation for Huangfu Mi to develop
considerable medical skills. It can also be inferred that the abovementioned monks them-
selves suffered from the side effects of cold-food powder, and this why they were keen on
treating the condition.

6. Conclusions

This research revealed that there were many physician-monks in the Early Medieval
China, some of whom were especially prominent. However, due to the lack of information,
the medical experience of most of these physician-monks is unclear to us. Our knowledge
of how these monks practiced medicine comes from scattered records. This paper’s analysis
shows that Zhi Facun and Sengshen were known to possess a profound understanding of
Chinese medicine, as evidenced by their medical skills, at least in the recorded histories.
The author speculates that they might have been considerably more proficient than other
physicians in syndrome differentiation, otherwise their skills in curing beriberi would not
have been so widely recognized during their time. If this inference is true, where did
they learn such methods? Was such knowledge related to their status as monks? Were
their skills owed to their understanding of foreign medicine? These questions seem to be
difficult to investigate now, but reviewing their findings provides us with valuable insights.
Throughout the history of Imperial China, when foreign culture flooded the region, monks
might have been in close contact with foreign cultures and probably integrated foreign
medical skills into their own knowledge of Chinese medicine; in this way, they may have
become more precise in syndrome differentiation, which allowed them to develop more
effective treatments. In addition, some well-known physician-monks (such as Sengshen and
Monk Yang) recorded in medical literature are generally introduced with minimal details.
This shows that for the medical documentaries in antiquity and the early medieval period,
they were more concerned about the medical practices of physicians, but less interested in
their own experience or identity. Therefore, I would surmise that physician-monks could
only have been recognized by the wider medical community based on their proficiencies in
the medical arts.
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Notes

1

sheyi sengren refer to those monks who have mastered medical technology. In the Early Medieval China, they may be the Indian
or Western Regions monks, or Chinese monks. The sheyi sengren referred to in this paper are those who have exact medical
behaviors, or left medical prescriptions and specific medical practices.

This is a conceptual approach in which theories, diagnosis methods, and treatment methods in traditional Chinese medicine are
used to connect to the clinical practice, including four basic contents in the whole process of diagnosis and treatment. Theory
specifically refers to the theory of traditional Chinese medicine, while method refers to diagnosis and treatment methods.

Even in the Early Medieval China, there were many monks who were very familiar with traditional Chinese medicine. They left
behind many effective prescriptions for later generations. From some medical literature, we can see their specific medical practice.
Ibid., vol. 4, p. 169: EEF/NHRK » HEARKD T  LEEY > WINZHE - 2074 - LHE - FRETRIE - D536 -

Jiuhou is the method of pulse diagnosis in traditional Chinese medicine. The head, upper limbs and lower limbs are divided into
three parts, namely, Tian K, Di # and Ren A, which are combined into nine periods; the cunkou pulse method is divided into
Cun T, Guan [l and Chi <.
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23

24

Ibid., vol. 4, pp. 167-68: TR » NAIAREA © FMA KB T - FEMFE - WREE - F GOL) X (F#E) - GHLEE -
WEE - BZRRIEAR > ERANEERESD  RIGNE > B50EE - 5IE - “BHRE 7 EAEFEF - fsiEe > A<t
W38 T - IR - HRFEPEAM L o TP AEEFRGR - FR - JAE - AEEA - RERESH © /A » IF
WER AR » ALEIPTNED - TRV » EUCAIER 7 HRIw e - 8% o BmAAH...... iR - AR R AR o T DUBE AL 2
EH BN BRI B S IURDUREIEZ B BAIFLN » IR o 7 RTINS - Hie k2 HE © A R - L
B BAEFRAT 7

Jivaka was a famous doctor considered to be divine in ancient India. Plenty of studies have been conducted to study his character,
including (Chen 2005); iden, (Chen 2013; Wang 2016; Huang 2003).

(Sun 1998, vol. 26, p. 410): LT B > TR RIEAZS5r » RATIHES » NIEABE H ARG E 5858+

Tbid.: BETFH > FARMA =0 » BWEE > BRKIET T « BN > $HRRBANT » FESMNR TR —T 5858 . ... JEERE ~
FKAEE ~ BUERRED - B et =fag -

Ibid., vol. 9, p. 364: AR HECAEIRE » WA ETR » TERPEIE - Bt - Al

Ibid., vol. 9, p. 349: REATH A TEREE » HaEH « /DI E LR > Ay o “EAEEER > RER - KB
FANEE L HE R - BB FIEER - CIEMEAES - R - WIS 2 R = H R -

Liu Jingshu 214, Yiyuan %56 [Garden of Extraordinary Things], juan 6 (edition of Wenyuange Shiku quanshu 3CHif& (Y
J#4:3) [Complete Library of the Four Treasuries of the Belvedere of Literary Profundity; hereafter SKQS] (Liu): V)FI6 3£
& RBEA  EREN - BRI BREE - A/\REE - URIEH - (FEERER - UEE/ Uk - BEEE - RIF
EB (—1ERR) RENRISE » REVAR Z SR W) » IR RE - ERGRIEFSAL > IBR AR - BF5ER - ERNEAN - iR
FIRITRGE - RUERSE > IbAEH » E2050 » ERIEFETZ - PIRET - AlZHLZESHL > JF1E © Yiyuan was written in Liu Song
Dynasty of the Southern Dynasty. It is a collection of fantastic stories.

Zhang Gao &%, Yishuo B&#t [About Medicine], juan 1 (SKQS edition) (Zhang 1224). It is noted that this was from the preface |7
to the Prescriptions Worth a Thousand Pieces of Gold (Qianjin fang TF-4:77).

syndrome differentiation (bian zheng %¥#) is a comprehensive analysis of the symptoms and signs of patients through the basic
theory of traditional Chinese medicine, such as four diagnostic methods, eight principles, viscera, etiology and pathogenesis, to
identify what kind of disease and syndrome.

Zhang Zhongjing (about 150~154-about 215~219), a famous medical scientist, was born in Nanyang #i/%5 (Henan J3[ 4 Province)at
the end of the Eastern Han Dynasty. He was honored as “Medical Saints” (yisheng #ZE) by later generations. Zhang Zhongjing
extensively collected medical prescriptions and wrote the masterpiece Treatise on Febrile Diseases and Miscellaneous Diseases
(shanghanzabinglun {G7€5E)75#) handed down from ancient times. The principle of "treatment based on syndrome differentiation”
(bianzhenglunzhi Y¥7&3w1A) established by it is the basic clinical principle of Traditional Chinese Medicine.

Zhong Jingzhi’s Xuming decoction is recorded in the Jinkui yaoliie fang lun =B ZEWEJ7 3 [Commentary on the Essential Prescriptions
from the Golden Cabinet] edited by Lin Yi & of the Northern Song Dynasty (960-1127). The decoction is documented in the book
as a supplemental prescription. Based on the investigation in modern times, this is confirmed to be a decoction designed by
Zhang Zhongjing. For the relevant investigation, refer to (Mi 2004, p. 3).

Li, Fangl 225, Tuiping Yulan KT [Readings of the Taiping Era], juan 724 (SKQS edition) (Li).

Forty volumes of Waitaimiyao were written by Wang Tao £ 7% (670-755), a famous medical scientist in the Tang Dynasty. The
recorded materials, from the Pre-Qin Dynasty to the Tang Dynasty, collected a wide range of medical prescriptions that could be
seen at that time. In particular, other documents are quoted to note the source in detail, and many lost documents are preserved.
It not only has clinical practical value comparable to Qianjin Fang 4:77, but also has high philological value, which is a famous
clinical reference book in the history of traditional Chinese medicine.

Modern scholars of Traditional Chinese Medicine formulae generally believe that this prescription originates from Neiwai shang bianhio
lun AHMEHERGR [Clarifying Doubts about Damage from Internal and External Causes] penned by Li Dongyuan Z=5#3H (1180-1251) of
the Jin dynasty. See (Chen 2013, p. 614). According to Li Dongyuan, this prescription “uses the sweetness of ginseng to benefit gi;
uses the bitterness and cold of Ophiopogon japonicus to purge heat and boost the source of water; uses the sourness of Chinese
magnoliavine fruit to eliminate dry metal” (Li Dongyuan, Neiwai shang bianhuo lun, juan 2, SKQS edition, (Li 1247)).

(Li 2011, vol. 50, p. 1797): (K2H) T4 ~ SME ~ FHTFE T - 1B ESHE - WBWE - FEEETEZL - BRAFEEGRZE -
FHRLIE - SR,

(Hui 1992, vol. 7, p. 266): FEE8 %5 » f2 » JLHI N » DI o BAKTEE » BHRIE o PIEENT ~ RZ™M > fiELEE.

(Ya0 1937, vol. 37, p. 603): ({H1%) RS Hiaa, FREGIIE, AR, IR MARAE S, 20, Rakt
(TR AT

Cao Xi &4 was a medical scientist in the Cao Wei and Western Jin Dynasty. Unknown date of birth and death. A native of
Qiaoxian ##/## (now Bozhou ZJH, Anhui Z#{ Province), he was the son of Cao Hui E#{, the Dongpingwang #F-F, Cao Wei.
In the third year of Zhengshi 1E4f (242), Cao Hui died and succeeded his heirs. Enter the Western Jin Dynasty, seal Lin Qiu Gong
[ 1./, He once wrote “Jie Hanshisan Fang A€ &} and “Huangdi Mingtang Yan'cerentu ¥ B 5 E ] A", all of which
were lost.

(Tamba 2011, vol. 19, p. 395). Ishinpo, Medical Heart Prescription, a comprehensive medical literature. Thirty volumes. Japan.
Tamba Yasuyori (912-995) wrote it in 982. This book is compiled and sorted out a variety of medical books before Tang Dynasty
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in China. The contents include medical theory and clinical practice of various departments. The source of each document in the
book is recorded so that readers can verify it, so the value of the document is very high. There are many ancient books that have
disappeared before Tang Dynasty, but they can be compiled from Ishinpo. The whole book is rich in cited materials, and it is an
important work to study Chinese medical literature before Tang Dynasty.

% There are five quotations from Pangshi lun in Ishinps, which can be found in the special volume of “Fu Shi il f1” in Volume 19 and

Volume 20. Pangshi E[X.’s name is unknown, and we do not know which documents are published in these five lost essays.
However, from the content analysis of the lost essays, it comes from Pangshi’s monograph “Fu Shi”. {&.077) 51/ (RERH#D
AR ARGt B2 RO EET - MEREAES > WRRUSONRFPT HE - BRKRSIARS T - B HBERER
R fRA " EE T o (Ibid., appendix, p. 718).

According to the theory of traditional Chinese medicine, it is considered that the yangqi [%%iof nourishing viscera inside and
filling skin outside is physiological fire (o /X), which is called “less fire (shaohuo /V>°X)”; If yangqi is too hyperactive and fiery is
endogenous, it will become a pathological "fire", which is called “strong fire (zhuanghuo #£2K)”. This kind of excessive fire can
increase the consumption of substances, so that it hurts yin [% and consumes gi, which is called “strong fire reduces gi”.
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Abstract: Buddhist culture places a high priority on the eyes. The restoration of light through the
treatment of eye conditions represents the dispelling of the illusion of the transmigratory worlds
and the attainment of enlightenment. The treatment of eye disorders was a difficult medical issue
that involved numerous prescriptions, procedures, and mantras in the Tang Dynasty medicine. It
was not simply a metaphor for wisdom. The narrative of Bai Juyi’s [ )& % (772-846) fighting against
eye diseases highlights the value of the golden scalpel technique (jinbi shu 4 E/#7) and medical texts
attributed to Ngarjuna Bodhisattva (Longshu f#), which profoundly affected Chinese medicine
on treating the eyes throughout the Tang Dynasty. Furthermore, the tale of Li Shangyin’s 4=f&
(813-858) eyes being treated by Zhixuan 41X can only be fully explored within the context of the Es-
oteric Buddhism, where mandalas, prescriptions, rituals, and dharanis are frequently used in conjunc-
tion with eye care. The case of Qin Minghe %15 #, however, suggests that ophthalmology practiced
by Buddhists may become more popular as a result of religious competition.

Keywords: Buddhist ophthalmology; golden scalpel technique; Esoteric Buddhism

1. Introduction

Buddhist culture places a lot of emphasis on the eyes. The theory of five eyes (wuyan
TMR, pafica-caksiimsi) puts eyes in five categories, which are the physical eye (rouyan AR,
mamsa-caksus), the heavenly eye (tianyan KR, divya-caksus), the (holy) wisdom eye (huiyan
IR prajiia-caksus), the Dharma eye (fayan V5HR, dharma-caksus) and the Buddha eye (foyan
R, buddha-caksus) (T30. 1579. 598a13-14, for all sutras cited from Tripitaka (T) in this
article, see (Takakusu and Watanbe [1924] 1932)). This is not to suggest that the physical
eye is not significant, but rather in order to see further and enter larger and deeper worlds,
one must overcome the constraints of the physical eye. The cornerstone of everything,
however, is actually the eye’s capacity for observation.

Therefore, giving up one’s eyes becomes a brave deed, a representation of the Bod-
hisattva’s compassionate sacrifice of his body, because eyes are so valuable and unique.
One of the most famous stories can be found in the 33rd tale from Zhuanji baiyuan jing
RETTEAE (Avadanadataka) attributed to Zhigian 3 #, in which the benevolent King Sivi
(shipi wang J'MEE) cuts his eyes out to a hungry vulture transformed from Indra (Sakra)
(T.200.4.218¢16-219b17). Additionally, in juan 6 of Xianyu jing B B&S (The Sutra of the Wise
and Foolish), it tells the story of the Quick-eyed King (Sudhira, kuaimu wang t* H ) taking
his eyes to give as alms (T04. 202. 390b16-392c24). These tales highlight one of the six
Buddhist precepts while simultaneously conveying the notion that the actual eye can be
removed. Additionally, giving up one’s eyes is one of the most famous actions in the gift-
of-the-body jatakas and avadana stories in Buddhist literature (Ohnuma 2006, pp. 40-48).

To acquire a higher degree of visual acuity, somehow the physical eye can be removed.
Another famous story is the blind turtle encountering a hole in a wood (mang gui fumu
H i K). The blind turtle could not see anything, and every one hundred years, he comes
to the surface of the sea. Meanwhile, there is wood with a hole drifting away with the
waves in the endless ocean. Yet, somehow, one time when the turtle comes out, his head
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fits the hole in the wood (T02. 99, p. 108c6-20). On its face, the tale is about the rarity of
human life and encountering Buddhism. However, at a deeper level of the story, the blind
turtle naturally symbolizes those who have not heard of Buddhism. In Buddhist teachings,
blindness is often used to refer to sentient beings who have not yet attained enlightenment.
Additionally, the blind (mang §), the darkness (ming &), and eye disease (yi %) are often
used to describe the cover of the wisdom of the ignorant sentient beings in Buddhist texts.
As stated in the Chuyaojing HHEAE, one can be deeply shadowed by the great darkness
(shenbi youming IAMHA’) and it is like someone walks in the dark night and could not
see any color or a blind person could not distinguish the sky and earth. Additionally, the
great darkness refers to the ignorance that covers human being’s physical form without
any space left. Therefore, one should seek the light of wisdom (T04. 212. 612a11-18). That
is to say, even if sentient beings have eyes and ears, if they do not know the Dharma and
cannot distinguish between good and evil, they will still be considered blind and ignorant.

Furthermore, the Buddha and Bodhisattvas are considered as great healing kings who
can cure physical ailments and open up wisdom for liberation. In Esoteric Buddhism (mi-
jiao ## or Tantrims), dharanis, prescripts and rituals are attributed to certain deities to
cure eye related diseases. Not only are the physical eyes important, people should pursue
the wisdom eye. With the wisdom eye, one can see beyond the realm of ordinary senses
and gain an understanding of the true nature of reality. The role of the Bodhisattva is to
help all beings achieve this state of wisdom, including those who are blind and ignorant.

With this cultural background, it is not difficult to see that Buddhist emphases on
the eyes, along with their medical skills for the eye, come from Indian medical culture
which was passed on to China. Medicine (yingfang ming %5 J5 #, cikitsa-vidya) is one of the
five sciences (wuming T.W], parica-vidyain) in India, under which Buddhist medicine was
highly developed. The Gaoseng zhuan =if1% (Biographies of Eminent Monks) contains many
stories of monks with medical skills curing people of illness (see Li 2022, pp. 296-325).
Yu Fakai Tk, Zhi Facun 347, Sengshen 7%, and Shi Daohong R it possessed
many medical skills and some are specialized in certain disease such as beriberi (jiaogi bing
%) (Wang 2022, pp. 8-11) Additionally, Shan Daokai B.i& i (d.u.) of Eastern Jin Dy-
nasty (317-420) is good at curing eye-related disease (Yanji HEJ%). Shitao 41 %5 (?-348, the
fifth son of Shihu 1 & [295-349, the third Emperor of Later Zhao 1% # (319-351)]) came to
him to cure his eyes (T50. 2059. 387b2-c14). Throughout the Tang Dynasty, various Bud-
dhist medicinal procedures were refined, and numerous prescriptions found their way into
the medical literature represented by Sun Simiao’s 588 (541-682) Qianjin Fang T-477
(Thousand Golden Prescriptions) and Wang Tang’s Waitai miyao MR (Secret Essentials of
an Official). Among the various Buddhist medical techniques, the treatment of ophthalmic
diseases was one of the most prominent ones in the Tang Dynasty.

Treating the eye is one of the most important signature aspects of Buddhist medical
history, especially in the Tang Dynasty, which has been discussed by many researchers.
Fang Dingya /55 £ 52 and others have discussed the influence of Indian medical practice
on Chinese history, based on Waitai miyao, from four aspects: basic medical theory, an-
cient prescription formulas, ophthalmology, and herbal medicine. They consistently ad-
here to the principle of herbal medicine in the field of prescription formulation, using it
as a means to promote Buddhism (Fang et al. 1984, pp. 68-73). Gou Lijun % F|& con-
ducted a comprehensive study of the Tang Dynasty medicine from three angles: etiology,
treatment methods, and prescription formulas, as reviewed in his book Tangdai fojiao yixue
yanjiv TR EB A (Research on Tang Dynasty Buddhist Medicine). In Ch. 3, Section
4, he specifically discusses ophthalmology and conducts analysis and research on various
eye diseases treated with Buddhist medicine during the Tang Dynasty, such as cataracts,
pterygium, glaucoma, and conjunctivitis (see Gou 2019, pp. 95-104). Mou Honglin £ ¥tk
gives a brief explanation of the surgical treatment of cataracts in his essay, “A Brief History
of Acupuncture Treatment for Eye Disorders” (see Mou 1992, pp. 34-38). Zhu Jianping
2 4°F and others argue that Qian jin fang made an immortal contribution to the compi-
lation and preservation of ancient medical texts and the integration of Chinese medicinal
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experience. This composition can be regarded as the epitome of medical formulas and
books in the Tang Dynasty. Moreover, this work also introduces a large amount of for-
eign medical knowledge, especially from India (see Zhu 1999, pp. 220-22). Liang Lingjun
P H and Li Liangsong 4% R4, respectively, discuss how Buddhism’s understanding of
the Four Elements and their combination with the Five Elements of traditional Chinese
medicine contribute to the diversity of treatment methods, clarifying the achievements of
Buddhist medicine in treating eye diseases and its driving role in medical development
(see Liang and Li 2017, pp. 36-38). Ji Xianlin Z=##k contends that Indian ophthalmology,
which was highly developed and was widely used in China in the Tang Dynasty to treat
eye disorders, had a significant influence on ancient Chinese medicine. Then, he discusses
Qin Minghe’s Z5#; identity and medical abilities (Ji 1994, pp. 555-60). More informa-
tion about the precise substance of Persian and Chinese ophthalmic techniques has been
uncovered by Chen Ming [ #]. He highlights the importance of Buddhist ophthalmology
and provides a more detailed analysis of materials of ophthalmic in Esoteric Buddhism
(Chen 2017, pp. 67-89). C. Pierce Salguero did an excellent job on demonstrate on how
Indian Buddhist medical terminology, doctrines, and metaphors were carried to China as
part and parcel of the transmission of the philosophies and practices of the religion, and
he exam the technique of golden lancet/scalpel (Salguero 2014, p. 130).

However, there is still room for further discussion in this study. To start with, these
researchers do not actually really go into specifics of cases, so they fail to look at the signifi-
cance of ophthalmic treatment stories on a narrative level. Secondly, a deeper investigation
of Buddhist ophthalmology in Esoteric tradition and substance is warranted. It has been
discovered that the propagation of Esoteric Buddhist classics, together with mantras, ritu-
als, and other intricate religious activities, expanded ophthalmic therapy methods. Thirdly,
and most significantly, it is crucial to take into account how Buddhism treated ophthal-
mology in Tang-era China in the context of interfaith conflict and at all social strata. For
instance, the conflicting opinions of modern scholars on the identity of Qin Minghe him-
self suggest that ophthalmology became a key tool for religious competition in the Tang
Dynasty and that Buddhism undoubtedly triumphed, gaining greater social influence and
spreading over a wide area.

This thesis examines the most significant aspects of ophthalmology in the Tang dy-
nasty, both in terms of technical and medicinal writings, starting with an analysis of the
example of Bai Juyi. It continues by using Li Shangyin from the Tang dynasty and the re-
cent changes in the Song dynasty to explain the cultural phenomenon of chanting mantras,
in which the various components of Tantra pertaining to the eye are methodically explored.
Finally, the historical context of eye doctors of different religions is discussed to situate
Buddhist ophthalmology, and the cultural elements that shape the narratives of ophthal-
mologists with various identities are addressed.

2. The Case of Bai Juyi A/& 5 (772-846)
2.1. Bai Juyi’s Eye Disease

Bai Juyi FIJ& % (772-846), a famous poet in the Tang Dynasty, struggled with eye
diseases throughout his life. He was known for his remarkable achievements in literature
and his dedication to studying, even from a young age. As he writes in his poem Yanan
R (My Eyes Grow Dim) in 814, he traced his eye disease back to the early days of studying,
as his excessive reading caused him to develop dizziness and eye diseases as he grew older.
He states that his eyes are similar to unpolished mirrors and all the medicine fails (Bai 2006,
p. 1117).

Throughout his years, Bai Juyi’s works described his blurred vision and the pain he
experienced. In the seventh month of the tenth year of the Yuanhe Period JGH11-4F (815),
44 years old Bai Juyi wrote a letter/poem to his friend, Yuan Zhen JGfd (779-831). It was
entitled Zhouzhou du yuanjiu shi f+ 130 ILEF ‘Reading Yuan Zhen's poem on a Boat’. He said
that after reading Yuan’s poems and his eyes hurt, and he put off the light, feeling like he
was sitting in the dark. The last sentence conveys the feeling of drifting in the wind and
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rain with nothing to rely on. It describes the headwind and the waves against his boat.
(Bai 2006, p. 1224) His eye condition probably made it even more uncomfortable with the
sense of a hopeless future as he states that the wind blows and waves beat against his boat,
which perfectly captures his emotional condition at the moment.

Out of the 2803 preserved poems Bai Juyi wrote, approximately 100 are closely related
to medications. In some of these poems, he claimed that writing helped him cope with his
illness, and some of these poems are about self-encouragement after his medical treatment
failed (see Ma 2020, p. 1008). Of his many poems on his eye disease, two of them are most
cited in the one entitled Yanbing Ershou HEJ#% — 1 (Two Poems on Eye Disease) which goes
as follows:

A thousand flakes of snow are scattered in the air, and a veil is cast over every-
thing. Even when it’s clear on a sunny dayj, it’s like looking through a fog; it’s not
spring, yet I see flowers as well. #(EL =T 7T, ZEFEY L —ELb, GHENR SN
B, NEBRIFAE.

All (my) doctors advise me to stop drinking first, and most of my monastic friends
ask me to quit my official positions. On my desk randomly lies Nagarjuna’s Trea-
tise, while in my boxes, the pills of cassia seed are made but not used. BRI #I5E

T, ERZERET. FEMRES, SRR AL, (Bai 2006, p. 1923)

These two poems on Eye Diseases depict the snowflakes in the air similar to veils,
causing visions to remain hazy. In the first poem, it uses pans to connect the snow, fog,
and flowers to the visual blurring. This self-deprecating way of adapting the beautiful
scenes and images in early Spring to his eye disease is almost humorous, trying to demote
the painful fact that his vision is getting worse. In the second poem, he knows clearly
that it is alcohol and hard work that prevent him from getting better, yet he does not do
anything about it. Even though all the doctors, masters, and monastic friends suggest
him to quit drinking and his official job, he still ignores them. Doctors and his monistic
friends are the same people whom yishi (doctors) and daolii (monastic friends) are referred
to in this context. The first two phrases do not say whether the doctors are Taoist monks
or Buddhist monks, but Longshu lun (Nagarjuna’s Treatise) implies that they are Buddhist
monks or at least Bai Juyi received medical care from people with a Buddhist background.
This might be the book Michuan yanke longmu lun FMEMRFHEANR (Longmu (Nagarjuna)
Secret Treatise on the Eyes) or medicine attributed to Longshu (Nagarjuna, aka Longmu).

However, the phrase manpu 7§ highlights that the medical books are lying on the
desk randomly, which means he must read them a lot of times, yet they have not helped
him (or he did not read them enough as he had already given up), so he tosses them around.
Jueming wan is a common pill for eye disease, nian is to twist and put the cassia seed together
into a pill with one’s fingers, yet xunian means all of his efforts are in vain because he is
unable to stop drinking or leave his employment.

Despite knowing that drinking alcohol would exacerbate his eye issues, Bai Juyi re-
mains an alcoholic, explaining that wine brings him happiness, regardless of the physical
consequences. At the same time, doctors warn him that abstaining from alcohol is criti-
cal in protecting his liver, which affects his eye health significantly. Bai Juyi’s daily life
revolves around consuming wine and celebrating the moment without caring about the
long-term effects.

His eye conditions becomes worse as he wrote in Bngzhong kan jing zeng zhu daolii
i B S SIE A (Reading the Sutra in Sickness, A Poem for all My Monastic Companions).
Within this poem, Bai Juyi not only depicts the unpleasant physical conditions including
dim sight and rheumatism (or gout, zufeng /£ ), but he also alludes to his employment
of specific treatments that have ultimately proven futile. Notably, the golden scalpel tech-
nique (jinbi 4:#&)—a critical Buddhist therapeutic approach for cataracts and related eye
maladies—holds particular significance within the text. It may be posited that Bai Juyi’s
underlying rationale for taking up residence in the temple was to pursue remedies for
his ocular concerns (as well as rheumatism or gout). Nevertheless, his efforts prove to be
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fruitless: even with medicinal and lithic interventions proving insufficient. He persists in
seeking solace from Buddhism, complete with recitation of Buddhist sutras and conversion
to the faith. Importantly, the poem also furnishes readers with insight into Bai Juyi’s more
burdensome life experiences. The stanza wherein he refers to having no heir (wuzi #7°)
to accompany him aside from his wife speaks to the premature passing of his son, and
this undoubtedly colors Bai Juyi’s sentiments concerning the various ailments that plague
his transient existence (Bai 2006, p. 2773). He referred the monastery as cao’an %% (a
thatched hut or place of retreat [Skt. kuti, kutika] which echoes the story in Chapter Four
of Fahuajing 1348 (The Lotus Sutra) where a child takes his father to a thatched hut (T09.
262. 16b8-19a11).

In most of his poems related to eye disease, he does not specify the names of the
monks, yet it is not difficult to conclude that he receives treatment from various monks in
different temples. This indicates that treating eye disease in a monastery is common at this
time. It is worth highlighting that Bai Juyi’s visual impairments were intimately linked
to his proximity to Buddhism, and that the golden scalpel and Nagarjuna’s medical books
and technique referenced in the work represent two of the most pivotal threads comprising
Tang dynasty Buddhist medical interventions for ocular diseases.

2.2. Jipi (Bi) Shu 4:8% (#) 17 (Adamantine Scalpel Technique) or Jinzhen Bozhang Shu 415
W54k (The Technique of Golden Needle Moves Away the Eye-Shield)
2.2.1. The Metaphor in Nirvana Sutra

Jinpi 4284 or Jinbi 4B refers to a jingangpi 4:|$# (Adamantine scalpel) which is also
the title of the book by Zhanran ¥4 (711-782) (Jingang pi lun 885 (Adamantine Scalpel
Treatise), one juan, T 1932). As a metaphor for reawakening deluded beings’ thoughts, the
term “Jinpi” relates to the surgical knife used by a skilled doctor who is able to remove
cataracts from blind people’s eyes. Without this context, the word jinpi 4:# in Chinese
might mislead the readers to think it is a special tool made of metal or in the color of gold,
stressing its rareness or exquisite craftsmanship. Despite the fact that Jinbi is short for
Jingangbi, many translators simply translate it as “golden scalpel” or “golden needle”.

One of the earliest texts on this tool for cataract-like eye disease can be found in the
eighth juan of the Niepan jing {5848 (Mahaparinirvana-siitra), which records a dialogue be-
tween the Bodhisattva Kashyapa and the Buddha. Kashyapa asks the Buddha why the
Buddha nature (foxing i) is very profound and difficult to enter into. The Buddha then
tells a story about how a blind person visits a skilled doctor (liangyi K %) in order to cure his
eyes. This doctor with exquisite technique scrapes off his cornea with a golden arrow-like
tool (jinpi 4:84). Then, the doctor asks him if he could see, but the blind person still cannot
see anything. In the end, all the Bodhisattvas say that countless Bodhisattvas cannot even
see the Buddha nature, let alone ordinary sentient beings. Finally, the Bodhisattvas gradu-
ally realize the true meaning of “emptiness” during the process of the Buddha’s teachings,
and see the Buddha nature, while the blind man also gains enlightenment by meditating,
understanding the true meaning of emptiness, and obtaining enlightenment (T12. 374.
411c20-412a17).

This story illustrates the intricate nature of the Buddha nature and its difficulty in
understanding. Similar to a blind person struggling to see, many Bodhisattvas and sentient
beings tirelessly pursue spiritual awakening but remain unable to grasp the deeper essence
of the Buddha nature.

Through the use of analogies that help to explain the concept of “emptiness,” the
Bodhisattvas ultimately gain insight into the true essence of the Buddha nature and at-
tain enlightenment. Likewise, through meditation, the blind man comes to understand
the true nature of emptiness and achieves spiritual illumination. Overall, the use of the
golden scalpel to treat eye diseases is recognized as an essential method in early Bud-
dhist medicine, reflecting not only the technical expertise of practitioners but also the deep-
seated philosophical beliefs underlying Buddhist teachings.
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This story highlights the prevalence of using an adamantine scalpel to treat eye ail-
ments in ancient India. It emphasizes the idea that gaining enlightenment or illumination
requires transcending the physical senses and comprehending abstract concepts such as
the nature of emptiness and the Buddha nature, which are significant tenets of Buddhist
philosophy. The notion and practice of using a golden tool to treat eye conditions has been
documented in various works of Buddhist literature. Scholars have attributed its impor-
tance to the overall system of Buddhist healthcare. One of the earliest written records of
this kind of treatment appears in the Zhoushu J&& (The Book of (Northern) Zhou Dynasty
(557-581), compiled from 629 to 636 by Linghu Defen 4l 12 (583-666)), where the nar-
rative is portrayed in a more mystical manner. However, it has provided more concrete
examples of how this concept of using the adamantine scalpel for eye disease was applied
in Buddhist medical practices.

2.2.2. Zhang Yuan’s 5kt (d.u.) Story

The earliest records of to whom this technique was applied can be traced back to Lady
Fei #KIg (d.u.), the birth mother of Xiao Hui # ¥% (476-526). Xiao Hui is the younger
brother of Emperor Wudi %277 (Xiao Yan i iT 464-549, ruled 502-549) in the Southern
Liang Dynasty (502-557). When Lady Fei could not see, a master from the North called
Huilong £#E (d.u.) cured her.

Overall, the story is about Xiao Hui's filial respect for his mother, and the Huineng
mentioned is most likely a Buddhist monk from the Northern Dynasty. In particular, when
he uses the needle to treat eye disease, a holy monk appears in the air. Who the holy monk
was is not explained, but this magical detail implies that Huineng learned this technique
from a Buddhist monk (see Yao 1973, p. 350). Additionally, this is not the only case where
such a technique is mentioned in the Six Dynasties. Another famous story comes from the
biography of Zhang Yuan in Zhoushu, in which Zhang Yuan’s grandfather is treated by
jinpiin a dream of Zhang Yuan.

By the time Zhang Yuan was sixteen, his grandfather had been blind for three

years. Zhang Yuan had been wailing and grieving, reciting Buddhist sutras day

and night, bowing and praying for his grandfather’s well-being. Later, when

he recited the Medicine Master Sutra and saw the words “the blind will regain

their sight”, he invited seven monks, lit seven lamps, and recited the Medicine

Buddha Sutra for seven days and seven nights as a creedal statement. Each time

he says, “O Master of gods and men (tian ren shi K \Hfi, $asta devamanusyanam)!

As a grandson, I (Yuan) was unfilial and made my grandfather blind. Now with

light shining universally in the Dharma world, hoping that my grandfather’s

eyes will see the light, I am willing to be bind instead of him.” After repeating

this routine for seven days, Zhang Yuan dreams at night of an old man who treats

his grandfather’s eyes with a golden scalpel. He told Yuan, “You shall not be

sad. Your grandfather’s eyes will be good after three days.” Yuan was extremely

happy inhis dream, then he wakes up suddenly, and Zhang Yuan tells the fam-

ily members one by one. After three days, his grandfather do regain his sight.

Loetptrs, AN =AE, s, SAGHUAE, IR . 1R ATEEm

&, REHAscs, Zastf, Aol bR, BEmSTE. 85 "R

NPt Jukfa g, M. S LUt eEs, BRLHE R, JoRAR. ~

nsE-EH . A, BR—-20, UeBRIGHEE. HEoH: “28Ed, =HZ

%, HHMAME. "R EhEE, R, G RAN. FEH, HERAE

(see Linghu 1971, p. 833).

Although this account is canonized in the official historical records, it is a complex mir-
acle tale conveying several multifaceted and nuanced details. There are several elements
of significance worth discussing.

Firstly, the narrative underscores the centrality of faith in Buddhism as represented
by the Medicine Buddha. This theme aligns with prevailing medieval Buddhist practices,
most notably prevalent within the Six Dynasties period in China. The Yaoshijing SEfi#S

197



Religions 2023, 14, 880

(The Medicine Buddha Sutra) mentioned here is an abbreviated title for the Yaoshi liuliguang
rulai benyuan gongde jing HERTHLIE G IR AR HELL (Original Vows of the Medicine-Master
Tathagata of Lapis Light, see T450.14.404-409; Birnbaum 1979, pp. 173-217). However, in the
ritual of treating blindness, Zhang Yuan calls for the help of tian ren shi which is normally
the name of the Buddha. This might have two be explanations, the first one is that tian ren
shi here refers to the Medicine Buddha, or this ritual is under the name of the Buddha, or
at least a combination of these two.

Secondly, the motivations of the characters in this story bear distinctive Chinese fea-
tures, wherein the principal objective of their religious devotion centers around the imper-
ative of manifesting filial piety to the grandfather.

Thirdly, although the technological means of treatment were concrete and efficacious,
given the use of a golden scalpel to scrape the eyes, the telltale mode of expression is
through an enigmatic and mystical storyline anchored around healing that occurs seem-
ingly in a dream-like state. The biography of Zhu Fayi #i%:% in Gaosengzhuan, tells the
story of him being cured by Guanyin #{# (Avalokite$vara). In the second year of Xian’an
J# % —4F (372), he suddenly feels sick in his heart, so he develops the practice of chant-
ing Avalokitesvara, and then he dreams that a man appears in his dream and “broke his
abdomen and washed his intestines” (see T.50.2059.350c16-26). The story of Dao Tai & %%,
who was ill, chants Avalokitesvara and then dreams of Avalokitesvara at night, sweating
with joy, and is cured when he wakes up (see Dong 2002, p. 41). Xu Gaoseng zhuan in
the Tang Dynasty, also contains two stories of people being cured in a dream. However,
instead of focusing on Guanyin, it places more of an emphasis on Moonlight! (T.50.2060.
572a4-7) and Moonlight Bodhisattva (T50. 2060. 585b16-22).2

In sum, this account offers valuable insights into salient aspects of medieval Bud-
dhism, including the cardinal role of faith as a critical component of spiritual practices,
the cultural significance of filial piety within Chinese traditions, and the deployment of es-
oteric tales to foster comprehension of religious dogmas despite the utilization of tangible
surgical methodologies.

2.2.3. Jinbi in Tang Poetry

The stories of Huineng and Zhang Yuan, along with Ba Juyi’s poems, suggest that the
golden scalpel technique for treating eye disease was introduced to China in the Northern
and Southern Dynasties and continues to benefit people from the Tang Dynasty. Other
poets of the Tang dynasty also mentioned jinbi; however, it is used in a more metaphorical
sense as a tool to pursue the wisdom of the Buddha. Apart from the two poems by Bai Juyi,
there are five poems that mention jinbi in Quan Tangshi 4=J%5% (The Complete Collection of
Tang Period Poems).> Two are by Du Fu ## (712-770) (Peng 1960, pp. 2316, 2512), two by
Liu Yuxi (Peng 1960, pp. 4028, 4126) and one by Li Shangyin (Peng 1960, p. 6147).

In Du Fu's Ye wengong shangfang w32 1275 (Paying My Respects at the Monastery of
His Reverence Wen), he describes the beautiful environment of the mountain when he vis-
its a monk, and expresses his worship towards diyi yi 25 —3% (the highest meaning), and
he states that “The golden scalpel scrapes the film from my eyes, its value is a hundred
chequ (agate/cornelian, musaragalva, one of the seven jewels of Buddhism) gems 4 &l HR i,
MrEEHEE". (see Du 2016, vol. 11, p. 169; 1979, p. 951). Here, jinbi is just a metaphor
for the technique for enlightenment. Similar way of using the word jinbi can be found in
Qiuri kuifu yonghuan fengji zhengjian libinke yibaiyun FK H 2Rk 25 M E —1HE
(Writing My Feelings in Kui on an Autumn Day) which says, “The golden scalpel shaved
my eyeballs in vain, I have never left the measure of my image in a mirror. &7 H|IK,
Hifg A #Es:.” (see Du 1979, p. 1715; 2016, vol. 19, p. 211). Jinbi appears to be used by Du
Fu as a fable about seeing beyond the visible realm. While his assertion that the technique
is priceless and deserving of a hundred chequ expresses this, it does not provide us with
any other details. The intriguing aspect is that most Song Dynasty poems focus on this
metaphorical connotation rather than the real technique when using the word jinbi.*
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Yet, for Liu Yuxi #|&#} (772-770), this jinbi was not just a metaphor for wisdom but
something one can use for eye disease. In Zeng yanyi poluomen seng HaHR 56 % ZE 144" (Pre-
senting the Poem for a Brahmin Monk Who is an Eye Doctor), it reads, “I have been grieving over
my own eyes for three autumns (years), crying every day at the end of the road. My eyes are
now dark, and I'look like an old man in my middle age. Seeing red things gradually turn
green, and my eyes cannot bear the sun or the wind. The master has the golden scalpel tech-
nique; how can itbe used for enlightenment. =F({GEER, #H3&%H. WHA LR, i
IS BRTRE, ZHAEE. AiG8ER, Wi A5, 7 (seeLiu1990, p. 397) The
title of the poem clearly identifies the monk as a Brahmin, indicating the fact that he came
from India. This specificity serves as a reminder that the adamantine scalpel technique
is more of an Indian than a Buddhist practice. The complexity of the doctors” identities
should be fully discussed in understanding the ophthalmology of the Tang dynasty is
greatly aided by.

In Pei shilang dayi xuezhong wei jiu yihu jian shi xi yanji ping feiran yangchou & £¢E K H =
PR — 2R B IR AESRANIN (Pei sent me a bottle of wine in the snow and congratulated
me on my recovery from my eye disease, to whom I replied happily and respectfully), “The breeze
cleared the light clouds, making the moon appear brighter. I did not need the golden
scalpel anymore and I walked around freely. I would like to bring out all the fine wine in
my house to entertain the visitor, and it does not need to wait until the time when spring
grass grows next to the pond. EHICEH T, GEAMNHWAT. FEFKEHERE, T4
HYEFRAE . 7 (Liu 1990, p. 542).

Li Shangyin % 7k& also writes sentences such as “If you want to scrape the cover of
the eye, you should ask for (thinking of) the golden scalpel |48 4:8.” (Li 2004, p. 936).
All these poems indicate that Jinbi shu as a metaphor as well as a Buddhist surgery was
well known by literati.

2.3. Buddhist Eye-Related Records in Waitaimiyao JM2HFEE (Secret Essentials of an Official)
2.3.1. Longshu Lun

Longshu lun, which Bai Juyi mentioned in his poems, is short for Longshu pusa yanlun
FEMI T BE IR 3 (Nagarjuna Treatise on Eyes) which is a medical book on the eye attributed to
Longshu #i£## (Nagarjuna). As this original ophthalmology monograph is not available,
there are conflicting accounts of who wrote it, when it was published, and what its con-
tents were. Most people agree that the book Longshu lun is a compilation of certain Tang
Dynasty materials on ancient Indian ophthalmology attributed to Nagarjuna. Nagarjuna
is considered to be the king of medicine in Buddhist culture, and in the “Treatise on the
Classics and Other Writings” (“Jingji zhi” £4& %) of Suishu F§ 3 (The Book of Sui (581-618)),
three medical books of Indian and Western Regions are attributed to Nagarjuna. They are
Longshu pusa yaofang TERI#LE T (Medical Prescriptions of Nagarjuna Bodhisattva) in four
juan, Longshu pusa hexiang fa FEASE M EJ: (Methods of Mixed Incense of Nagarjuna Bod-
hisattva) in two juan, and Longshu pusa yangxing fang WEMI R JT (Methods of Spiritual
Cultivation of Nagarjuna Bodhisattva) in one juan (Wei 1973, pp. 1047-49). It is most likely
Longshu pusa yaofang also contains some prescriptions for the eyes. None of these books
is available today. The eye-related medical book attributed to Nagarjuna avilable today is
called Michuan yanke longmu lun FERFHHEARRE (Longmu (Nagarjuna) Secret Treatise on
the Eyes). Longmu is another name for Longshu recorded in books in the Song Dynasty.
This Michuan yanke longmu lun is considered a compilation of documents of Longshu lun
and other medical books in the Tang Dynasty by doctors in the Song and Yuan Dynasties
and finally published during the Wanli Period & J& (1575) in the Ming Dynasty. This book
systematically describes the common internal and external ophthalmic diseases and in-
troduces a variety of external ophthalmic treatment methods, especially the classification,
examination, indications, and contraindications for cataract surgery (Yu and Wang 2009,
pp. 416-19).

In the beginning of this book, it collects several methods in the form of poetic verses
(ge #k songs), which are Neizhang yanfa genyuan ge WFEHRFARIFHL (Song of the Root of the
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Method of Treating Cataract), Zhen neizhang yan fa ge $+NFEARVEHRE (Song of the Method of
Treating the Cataract with Needles) and Zhen neizhang yan hou fa ge $1WIEHR1ZIEHK Song of
the Method of Post Care of Treating the Cataract with Needles, in which the preoperative assess-
ment, preoperative planning, surgical procedure, and aftercare of treating the cataract with
a needle are introduced in detail (Longshu 2006, pp. 5-7). Additionally, it has 16 types of
cataracts in 5 categories with different treating methods and needles.

Some prescriptions for the eyes in this book were also adapt by Chinese medicine
books. As the famous Bencao gangmu A4 H (Compendium of Materia Medica) by Li Shizhen
AR (1519-1593) quotes from Longshu lun:”For all diseases of the head and eyes: all dis-
eases of the eyes, blood fatigue, headache from wind, giddines and dizziness, grind herba
schizonepetae to powder, take three gian (aroudn 12 g) with wine every time. S8 H &% @ —
VIR, 2%, JAGREER, SHiEH . R RERR, RHIR=%%. (Li 2005, p. 916).

However, since Michuan yanke longmu lun is a book published in the Ming Dynasty,
it is impossible to know the exact content of Longshu lun was like in the Tang Dynasty.
However, we can use the materials in Waitai miyao to see the outline of such eye-related
documents, treatments and knowledge.

2.3.2. The Eye-Related Materials in Waitai Miyao

Waital miyao 4MEFbEE (Secret Essentials of an Official) in 40 juans contains 6900 prescrip-
tions for 1104 different ailments. The author, Wang Tao T- % (670-755), worked as a librar-
ian. As a result, he had the opportunity to read numerous medical texts written before
the Tang Dynasty, which he then summarized to finish this work in the eleventh year of
the Tianbao Period K # 4 (752). Not only was Wang Tao’s collection of prescriptions
frequently cited, but it was also carefully chosen. Many of the remedies and medications
listed in the book seem to be quite practical and helpful. This book contains medical con-
cepts, and remedies attributed to Qipo &#: (Jivaka), and various medicines (Fang et al.
1984, pp. 68-73). Additionally, the prescriptions in Waitai miyao contain one-third of all
the prescriptions coming from India (Fan 1936, p. 145). The golden scalpel method de-
scribed in the book is the first detailed record of this treatment in Chinese history. More
importantly, this book is a systematic presentation of Indian concepts, remedies, and ideas
for the treatment of the eye.

Juan 21 of Waitai miyao contains all kinds of medical treatment for eye-related diseases,
and the first document in the connection is called Tianzhu jing lunyan xu RKZ&GaR T (Pref-
ace to the Tianzhu Sutra on Eyes) written by Master Xie (daoren i& A, a man of the Way) from
Longshang [t I (around the north of Shaanxi Province, east to Gansu Province), with the
common surname Xie. It states that Master Xie resides in Qizhou /! (Ji'nan, Shandong
Province), he was taught at the location of a hu monk from the Western countries.” It
is said that the way of heaven and earth values only human beings. Among all parts of
the human body, the eyes are the most precious because they are closely connected to
the entire body and possess a wondrous ability to communicate with the divine. Among
the six senses, the eyes are the most remarkable, thus it is not easy to heal eye diseases.
RAEERIRT—8 (PRI B ke (25, T 0 B RR b 2 38, MEAZ
B, (RSP, WMERRZE, DUHPTR, DR, FEHONIR, ARG LA DRI T7, M
P W . 7 (Wang 2011, p. 695). The placement of this at the beginning of this part (juan)
not only demonstrates the significance that Indian medicine attaches to the eye but also the
related concepts inherited by Wang Tao, which become a general overview of this whole
part. Although it is likely that Master Xie was Chinese, the teacher of his medical practice
was clearly an Indian monk. This means that, overall, monks from India mastered the art
of the golden scalpel as shown by poems written by famous writers, but they also passed
the technique on to Chinese doctors.

Apart from this Preface, this book also contains one piece on Xieyan shengqi FHIRA: 2
(The Reason for Crossed Eyes), which uses the theory of Four Elements (sida /4°K) in Bud-
dhism to talk about the structure of the eye. It states that there is nothing but water inside
the visual faculty (FRAEZ @AY, EZ/KH), discrediting the common view that there is
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a ball inside the eye (R4 2k) by Chinese doctors (Wang 2011, p. 696). Various eye dis-
eases (yanji pinl (such as dim-vision (heimang $4H), glaucoma (gingmang 7 §), cataracts
(yansheng baizhang R4 (1), pterygium (shengrou £ X)), ophthalmodynia (yantong IRJH),
and pinkeye with itchiness and tears (yan chi yang leichu IR 752 i) and their treatments
are also discussed. Master Xie also takes traditional Chinese theory into account and states
that the liver is the root of the eyes, and one should take medicine for the liver and protect
the body carefully. Additionally, Waitai miyao also collects 11 prescriptions by Master Xie
on eye-related diseases (Wang 2011, pp. 697-700).

Most importantly, the technique of the golden scalpel was fully discussed by Master
Xie in Waitai miyao. Master Xie clarifies that there are only three layers in the eye, dis-
pelling the myth that there are five or seven. From eye disease to blindness, there is a
progression with many diseases occurring at various stages and having corresponding ti-
tles. The golden needle should be applied to the eyes when the patient starts to see flying
flies. Then, the patient should take Dahuang wan K#§ 1.5 (Wu 2021, pp. 305-8).

Master Xie has a deeper understanding of the structure of the eyes, so he has a more
scientific and delicate approach when it comes to treating the eyes. He shows the different
stages of eye diseases, warning doctors of future generations to be extra careful about eye
injuries because they often go unnoticed and gradually worsen until blindness occurs. The
introduction of Indian theory, methods, and medicines for treating the eyes undoubtedly
improve Chinese doctors’ surgical skills. Additionally, this particular technique, jinbi shu,
was improved in the following dynasties ¢ (Sun 1999, pp. 403—4; 2006, pp. 125-26), and in
the medical text in the Qing Dynasty, we can find the detailed eight steps method on how
to remove cataracts out of the eyes.” (Huang 2006, pp. 155-56; Mou 1992, pp. 33-37).

Apart from the texts attributed to Master Xie, Waitai miyao also collects one prescrip-
tion by Master Shen J&ffi in the title of shenshi liao yi fang IR )7 (the Prescription
Master Shen on Healing Eye-opacity). Yi 5 in Chinese means cover, which refers to the
cover of darkness or cataract of the eye. It states that putting lead powder on the cover of
the eye can heal three years of eye-cover #7155 b, LUJT =4 %% (Master Shen on Healing
Eye-opacity). Master Shen was a famous Buddhist doctor in the Song and Qi Dynasties,
who wrote a medical work in thirty volumes, yet his works were lost in history, and we
can only find some fragmentary pieces in medical books in the Tang Dynasty. Waitai miyao
contains 280 prescriptions of Master Shen’s works.® (Wang 2004, pp. 60-62)

This demonstrates how Buddhist medicine, particularly the many eye treatments, and
remedies, gradually infiltrated the Chinese medical canon.

3. The Case of Li Shangyin
3.1. Zhixuan (809-881) Treat Li Shangyin’s Eye Disease

The biography of Master Zhixuan A1 X, entitled as Tang Pengzhou Danjingshan Zhixuan
zhuan JE M 5011 X # (Biography of Zhixuan of Danjing Mountain of Pengzhou in the
Tang Dynasty) can be found in juan six of The Song Gaoseng zhuan #5418 “Biographies of
Eminent Monks Compiled During the Song Dynasty” by Zanning # % (919-1001) in the Song
Dynasty &% (960-1279). This biography tells the story of Zhixuan who cured Li Shangyin’s
eye disease, which is as follows:

Li Shangyin was the leader of the literary world of his generation, and there
was no one who could compete with him at his time. Li used to work as a
counsellor for Lord Liu of Hedong (Liu Zhongying M1 £f, ?-864) in Zitong (Mi-
anyang, Sichuan Province). Li has admired Xuan'’s practice and knowledge for
a long time. Later he treated Zhixuan with a pupil’s deference. At that time,
Xuan lived in Xingshan Temple (Xi’an) and Li Shangyin lived in Yonchong li.
Li Shangyin suffered from an eye disease, and his eyes were too dim to see, so
he could only make out the Chan Palace from far away. He meditates, prayed,
and begged for his wish to be granted.9 The next day, Zhixuan sent a poem,
and after reading it, Li Shangyin’s eyes were cured. Later, Li Shangyin fell ill
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and told Monk Lu and Monk Che that, “I would like to become a monk and
become a disciple of Zhixuan, and he prayed at night, making this wish. The
next morning, (Zhi)xuan) sent him Tianyan ji (Heavenly-eyes Verses (gatha)) in
three chapters. Once he finished reading, Li Shangyin recovered from his dis-
ease. At the time when Li Shangyin was sick in bed, he told Sengche (d.u.), the
Monks Registrar,” I wish to become a monk (cut off impurities) and be Xuan’s
pupil. I will write a farewell verses to him.” This is a short quote of his words.
AEmEEE, AR, BREE, BRIEMRMARES, ARXZES, %
DR TREH X, Rk E, ZXEERGESE. iRy, REEE, SR,
SR XU A% CRIME) =&, #E0RE. BPR 0N, HEEGHEHE-
CHEHIR LB T, T ERIRG 5. (T50: 2061. 744b21-28)

There are two significant questions related to this record. The first one, which con-
cerns the veracity of the content, is who Zhixuan was and what kind of interactions he
had with Li Shangyin. The second one is what is Tianyan ji XH{% “heavenly eye verse”
and is there any historical records that monks of the Tang Dynasty utilized it to treat eye
disorders?

For the first question, Li Shangyin did write a farewell poem to Zhixuan % Z which is
different from the Zhixuan %1% mentioned here. Most researchers believe that they are the
same person. Master Shengkai states that Zhixuan %1% is the same person as Zhixuan & %
as these two characters have the same name. Li Shangyin and Zhixuan might have known
each other since the fifth year of Dazhong K fL4F- (851). This is also the year when he
traveled to Sichuan with Liu Zhongying, the newly appointed Commander of State of Zi
as well as the Military Commissioner of Dongchuan in Jian'nan (zizhou cishi, zizhoujian’nan
dongchuan jiedushi BRI 5, @1 31 8 BEAE) (Liu 1975, p. 4306). Furthermore, Sengchou
fé#4 played an important role in Li Shangyin’s association with Zhixuan. Additionally,
when Sengchou was in Yongle li, he stayed with Li Shangyin. Later, when Li Shangyin
arrived in Chang’an, he took Zhixuan as his teacher, and Zhixuan sent Li a verse to cure his
eye disease. Before his death, Li Shangyin also wrote a poem Bie zhixuan fashi ;1|8 %%
(Parting with the Master Zhi Xuan) to Zhixuan (see Sheng 2001, pp. 22-27). Additionally, as
for the poem in Li Shangyin’s collection, this is the text:

Your cloud-like hair bears no reason to resent this parting, ten years have al-
ready moved on since our agreement on moving to the mountain. Tears flow
from all cardinal directions, for it is indeed Yang Zhu who is the true teacher.”
SR MR, HEOR ML, REPEIL R ER, AR AN, (see Li
2004, p. 2155)

This poem is ambitious and most commentaries believe it is Zhixuan he talked about.
Additionally, in Cao Xuequan’s & £4{2 (1574-1646) Gaoseng zhixuan zhuan f= 4 %1% {3 “Bi-
ography of the Eminent Monk Zhixuan”, it is mentioned that in Fengxiang Prefecture
JEFHIT, a statue (xiang &) of Zhixuan was made, and the statues of Yi Shangyin stood
by holding a whisk to serve him. This indicates that in biographies of Zhixuan, at least
in the understanding from the Song and Ming Dynasties, Li Shangyin plays an important
part in the worship of Zhixuan.

However, some do not agree with the idea that Zhixuan #{ % here refers to Zhixuan
HIZ. Feng Hao #5i (1719-1801) argues that such a story is fictional and cannot be trusted
(juebu kexin 8/ F] {%) because “the Buddhist community often relies on literati to enhance
their reputation; hence, such rumors are not to be trusted. In a poem written by Wen
Feiqing MM (aka Wen Tingyun Wil %, 801-870+) after visiting Zhi Xuan, he wrote:
“Huineng (638-713) refused to pass on his spiritual teachings, and Zhang Zhan'® (Fang
1974). labored in vain to develop an eye treatment. HFEAE 0%, SRHAESS SR ).
“Therefore, the belief that Zhixuan could cure eye diseases may have stemmed from this
association.” (see Li 2004, p. 2157). In other words, in Feng Hao’s opinion, Wen Tingyun
and Zhixuan %1% had a personal connection, and the Zhixuan % % in Li Shangyin’s poem
is not the same person as Zhixuan %1% in the Song Gaoseng zhuan.
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The poem mentioned here by Feng referred to Wen Tingyun’s Fang zhixuan shangren
yu pujing yin youzeng Wi X L NBERREEK GG (Presenting this Poem for the Visit of Master
Zhizuan and the Encounter with Drying Sutra Under the Sun). Wen describes the beautiful
mountainside view and the peaceful monastic environment where Master Zhixuan lives
(Wen 2007, p. 773).

Regarding the second question, there is no second record in the Buddhist canon re-
ferred to tianyan ji; instead, the key to comprehending this tale should be found in the
various Buddhist texts which uses verses or dharanis to treat eye disorders. It cannot be
definitively concluded, as Feng suggests, that Li Shangyin’s story is entirely fictitious and
attributed to the Song Dynasty. However, Feng’s argument appears more convincing with
regard to Wen Tingyun’s story. In Li’s poetry, it is clear that “knowing the mysterious”
and a medicinal prescription are explicitly mentioned, potentially indicating treatment for
vision-related issues. Therefore, the skepticism toward the authenticity of Li Shangyin’s
story may be due to Feng’s personal bias or viewpoint. It may also suggest that in the Qing
Dynasty, literati such as Feng found the use of mystical incantation-like sutra citations to
treat eye problems particularly implausible. This raises two significant questions: First,
since the Tang Dynasty, medical practices that incorporate spells in Buddhist medicine
have gradually declined compared to the Six Dynasties. The decline of spells as a medical
tool in the Tang Dynasty is reflected in the contraction and fixation of the user scale, as well
as the narrowing of the range of applicable diseases. Some mainstream medical experts
have expressed their denial of spells. The Southern regions that cling to witchcraft in the
treatment of diseases have been criticized by the mainstream doctors in the North (see Yu
2008, pp. 61-68). Nonetheless, spells continue to exist specifically for curing eye ailments,
yet it is in Esoteric Buddhism that we can see the richness and colorful details of spells or
magical treatments for disease. This may reflect the cultural context of Li Yishan’s story.

3.2. Guanyin Xiyan Ji BT BeMRAE (Guanyin’s Verses on Washing the Eyes)

The content or form of Tian yan ji mentioned in Li Shangyin’s story can not be found in
other materials. However, a similar the story that Avalokite$vara uses a dharma verse (faji
%18) to heal the eyes of a Tiantai monk could be found in Yijian zhi 33523 (The Records
of Yijian), one of the most famous novels in the Song Dynasty. Monk Chutao & used
to practice and recite the Dabei zhou KiEJT (Great Compassion Dharani) and when he
suffered from eye disease. Avalokitesvara came to his dream to teach him the dharma
verse and commended him to read it 7 or 49 times to the water and used the water to
wash the eye. After he did what he was told, he recovered soon. And the verse says:
Avalokitesvara, the Goddess of Mercy, gives me great peace, grants me great convenience,
and destroys my ignorance and darkness. Remove all obstacles, all sins of ignorance, and
bring out the light of my visual consciousness (vijiiana-caksus), so that I may see the light of
things. I now say this verse to wash away and confess the sins of the eye-consciousness, to
release the pure light universally, and to wish to see the wondrous appearance (of the Bud-
dha). FoEBthE, HIKZLE, HFITTHE, BB . BRATGERRE, MURERE, W
IR, (EERAIE. WAWUEE, VOISR, LT, R (Hong 2006,
p- 1681).

The story explains a case of therapeutic dreaming, in which Chutao’s eye afflictions
are healed thanks to two main causes. Firstly, he had been consistently reciting the Great
Compassion Dharani. This is a requirement for the manifestation of Avalokitesvara, but it
is not the solution to the problem of treating eye disease. This leads to the second reason
why the monk was cured, which is the dharma verse in Chinese attributed to Avalokites-
vara. Evidently, the narrative serves to underscore the efficacy of mantras as remedial
agents for ophthalmological maladies. The roots of this particular practice can be traced
back to the pre-Tang Dynasty such as the Foshuo zhoumu jing i 58 H&E (The Buddha’s
Teachings on Eye Dharani). In addition to creating a distinct dharani sutra specifically for
the treatment of eye problems, the Tang dynasty also included a wealth of information,
rituals, treatments, and theories related to healing the eyes in the larger dharani texts. Es-
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oteric Buddhism has preserved numerous mantras with practical applications, allowing
people to obtain benefits, prevent harm, pray for blessings, and cure illnesses. Amidst this
intricate process, the use of the Tianyan ji has persisted alone.

3.3. Reciting Dharani to Gain Version
3.3.1. Foshuo zhoumu jing #i&it ¢ H 48 (The Buddha’s Teachings on Eye Dharan)

The earliest Dharani sutra on treating the eyes can be traced back to Foshuo zhoumu
jing ML H &L (The Buddha'’s Teachings on Eye Dharani) with one dharani:

Thuciphupaciphu/acapacaphulkuliphukulibi phu/kulakulabiphu/sale $alabodhi phu ili
phulila iphu/ilabi phu FRBCBORBCH GG AR R AR Bl bl A 28 A EIS EL
VOB IS ES IR AL DA RS B DI AL (T21. 1328, 491b18-20; M-2250 Lin
2001, vol. 5, p. 374)

This sutra was translated by monk Zhu Tanwulan *£ 2 i3 (aka Fazheng 7%:1E, d.u.)
from Western Regions during the reign of Emperor Xiaowu ZZE7F (Sima Yao =] F5HE,
362-396) in the East Jin Dynasty (317-420) (T49.2034. 70b18-22). This dharani might be
part of a complicated mantra., At least we can find the same dhdrani in Fajie shengfan shuilu
daochang falun baochan 1% 52 FLK K 18 T8 (Dharma-Realm Water-and-Land Ceremony
Dharma-Wheel Precious-Repentance of all Sage and Ordinary Men). This sutra contains vari-
ous dhdranis, rituals, and mantras, and this dharani for the eyes was chanted together with
two other dharanis for teeth and children in a ritual called yixin fengqing shijiarulai zhouchi
zhoumu zhouxiaoer zhenyan mantuoluo fa — U785 T AN AL 5 W H W/ L 3L 5 2 55 2
(Inviting Sakyamuni Tathagata for mandala rituals of mantra of the dharanis for the teeth, eyes,
and children with devoted heart). This sutra was collected in the year of Kuihai of Tongzhi
[FVA % Z (1863) (X74.1499. 867a21) which is long after the translation of Foushuo zhoumu-
jing. Tt is difficult to put an actual date on how these three dharanis were put together
in the name of Sakyamuni and it is possible this process happens in other Esoteric Bud-
dhist materials of the Tang Dynasty. The Preface of this sutra did mention the materi-
als being collected in (Hongwu) Nanzang #j# (1372-1398) and (Yongle) Beizang -JLji
(1421-1440), which might indicate that this ritual might be a collection in the Ming Dy-
nasty and reprinted in the Qing Dynasty.

3.3.2. For the Pure Vision in Dafangdeng Dajijing

In Dafangdeng daji jing KJ7% KHLL (Great Collection Scripture, Mahdvaipulya-
mahdsamnipata-siitra), there is a dharani called Qingjing yan tuoluoni JEVRIRFEHEJE (Pure
vision (caksuh-pariSsuddhi) Dharani) which goes as follows:

Tad yatha/caksukhabal/saranakhaba/karmakhaba/mananjanam/birajakha/para antajiia/
manisiranatroya/ahicantrasuci/bintusuddhe/krpasuddhe/phalasuddhe/ajetaje/taletattale/
basadhasagabasate/riirabi/maharirabi/triratanaprati soaha/l 2 %Wl B 59422 L8
2 A2 2 S S R A B 2 B S BRSO T AT 2 S IR ST
T MR IR AR A T 2 25 DR BRI R A IS AR T
U AR RE T RE KA 2 LR AR A YRINT. (T.13. 397. 290b27-c5; M-109, Lin 2001,
vol. 1, p. 142)

After citing this, the practitioner should “add five medicines (sea pumice, licorice,
haritaka (yellow Myrobalan) Amra, vibhitaka), grind them and mix them with honey, put
them in an old tortoise shell and decoct over a fire of long-lasting butter-oil. Recite this
dharani one thousand and eight times, cast the mantra on this medicine, then apply the
medicine to the eyes, let go of all things, for forty-nine days, chanting the Buddha’s name
and building statues of the Buddha every day, and making a single-minded vow that by
then the evil karma of sentient beings will be removed and one will attain pure vision.”
PRLGREAR HRE AL, B BERE . PRNRAE L TURE LR R AN, 1S S P AR R K
LRE, Fskpeg e — T\, CIWUREEAREIR b, iR L LR hiEg, B
L, IR AR ST SR AR . (TU13. 397. 290c24-29).
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As demonstrated in the text here, this dharani is used together with eye medication
and not only benefits in eye restoration but also helps to obtain pure vision and remove all
karmic impediments.

3.3.3. Guanshiyin Shuo Chu Yigie Yantong Tuoluoni #itt & 5 bk — UIHR IR FE 4 JE
(Avalokitesvara’s Teaching on Removing all Eye Pains)

In juan 6 of Tuoluoni zaji FE&E JBHESE (Miscellaneous Collection of Dharanis), there is a
dharani called Guanshiyin shuo chu yigie yantong tuoluoni #4550k — VIR L4 JE (Aval-
okitesvara’s Teaching on Removing all Eye Pains) which is as follows:

Namo ratnatrayaya/namah aryadvalokitesva raya/bodhisatvaya/mahasatvayal/tad yatha
susubhe carini/marisodhani/gacchati/mira/sarva o ja/rogasamani/binasani/cchadani/
bicchadani/padasamastam/bedhasara/mocitam/nirmasamuci tam/sannibhata/ samucitam/
sarvandsanini/nindsnilaryadvalokitesvaraya/nasantu satods ca roga svaha F & I FEF i
B ARl 3 S N ] e A G T S A £ U RS N et
TR i VAR (I R R o LR B e B LU JE BRI JE L e RS % —
FRMET B2 = FRARNUIL JE B = BREI U I 2 S AVERL i E e Wl e
R i) 222 i 5 G R A e A UL LU DRLJR Al 48] (T.21:1336.612¢27-613a9; M-
10024 see Lin 2001, vol. 16, pp. 330-32)

Itis claimed that one should chant this dharani 108 times, then use one’s hand to touch
or massage one’s eyes, then all pain of the eyes would be removed. The same dharani
was collected in juan 10 with different Chinese words for the sound and with another title
as songzhou shou mo yan chu yigie tong tuoluoni FHWF-FEIRER—VIJRFE4E S (The dharani of
chanting spells, touching the eyes to remove all pains) (T21. 1336. 635c¢3-13). Within the same
sutra, same dharani with different names suggests there are different sources from which
the sutra is cited, and attributing certain dhdrani to Avalokitésvara was a complicated de-
velopment over a long time. In Esoteric Buddhism, chanting and reciting dharanis play
an important part in the healing process (See Shinohara 2021, pp. 430-71). Additionally,
these dharanis taught by the Seven Buddhas can be found in The Divine Spells of the Great
Dharanis Taught by the Seven Buddhas and Eight Bodhisattvas (Qifo bapusa suoshuo datuoluoni
shenzhou jing il )\ 31 Fr 58 K BE 4 J& # JL4€ T. 1332) (see Shinohara 2014, pp. 3-15).

However, such a tradition was somehow passed on in Chinese medical practice and
Avalokitésvara became a very important figure in treating eye disease. As we can see in
Yinhai jingwei attributed to Sun Simiao, if the doctor wants to apply the golden scalpel on
the eyes, he/she should invite both Avalokitésvara and Nagarjuna to attend. Neverthe-
less, he/she should also chant or sing the Guanyin zhou #i# i (Avalokitesvara Spell). The
difference is that, in practice in the Ming Dynasty, the spell is not a dharani with difficult
Chinese imitating the sacred and mysterious sounds in Sanskrit but a poem written in
Chinese which is as follows:

We beg you Guanyin that you may wash off from our eyes the red-golden lanterns
(of worldly-desires) and that the purifying water may liberate them from the yel-
low sands of mundane transiency. May in your sunlight, the thousand-eyed and
thousand -headed Dragon kings, the wise Wenshu who rides on a lion, and of
you, Boddhisattva Pu-xian who sits on the elephant king, all of whom fill the
scred books, may the cloudly membranes in our eyes dissipate and shades and
membranes be rubbed away. It would be (for us) highest strength and highest
happiness; we continually beg you, that in our eyes may appear clarity, purity
and transcendental wisdom. RGBT, BiES Svbmimat. TIRTET
HEE, SOBRANLET, FBEEmRR . HMEME. B ER s, F

&, IR R, AT AR #. (Sun 1999, p. 405; 2006, p. 126)

Even though the spell was attributed to Avalokitésvara, we can see other Boddhisattva’s
names, such as Puxian and Wenshu, who serve as magical beings to enhance the power of
the spell.

205



Religions 2023, 14, 880

3.3.4. Neng Jing Yigie Yanjibing Tuoluoni R&¥— VIR BIHBELEJE (Removing all Eye
Diseases Dharanis)

Neng jing yigie yanjibing tuoluoni was translated by Amoghavajra (Bukong A"%%
705-774). The sutra tells the story of a disciple named Ksudrapanthaka, who had an un-
shakable faith in attaining enlightenment and recited a dharani to the Buddha. The Buddha
was able to hear him through divine hearing and vision, and demonstrated his ability to
surpass the ears and eyes of the world. He then instructed Ananda to go to Ksudrapan-
thaka’s residence and spread the dharani as protection to help him cleanse his eyes of
afflictions. The dharani is as follows:

Tad yathalhili mili lici/hili hiti/huyu huyu/huyamani/huru huru/mulu nulu soaha 1R
(TA)fh, MYSEEHEL, RERWNGL, RA7, #EEE, MEs, #AHE, BE
RAg, ZM (T4,50) # (T21. 1324, 490a27-29; M-3999 see Lin 2001, vol. 9,
pp- 86-87)

The story describes the supreme and marvelous dharani as a cure for various eye
diseases, wind diseases, rheumatism, phlegm diseases, and jaundice-like diseases. The
dharani can also eliminate all obstacles caused by heavenly beings, Yaksha and Raksha
demons. In Esoteric Buddhism, demons and ghosts can be the cause of one’s disease,
therefor to know the name of the ghost and chant it can remove the disease as well. Ad-
ditionally, the ghost causing eye disease is “Cibhara/cibhara/cibhara/cibhara/punucibhara/bat
ala svahta & 8 SCE T WFDUSCE T VB SCE I Y5 (T.21.1332.558a8; M-2107, see Lin
2001, vol. 5, p. 201)” The name itself can be a spell which removes the pain of the disease
by pointing out which ghost or supernatural being is responsible for it, that is to depower
the ghost.

According to Taoist and Buddhist beliefs, ghosts can significantly affect people’s health.
Within Buddhist tradition, there are eight different categories of paranormal creatures that
could endanger people. These include, among others, ghosts that are ravenous, spirits,
and demons. These beings are thought to be capable of harming people in a variety of
ways, such as by bringing about illness or bad luck. The existence of evil spirits or nega-
tive energy can cause illness, according to classic Taoist writings. This is due to the idea
that these beings have the power to alter the flow of gi % (air or energy), the essential life
stream that permeates all living things. This energy can become interrupted or obstructed,
which can cause emotional and physical imbalances that can be harmful to health. There
are numerous strategies for overcoming these supernatural dangers in both traditions (see
Stickmann 2002, pp. 58-88). To fend off bad spirits, Buddhist practitioners may recite par-
ticular sutras or mantras. They might also execute rituals to purify themselves and their
environment or present offerings to the Buddha.

In summary, the story conveys the importance of faith and the power of the supreme
dharani to cure various diseases and eliminate all obstacles, ultimately leading to
enlightenment.

3.3.5. Prescriptions and Rituals in Bukong Juansuo Shenbian Zhenyan Jing A% 48 22 15 H.
F 8 (Amoghapasa’s Supernatural Display Mantra Siitra) by Bodhiruci

The Buddhist texts contain a number of eye remedies, many of which are large, mixed
with many medicines, and closely related to ritual mantras. Most of the major Buddhist
texts’ prescriptions with the same or similar formulas have been modified from the orig-
inal Vedic prescriptions, either by mixing several formulas together or by adding a few
medicines to them. The original mainstay of the medicine is still retained. More strikingly,
these prescriptions have been religiously treated by Tantra, moving them from their origi-
nal mono-medicinal use to a more religious one (Chen 2017, p. 88).

One of these typical prescriptions can be found in Zhuochu yanyao chengjiu pin 7 %3 H £
i (Chapter on the Achievement of the Medicine of the Eyes (caksu)) in Bukong juansuo
shenbian zhenyan jing A~ 58 BANEE L5 &8 (Amoghapasa’s Supernatural Display Mantra Siitra)
by Bodhiruci F 2 &:
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Take manahsila, gorocana, patra, phena, marica, kuikuma, padma, nagara, ut-
pala, pippala, candana, sankha powder, haridre root, all these medicines fresh
in the same amount, and the same amount of rasafijana. Take karkara, mahab-
haga, karpara, (Chen 2017, pp. 84-87) more than those before and put them in
three equal amounts. Paint them in different places of the mandala. Chant the
dharani of Fearful Light King nonstop from beginning to end. Keep this paste in
a Persian glass container in front of the statue in the middle of the mandala. Put
the clean and pure images together and put them in the Persian glass container,
right in front of the statue (image) inside the mandala. Take action in the first half
of the month on auspicious days, take a bath, clean yourself, and put on clean
clothes. Take this method and eat three white foods (milk, cream (or curd), and
rice). Offer all kinds of fragrances, flowers, drinks, and food, facing west viewing
the image, and siting in the lotus position. With the dharani of the Great Fearful
Light King, chant all to the medicine of the eyes. A light of warm smog appears
and three marks (vilaksanaare) complete. One can come to or transcend from the
world. All dharmas will be fulfilled. HE3%/F S SAMEIGE . MEURHIMNE &8 . ALE%E
SAPANCTEE . T BRI RA . MR R AAOR . MESOAREE MR, U S
B, HETIR AR, AEBEEKNE, 2WdEs SR, BEERESHE. KT
BYERS, EARIMFFZIHA, FEMMmEn, SERARES, 225D
HiE. BAEEEAE WSSREFK B a2k, MEEFEGER,
IPEERANERAL, KRR ERCE, SAINFEar 5928, BIEDCI — M, RlGelE
Bttt —DIREYE B LS. (T20.1092.376¢16-28)

This stanza shows the complicated form of the prescriptions for the eye. Additionally,
the medicine must be combined with dharani and rituals for a specific deity to be effective.
Then, the sutra states that if one uses this medicine regularly, he/she will gain pure vision
and the highest heavenly eye. If common folks suffer from eye disease, they can use this
method for 7 days. Additionally, if he/she applies it for 21 days, all his glaucoma or night
blindness will be cured, all his sins will be removed, and he will be loved and respected.

The poetry of Bai Juyi (and other poets) demonstrates that there were monks skilled
in eye treatment with the golden scalpel technique throughout the Tang Dynasty. The
interaction between Li Shangyin (Wen Tingyun) and Zhixuan indicates that asking for as-
sistance to treat the eyes from monks was not an uncommon occurrence. However, what is
more significant is that the Tantric culture represented by the Heavenly Eye Verses served
as the foundation for Li Shangyin’s story, particularly the use of mantra verses as a mystic
method to heal the eyes. Additionally, Li Shangyin’swas cured by dhdrani related verses
can be understood as an example foreshadows a new transition by showing how the ef-
fect of reciting Sanskrit mantras progressively gives way to Chinese verse poetry. This
modification was also represented in the Ming and Qing eye-care practices.

The Buddha is obviously the main character in the sutra’s tale of eye treatment, and in
the Tantric tradition, which is both inclusive and specific in its approach to the treatment
of mantra diseases, and there is also a special mantra treatment for the eyes that initially
belongs to various gods before becoming increasingly focused on this one particular bod-
hisattva (deity), Avalokitésvara.

4. The Competition in Treating the Eye
4.1. The Case of Qin Minghe Z&N5#
4.1.1. Qing Minghe Treated Emperor Gaozong

In the eleventh month of the first year of the Hongdao Period 5A1& JG4F (683), one
month before Emperor Gaozong J# 5% (Li Zhi Z¥¥fi, 628-683, ruled 649-683) died, he and
Empress Wu /5 (Wu Zetian i{HIIK, 624-705, ruled 690-705) went to Mount Song, where
Gaozong suffered from a headache, resulting in blindness. Then, Qin Minghe used needles
to treat him. One of the most detailed versions of this story can be found in Sima Guang’s
A5 (1019-1086) Zizhi Tongjian %G EE (Comprehensive Mirror for Aid in Government):
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Emperor Gaozong felt heavy-headed and could not see anything. He summoned
Qin Minghe to treat it. Qin Minghe suggested using a needle on the head which
would cure the headache. Wu Zetian was behind the certain and she did not want
the Emperor to heal quickly. She said angrily, “This is something worthy of hav-
ing you killed off as you want to let blood out of the Emperor’s (Son of Heaven)
head.” Then Minghe begged for his life by knocking his head on the ground.
Then the Emperor Tang Gaozong said, “You should stick it in, nevertheless. This
isn’t necessarily a bad thing.” Then he needled the baihui (Hundred Conver-
gences) and naohu (Brain’s Door) in two places (Wiseman and Ye 1998, p. 749).
Then Emperor Gaozong said, “My eyes seem to be able to see.” The Empress put
his hand on her head, saying, this is really a gift from Heaven.” She personally
gave Minghe one hundred pi of colorful clothes. i35, ARE, HFFEEZ MG
#iz2, SESERREM, AT, RIFERT, ARCEgR, BE i,
JYERT R s St dy . R iz, R TIHE S i
PR LR “ERBIB R, CEXE TN R E ST L B S,
(Sima 1956, p. 6415)

This story has been recorded in many books from the Tang and Song dynasties, with
similar content.! As demonstrated by the power struggle between the Emperor and Em-
press prior to Emperor Gaozong's passing, this event is legendary and contains an intrigu-
ing scene in which Wu Zetian (behind the curtain) tried to stop Qin Minghe, showing her
reluctance to let the Emperor recuperate from his illness. Additionally, we need to talk
about the renowned physician Qin Minghe mentioned here.

4.1.2. Eye Doctors from Dagqin

As suggested by his surname, Qin Minghe might be a doctor from Daqjin KZ&, a com-
mon name for the ancient Roman Empire and a place in the Near East Asian Region. 12
Scholars such as Ma Boying [ (13% have identified him as a Nestorian monk (missionary)
who came to China with various perspectives, including medical skills, medical history,
and the history of Chinese and foreign transportation (see Ma 2020, p. 393). From the his-
tory of medical technology and the history of communication between China and foreign
countries, it is most likely Qin was a Nestorian Doctor from the Roman Empire (Huang
2002, pp. 61-67).

Much research has traced his technique back to the record of kainao chuchong B Ji§ H &%
(cutting the head getting out the worm) in Daqin in Du Huan’s #1.3 Jingxing ji £&174C (The
Records of My Experience and Journey).' Jingxing ji describes the skilled doctors from Dagin
as such, “Molin guo B #F [ (Maghrib, around Morocco), is in the southeast of Qiusaluoguo
K iEZE W (Spain).!# In Molin, the doctors from Daqin are good at treating eye disease and
diarrhea. Some can forecast the disease in advance, and some can open one’s head (brain,
nao i) to get the worm out. FEARE, FERKEBEAEBIVIFE. ... LR BILIR, sRRiL R,
BB H R (Du 2000, p. 19.23). Similar material can be found in the records of Fulin 4k
(Byzantine Empire) in Xin Tang shu which say,” There are great doctors who can open one’s
head to get the worm out to heal the eye disease (cataract). £ %85 i H & LA & H &7
(see Ouyang 1975, p. 6261).

This indicates Daqin doctors were good at treating eye-related diseases and they went
to other countries to do so. Then, it will not be a surprise to see the records of doctors such
as Qin Minghe treating Gaozong in the Tang Dynasty. There is another interesting story
recorded by Li Deyu 44 (787-850). In 831, 45-year-old Li Deyu went to Nanzhao i &
(a state in Yunnan Province existing from 738 to 902) to bring captured people back to
Chengdu. A total of 9000 people were captured and 8000 of them were from Chengdu and
Huayang. He noted that among these people there were a couple of talented actors and an
eye-doctor from Daqin (B R K Z=ff— A. Others were not people with skills (gonggiao 1-15)
but ordinary folks (Fu 2013, p. 180; Li 2018, p. 249). From the context, we can assume that
this doctor from Daqin was plundered from Chengdu or Deyang to the south and taken
back to Sichuan by Li Deyu. This suggests that Daqin ophthalmologists practiced not only
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in the capital Chang’an but also in distant locations, despite not being as well-known as
their Buddhist counterparts.

In the year 635, Nestorian Christian missionary Alopen Fif474 first arrived in
Chang’an. Additionally, he was graciously welcomed by Emperor Taizong, whose incli-
nation towards foreign religions was open. In recognition of Alopen’s sincerity, Emperor
Taizong commissioned him to teach and propagate his religion among the Chinese. To
foster the growth and expansion of Nestorian Christianity, imperial support was extended
towards the construction of a temple for their use, which was later renamed as the Daqinsi
KZF “Great Qin Temple”. Subsequently, Nestorian Christianity flourished under the
patronage of the Tang dynasty, with many missionaries demonstrating their benevolent
expressions through medical treatment, charitable activities, and social assistance to both
believers and non-believers.!> Additionally, the famous Dagin jingjiao liuxing zhongguo bei
RZEFFATH B (a Monument of the diffusion through the Middle Kingdom of the
Brilliant Teaching of Ta-chin) by Shi Jingjing F#5tF also states that Jingjiao missionaries
treated the ill and helped the poor:

Every year he gathered the monks of the surrounding monasteries together; acting
reverently, serving precisely, he provided everything for fifty days. He bade the
hungry come and fed them; he healed the sick and raised them up; he buried the
dead and laid them to rest U347, FEdifEft. f@igTifl, SEfrERmiic, %
HRMEE L WHITMALL: S8, 3R % 2. (see Moule [1930] 2011, pp. 44-45)'¢

This text demonstrates the medical practices of the Daqin monks, also known as Nesto-
rians, which shows that they had some influence in society, but in the case of Qin Minghe,
they seem to have served the upper classes more. The growth of Nestorianism in China
was accomplished by a range of adaptable strategies, the most significant of which was
the practice of medicine. The consensus among academics is that Nestorians were skilled
physicians, despite the fact that there is not a single instance of a Nestorian doctor in Chi-
nese literature. Yisi /i mentioned in Jingjiao bei is also a Nestorian doctor (Nie 2008,
pp- 119-27). However, the medicine produced by the Daqin for the treatment of the
eyes did find application in China. They also brought several exotic medicinal plants
and herbs, such as Meng Shen it (621-713), a famous doctor of the Tang Dynasty. He
notes that the best shimi is from Persia. He writes, “(Shimi) is for heat and upper heart,
and dry mouth, the best ones are from Persin. Take a few and put them into the eyes.
This can remove the hot cover of the eyes, clear the eyes. The second-best ones are from
Sichuan. Nowadays, they can be found in the Dong Wu Region (around Lake Taihu X4
and Suzhou # /!, Jiangsu Province) as well, yet they are not as good as Persia’s. People
produce shimi by boiling sugar cane juice and milk, and the boiling makes them thin and
white” LOfEIREL, I BTE R RIS A b R 2B Y )1 R A R TR
B WA R T R AR LT, FIRIAH A H (see Meng 2007, p. 68). The inter-
esting part about this text is that most of the time, shimi is considered to be something
related to Buddhism, yet here Meng clearly says the best ones are from Persia. During the
Tang Dynasty, many medicines from Persia were introduced into China and absorbed into
the native Chinese medical texts (Chen 2022, pp. 477-81). This might give us inspiration
on understanding the identity of Qin Minghe.

People in the Tang dynasty are somewhat perplexed by the medical innovations and
cultural practices imported from Central Asia. Both India and Persia have lengthy histo-
ries of eye care knowledge, and they both entered China via the Silk Road. The first was
intimately linked to Buddhist medical monks (or Brahmins), and these monks are highly
connected with Chinese literati. Their eye-treating techniques are frequently mentioned
with the tianzhu (the original place of medical skill), Nagarjuna (the famous doctor), and
jinbi (the advanced technique), whereas the second was only linked to the Dagqin, Persia,
the Fulin (the place), then to Nestorian Christianity. On the other hand, Buddhist monks
connected a broader sociality. Contrarily, the Nestorian or Persian healing arts were more
limited in scope and, despite some expansion, continued to serve the elite classes of the
big cities.
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4.2. The Case of Li Gong

Shi zhai baiyi xuanfang /235 5 —187J5 (One out of the Hundred Selected Prescription of
One’s Studio) was compiled in 1196 by Wang Qiu 3% (d.u.) in the Southern Song Dynasty
(1127-1279). It recorded that Prime Minister Li Gonggong’s %% (Lord Li Gong %% or Li
Kui 2545 (711-784))!7 (Liu 1975, pp. 234, 710, 3559; Xu 1992, p. 180; Ouyang 1975, p. 1683;
Longshu 2006, pp. 88-89) from the Tang Dynasty was cured by Seng Zhishen 1 #17%:

When he (Li Gonggong) suffered from various eye problems such as itchiness,
blurred vision, clouded corneas, intense pain, and seeing black spots as big as
beans coming in dozens without ending, seeing flying insects and their wings.
Despite trying numerous remedies, none proved effective. Monk Zhishen sug-
gested that the Sir’s illness was caused by wind poison ...... and that the kidney is
the mother of the liver, so a kidney weakened by the poison of wind, could lead to
a weakened liver. Then weakened liver would cause blur in the eyes, so does the
five organs (and it would affect the five organs)...... Di huang yuan would cure all
these diseases. JEZARAMZFIRNENE, &H HEMR, 208, SRS, R,
R BAEIER, RRBCHAE, SRS, AT RS
MAWRGZAE. ... . BRENZE, SB2RE, MSHE, HEH SR,
FLlEIR8% . (Wang 2003, pp. 170-71)

Then the text records the name di huang yuan is the same as di huang wan, which is
a combination with medicines such as dried rehmannia, fresh rehmannia, and divaricate
saposhnikovia root. At least in the medical books in the Song Dynasty, people believe that
Buddhist monks treated Prem Minister in Tang Dynasty. This story was also recollected in
Michuan yanke longmu lun published in Ming Dynasty. This story suggests unlike Dagin or
Nestorians medicine, Buddhist monks reached a wider audience in both high and middle
social class in their eye treatment practice.

4.3. The Case of Du Yi #88 (807-851)

Du Yi is the younger brother of the famous poet Du Mu #144 (803-841). In the fourth
year of the Dali Period (850), Du Mu wrote a letter to Prime Minister, entitled Writing the
Second Letter to Prime Minister for a Position in Huzhou Wei Chulao ## ¥ (803-841)
(Xin 1995, p. 160) suggesting that Du Mu seek help from an eye-doctor called Shi Sheng
F 4 from Tongzhou [/ (Weinan, Shaanxi Province) as he personally saw Shi Sheng treat
his patient’s blindness with a needle. He was such a magical doctor (shenyi #1%%) as his
patient covered within fifteen minutes (yike —%/). Du Mu invited Shi Sheng to Luoyang
and then they went to visit Du Yi at Chanzhi Temple #%<F in Yangzhou. Shi said, “This
is a case of poisonous heat accumulating in the brain, with fat flowing down and blocking
the pupil, which is called cataract (neizhang W%, internal obstruction). The method is to
insert a needle into the white eye point and remove it diagonally, similar to a wax plugged
tube, the wax goes away, and the tube becomes clear, but this is not yet possible. One
year later, the fat will be as hard and old as white jade before we can treat it. I have been
treating this disease for a long time. Additionally, since my grandfather, my father and I,
no less than 200 people have been cured, so this is not enough to worry about.” Although
the symptoms later turned out to be the same as described by Shi Sheng, the treatment
remained unsuccessful after Shi Sheng treated him twice in the third year.

In the second year of the Huichang Period 4 & —4F (842), another friend, Yu Shijun
JFEAEF (aka Yu Jianxiu i fiK)!18, suggested that he seek help from Zhou Shida Jififii# as
there were two eye doctors in Tongzhou, Shi Gongji and Zhou Shida, son of Shi’s aunt—
what she can do is the same as Shi Sheng. Zhou is old and Shi is younger, but her medical
skills are profound and subtle. Additionally, Yu Shiju’s cataract was cured by her.

Du Mu hired Zhou for a lot of money and Zhou met with Du Yi and said, “What
a shame, the eye has a red vein, where the internal obstruction is fatty. There is a red
vein adorned with the person. The needle cannot remove the red vein. The red vein is not
removed. needle cannot be applied. There must be great medicine to treat the red vein, yet
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I don’t know it personally”. As Shi Sheng’s skill is not sophisticated enough and he does
not know the diagnosis, he used the needles recklessly. Zhou did not perform the surgery
and went away. After this, he still did not give up and tried to seek help from Taoist monks
such as Ji Muhong %#:£}%; or and Gong Fayi §£i%2§ (see Du 2008, pp. 1009-10).

This record offers insightful information about the Tang Dynasty’s use of golden
scalpels during cataract surgery. We can observe that Chinese doctors adopted this surgi-
cal expertise. This may indicate that although this technology is still passed down within
families, it has been disseminated more widely. The fact that Zhou is Shi’s cousin, yet they
did not share the same surname, suggests the method of treating the eye disease can be
passed to the daughter’s family. Maybe the daughter also obtained this skill or at least her
son was entitled to learn this technique. The fact that Du Mu tried to enlist the aid of Taoist
monks despite the fact that the story did not specifically mention how they acquired this
skill suggests that they are capable of performing this surgery or at the very least possess
methods that are similar or the capacity to treat tough eye disorders. This implies that all
the doctors at the time fought over treating eye conditions. Furthermore, the cases pre-
sented by Li Shangyin, Wen Tingyun, and Bai Juyi indicate that Buddhist monks have an
advantage in this cutthroat field. Buddhist medicine also reaches out to a larger spectrum
of society, in contrast to other religions such as Nestorian Christianity, which exclusively
focused on healing the emperor and the nobles.

4.4. Other Materials Related to Ophthalmologists in the Tang Dynasty

Zhao Lin’s #¥# (830-after 868) Yinhualu H5Fi$% (Records of Heresays) tells a story that
Prime Minister Cui Shenyou £ {H H (805-868) was cured by a Chinese doctor. It says that
when Cui was Surveillance and Supervisory Commissioner of Zhexi (Zhexi guanchan chuzhi
shi Wi PG 52 )42 B A, zhexi is the area of today’s north of Zhejiang and south of Jiangsu), he
had a pterygium in his left eye that gradually obscured his pupil. He learned that Mu
Zhong ' from Yangzhou was skilled in eye surgery, yet his subordinate told him Mu
was careless and introduced him Tan Jian (%, who was far better than Mu Zhong in his
attentiveness and scrutiny. The procedure was carried out in a quiet room with just a
servant by the doctor’s side on a sunny midday. Tan plucked the pterygium from Cui’s
left eye and used silk to apply a powdered herbal medication to stem the bleeding while
he was mildly drunk from a moderate dinner. He told Cui’s wife how to perform proper
aftercare when the procedure was finished. Everything from the operating room’s lighting,
temperature, and anesthesia to the patient’s food and mood, as well as halting the bleeding
after the procedure and calming the family, is important for Cui’s recovery (Zhao 1957,
pp. 120-21). This story was first recorded in Yinhualu and later collected by Tang yu lin

#ii K in a shorter version (Wang 1987, p. 637). This record suggests that local doctors
such as Mu Zhong and Tanjian of the Tang dynasty were also skilled in treating eye-related
disorders.

The case of Jianzhen & ¥ in Todaiwajo toseiden i AF1 L HAEH is also worth noting.
The book records that when Jianzhen arrived in Shaoguan from Guangzhou, his “eyesight
dimmed, due to his travelling in hot climates for so long. There was a foreigner from the
western regions who said that he could cure (Ganjin’s) eyes. He applied the treatment and
(Ganjin) lost his eyesight completely” #HAE 5¢ #4, MUk, ZAMN, FHinH. INFE,
3% 2 #] (Bingenheimer 2008, p. 12; T51.2089.991¢27-28). In this story, the hu person, who
was probably a monk from Central Asia or maybe India, treated Jianzhen. Although he
claimed to be a skilled healer, he was actually a quack. This makes the material interesting.
The fact that Jianzhen may also be a sign that the idea that a hu person was adept at curing
eye diseases seems to have been widely accepted at the time, to the point where Jianzhen, a
Japanese immigrant, was open to receiving care from a hu person. However, as this section
demonstrates, the ophthalmologist’s identity was complicated, ranging from Brahmin to
Buddhist monk to Nestorian from Dagqin and local doctors.

All of this suggests that foreign medicine’s stimulation was essential to the develop-
ment and advancement of ophthalmology during the Tang dynasty and that the rivalry
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between Buddhism, Nestorianism, and traditional Chinese medicine might provide an es-
sential social and political setting for the advancement of ophthalmic procedures.

5. Conclusions

Ophthalmology of the Tang Dynasty is significant in the history of ophthalmology.
The accomplishments of the pre-Tang were inventively blended into Tang Dynasty oph-
thalmology. In addition to Master Xie and Master Shen’s prescriptions on treating the
eyes, Waitai miyao also contains eye-related treatment from Zhouhou fang Ji¥1% 77 (Portable
Prescriptions) attributed to Ge Hong %13t (283-363), Xiaopin fang /)N J7 (Short Prescriptions)
by Chen Yanzhi Bf3E2 (d.u.), Jiyan fang 55477 (Collected Prescriptions) by Yao Senghuan
WhfG3H (499-583) and Cuishi fang 4 [X Jj (Doctor Cui’s Prescriptions) by Cui Zhidi # %11
(615-685). The impact of foreign medical research, particularly the Golden Grate, foreign
medications, and foreign monks (including Nestorians, Brahmins, and Buddhist monks),
was the second characteristic of ophthalmology in the Tang Dynasty. The Tang Dynasty
was a pioneer and an inspiration in ophthalmology. Although ophthalmology did not be-
come independent until the Song and Yuan eras, when it was a component of the Depart-
ment of Ophthalmology and Otorhinolaryngology, its philosophy, methods, and medicine
established the groundwork for the discipline’s development throughout this time. The
case of Li Shangyin and Chutao demonstrates that, during the Song Dynasty, how the San-
skrit dharanis used to heal the eyes was replaced with Chinese poetic verses. But the Tang
Dynasty’s foundations remained in place. It is very important to note how ophthalmology
advanced during the Ming and Qing dynasties, when numerous specialized ophthalmol-
ogy works reorganized the numerous medical instances from earlier generations (Chen
1986, p. 3).

Buddhism not only brought new religious beliefs and cultural practices to China, but
it also introduced a wealth of medical knowledge and techniques that had developed in
India. Such medical knowledge was applied to Tang Dynasty literati such as Bai Juyi, Li
Shangyin, and Du Mu’s younger brother. These individuals were able to benefit from the
medical advancements made possible by Buddhist teachings and practices. As a result,
they were able to lead healthier lives and achieve greater success in their work.

Moreover, we need to highlight the broader cultural implications of these medical ad-
vancements, looking beyond the medical techniques themselves and exploring the cultural
natives these stories were written. This includes technological innovations such as Jin bi
shu, medical books such as Longshu Lun, and a complex system of mantras, rituals, and
prescriptions represented by practice in Esoteric Buddhism. Some of these techniques and
medicine were still available in late Qing Dynasty and Mingguo time.

Buddhist ophthalmology technology was particularly prominent during this time pe-
riod. This may have been due to the deep involvement of Buddhists in Chinese social
and cultural life. As a result, doctors who were close to Buddhism were more likely to
master these techniques. Over time, these medical advancements became widely adopted
and served various people. Compared with other religions such as Nestorianism, Bud-
dhist ophthalmology technology seems to occupy an advantageous position at the level of
texts and cultures. This also provides more possibilities for us to understand the religious
culture of the Tang Dynasty.
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Notes

1

In the story of Shi Tangian #21&, he caught a fever. At night, he dreamed that the moon had fallen into his bosom, so he broke it
and ate it, which was as crisp as a piece of ice. Additionally, he was so amazed at its delicious taste and smell. When he woke up,
all his pain he had suffered was gone. He could still taste the left taste in his mouth even after one month later. He was helped
by the holy one, eating the moon to gain benefit. Then, he secretly changed his own name, regarding himself as The Virtue of the
Moon. B H N, JHEEME2, MWDok, HRFae, STRITRE, —MARAREN. FHEEB), A, BREAH,
PAZ5 4. (see T.50.2060.572a4-7).

In the story of Shi Zhizao B4 B, he became sick after the funeral of his parents. After years and months of ineffective medicine,
he still walks out of the courtyard at night and lies down in front of the moon. He would chant with all his heart to the Moonlight
Bodhisattva, saying “I wish for great compassion to help me with my chronic disease.” He thought as such. “After more than
45 days, in the middle of a night I suddenly dreamed of a man.” In the middle of the night, he suddenly dreamt that a man of ex-
traordinary appearance came from the east and said to him “I have come to cure you.” Then, he put his mouth on Zhizao’s body
and sucked (bad things out) one place after another. This happened three nights in a row and then he was thus slightly cured.
BRECEE A BRI . DVARFRCEALEE . B ) A EA . OSSR MBI . W BRI A
WD — N AR . AT SERE. A MORRIR. MUHFERL . S, =antt. NERE (see T50.
2060. 585b16-22).

There are actually eight poems in which the word is mentioned in Quan tang shi; however in the eighth poem, it is not the
golden scalpel we are discussing. The poem Nii guanzi Zj& T (Taoist Nun) was attributed to Xue Shaoyun ###4%i (d.u.) of
the Qian Shu Dynasty (907-925), which states, “I will seek for immortality, left all my jade hair ornaments and golden hairpins.
SRA 2, FRGH4 EFHE” (see Peng 1960, p. 10095). Here, jinbi is the golden hairpin, the symbol of her feminine, comfortable,
and rich life, which the nun gave up when she renounced the world.

For example, in Zhao Dingchen’s #i &4 i (d.u.) Bingmu wuliao yin you ciyunsi zuoshi cheng zhuyou 95 Fl ST K105 28 2= S5 E 75 258 K
(I was bored with sick eyes, so I visited Ciyun Temple and composed a poem for all my friends), it says the best words are like a golden
scalpel which can remove the cover of one’s eyes Z F 47 #, HIER#W. Additionally, in Ge Zhongsheng’s & JLff (1072-
1144) Heyun da Ma Yonghong R 5 H % (Replied to Ma Yonghong with the same rhyme), it says, “Show me the highest truth with
the golden scalpel which breaks blindness and ignorance. 7~ —28, 46 " This use is almost the same as Du Fu. This
does not mean that Jinbi shu as a surgical technique does not exist anymore. On the contrary, using jinbi shu to treat cataracts
has been an integral element of traditional Chinese medicine since the Tang Dynasty, and the Western Regions’ color gradually
disappeared, giving rise to numerous well-known local doctors in its wake. One of them was documented by Su Shi ##x in his
Zeng yanyi wangsheng yanruo WHREE £ 42 Z 3 (For Eye-doctor Mr. Wang Yanruo) in which he writes down details of doctor Wang,
a pupil of Master Lequan 424>, applied this surgery (Su 2011, pp. 264-65).

Xie it or xie i is a complicated term in Chinese Medicine, which can refer to the leak or excretion of the human body, diarrhea,
the needle technique to reduce, purge or drain, outflow wind, etc. Here, it refers to the counterbalance technique of needle
practice, which can be translated as reduce, purge, discharge, drain or expel (Wu 2021, pp. 305-8). Dahuang wan is a medicine to
leak (causing the body to reduce or let out bad things), so here the text stresses that this reduction should be controlled within
a certain range.

Examples can be found in the text recorded in Yinhai Jingwei $E¥EXET (Essential Subtleties on the Silver Sea), a renowned oph-
thalmology book that appeared in the Ming Dynasty. The book covers 82 types of diseases related to the eyes and includes
voluminous content on the diagnosis and treatment of eye diseases, integrating ophthalmic theory with medication and surgery.
It gives details of jinbi shu, and states if one wants to apply the golden-needle surgery, “one must choose an auspicious day. The
wind should be still, and it should be a warm day. One must wait until noon, burn incense, and appeal to Longshu, the king of
medicine, and to the Boddhisattva Guanyin” (see Sun 1999, pp. 403-4; 2006, pp. 125-26).

In Mujing Dacheng H# K (Great Collections of Eye-related Texts, complied from 1741 to the 1850s) by Huang Tingjing % £ #%
(1704-?), the eight steps (bafa /\7%, Eight Methods) of how to perform proper surgery with the technique of jinpi shu is described
(Huang 2006, pp. 155-56). For further discussion of the development of this technique, see (Mou 1992, pp. 33-37).

Other medical books also contain Master Shen’s prescriptions. For example, Qianjin fang collects 27 entries of Master Shen, and
Yixin fang 80275 (Formulas in Doctors” Mind) collects 160 formulas of Master Shen. There are a total of 476 medical formulas for
treating various diseases, as many as 1151, most frequently related to pregnancy and labour. (Wang 2004, pp. 60-62).

In this version of Song Gaoseng zhuan, it seems Li Shangyin only prayed towards the temple where Master Zhixuan lives, and he
did not send a letter or meet with Zhixuan. somehow Zhixuan receives this message through his supernatural power and sent
Li the verses. Maybe this expression is too magical to be true. In another version of the same story written by Shi Xintai F#/{ %%
from the Ming Dynasty, it says that Li Shangyin begged Zhixuan, meditated and prayed (gixuan ming dao 'z, % =.4%) (X87.1628.
412b14). Xintai says this story comes from Fozhuan tongji f§{8%t4C (Chronicle of Monistic Biographies). The word gi is to beg, which
might suggest that he asked for the help of Zhixuan in a physical form, either meeting him in person or writing him a letter.
Fang Ning 7% (339-401) suffered from eye disease and sought the help of Zhang Zhan. Instead of prescribing a prescription,
Zhang told him to do six things: do not read too much, reduce anxiety (silii 1 i), focus on internal viewing (meditate, neishi
IN#T), reduce external viewing (waiguan 413i), wake up late in the morning and go to sleep early (Fang 1974, p. 1988).
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Examples can be found in Datang xinyu KJE i (New Tales of Great Tang Dynasty, finished around 807, see Liu 2000, p. 299), Jiu
tang shu ¥ EE (The Old Book of Tang complied in 945, Liu 1975, p. 111), Xin tang shu ¥i)## (The New Book of Tang, finished in
1060, Ouyang 1975, p. 3477), Tang yu lin JEEA (Forest of Tales in the Tang Dynasty, see Wang 1987, p. 438).

There are some debates over the identity of Qin Minghe. Most scholars believe that Qin Minghe is from Da Qin. Some further
this conclusion, taking Qin Minghe as a missionary of Nestorianism as Jingjiao 5t#{ originated from the Da Qin. Some believe
that Qin Minghe’s healing techniques were closely related to Indian medicine. (4) Thirdly, unlike the two previous views, in
recent years, some scholars have pointed out that Qin Minghe’s medical techniques were within the scope of Chinese medicine
and acupuncture, not extra-territorial bloodletting, and had nothing to do with the medical techniques of the Jingjiao (see Du
2016, p. 111).

Du Huan #t# also known as Du Hai #11, was a native of Jingzhao 57Jt (now Xi‘an, Shaanxi Province). He was one of the
nephews of Du You #1:4fi (735-812). In 751 CE, he was captured along with Gao Xianzhi =il (?-756) while fighting against
the army of the Dashi K& (the Arab Empire) in the city of Aulie Ata (located in present-day Talas, Kazakhstan). Subsequently,
he traveled extensively in West Asia and North Africa, thereby becoming the first Chinese to visit Africa and writing a book
on his journey. He returned to China by a merchant ship in the early Baoying Period (762 CE) and authored a book called
“The Book of Traveling.” Unfortunately, this book has been lost to history, except for a few preserved citations from Du You's
Tongdian 184 (Comprehensive Statutes, compiled in 801), which contains over 1,500 characters of Du Huan’s work. Jingxing ji
is the earliest known Chinese text that records the teachings of Islam, production techniques spread by Chinese artisans in the
Arabic Emperor (Dashi X ), as well as the history, geography, products, and customs of several countries in Asia and Africa
(see Du 2000, pp. 1-5).

It is difficult to know where Molin guo and Qiusaluo guo are located. Some believe Molin guo can be a place in or near Morocco,
Moghri (Maghribel Aksa), Murabit (around the south of Spain and north of Africa), and Malindi near the equator, or a place
near the Red Sea. Additionally, Qiusaluoguo might refer to Castille (the ancient name for Spain), Jerusalem in Israel or Basra in
Iraq (see Du 2000, p. 19)

In the second year of the Kaiyuan Period Bl 76 —4F (714), monks from Persian and others such as Lie made all sorts of strange
and exotic objects and presented them to the emperor i K Z145 it 77 4 5275 LUHE (see Wang 1960, p. 1078). In the twenty-
eighth year of Kaiyuan Period B 76— /\4F- (740), Li Xian Z* 7 (679-742), Emperor Xuanzong’s % 5% (Li Longji 4% f# %, 685-762)
brother, was ill, and Chongyi 5%— (who was a Nestorian Christian missionary) treated him (Liu 1975, p. 3012; Chen 2009, p. 457).
In the fourth year of Tianbao K7 J44F (745), Emperor Xuanzong issued an imperial edict stating that the Nestorian Christian
from Persian (bosi jingjiao P Hi4E#L) originated from the Dagin and had been spread in China for a long time. So he changed
the name of the temple from the Persian temple (bosi si J%i5F) to Daqin temple (dagin si XZ&5F) (Wang 1960, p. 864). It seems
for a long time, Chinese people confused monks from Persia with monks from Dagqin, or they use Persian monks to describe
Nestorian Christian missionaries. For more information of jingjiao in Tang Dynasty, see (Lin 2003, pp. 91-95).

For a clear picture of the monument and the Chinese texts on it, see http://beilin-museum.com/index.php?m=home&c=View&
a=index&aid=2577, accessed on 10 May 2023.

The original Chinese text says Tung chengxiang Li Gonggong hucong zai shu zhong ri huanyan J57RAHZE%5 2 & WAE S i H B IR
which is very confusing. The proper order of the sentence should be Tang chengxiang Li Gonggong, hucong zai shuzhong, ri
huanyan JHERFFERA,JEMFEE T, HER which means Li Gonggong travels with the Empire as an entourage, when they are
in Sichuan, Li Gonggong suffered from eye disease with worsen conditions every day. Yet, the name Li Gong or Li Gong-
gong does not appear in the Prime Minister list in the history roecords of the Tang Dynasties. There are two Empires that
traveled to Sichuan in the Tang Dynasty. Empire Xuanzong X 5% (Li Longji 4[4, 685-762, ruled 685-762) went to Sichuan
from 756 to 757 due to the rebellion of An Lushan (d. 757) and Shi Siming (d. 761) (Liu 1975, p. 234). Additionally, Empire
Xizong fE5% (Li Xuan %5 862-888, ruled 873-888) arrived in Sichuan in 881 due to Huang Chao (?-884) Rebellion (878-884)
(see Liu 1975, p. 710). Yet, we cannot find concrete records of a Prime Minister called Li Gong or Li Gonggong at that time.
However, in the Yuan Dynasty, Xu Guozhen #f[#{#{ wrote a medical book called Yuyao yuanfang #1ZERi /i (Medicine and Pre-
scriptions of the Imperial Infirmary). In juan ten, it collects many prescriptions on curing the eyes (zhi yan mu men JGIRE['), in
which it records the medicine called Di huang wan ¥ }. which is the same medicine as Di huang yuan M35 in Shizhai baiyi
xuanfang here. Yuyao yuanfang states that dihuang wan can supply the gi % (energy or air) of the kidney, which can heal the
eyes. Prime Minister Li Kui Z*#% used to suffer from eye diseases. At that time, his eye cover (conjunctivitis) grows. Some-
times it hurts immediately, sometimes he sees black spots (flowers) similar to the shape of wings of the insects. Seng Zhishen
prayed (for the Buddha) and answered with poetic verses (gatha), saying, “This is the kidney suffering from the wind poison.
MR AR I R . A BT 2 R, IR B, BB, B SR AL I s R IR AR R 2 T B A (see Xu 1992,
p- 180) Then, the book writes down the content of Dihuangwan which was the same as recorded in Shi zhai baiyi xuanfang. Addi-
tionally, Li Kui did work as Prime Minister (Ouyang 1975, p. 1683) and went to Sichuan with Empire Xuanzong (hucong jiannan
JEME R (Sichuan Province)) (see Liu 1975, p. 3559), so him being treated by Zhishen would happen in 756-757 when Empire
Xuanzong was in Sichuan. Additionally, in Xin Tang shu, it did say the posthumous title (shihao #i%%) of Li Kui is gong %% (Ouyang
1975, p. 4809). It is highly possible that Li Gong gong %4*#%/ was Lord Li Gong, aka Li Kui. However, another possibility cannot
be completely ruled out as Xu Guozhen might have seen the material from the Song Dynasty (or materials from the Tang Dy-
nasty) and changed Li Gong to Li Kui according to his own examinations and knowledge. A similar text can be found in Michuan
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yanke Longmu lun as well (Longshu 2006, pp. 88-89). As we examined earlier, this book was published in the Ming Dynasty, and
can be traced back to the Tang Dynasty yet compiled by doctors and literati in the Song and Yuan Dynasties. That is to say, it is
difficult to know if the name of Li Gong aka Li Kui was recorded in the materials as early as the time of Li Kui’s passing which
is 784, or at least to the time of the Tang Dynasty. Therefore, these two people might not be the same person.

18 Yu Jianxiu is the younger brother of Yu Jingxiu JB#{fk (?-835) (Liu 1975, p. 4913). Additionally, Yu Jinxiu was promoted from
Jianyi Dafu Mk KR (Vice Grand Masters of Remonstrance, for the English translation of the title, see Hucker 1985, p. 29) to
Prefect of Guoguo (guoguo cishi 9% E | 1) in the fourth year of Dazhong Period K144 (850) (see Liu 1975, p. 618).
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Abstract: Two dates, the 8th day of the 4th lunar month (Date A) and the 8th day of the 2nd lu-
nar month (Date B), are found in Chinese Buddhist translations as the Buddha’s birthday. However,
how to understand the simultaneous existence of both of these dates remains an unresolved problem.
This paper proposes a rather new interpretation to try to solve this puzzle, and provide an answer
to the question: whence the 8th day of the 4th lunar month as the Buddha’s birthday? It is argued
that: (1) The date of the Buddha’s conception and the date of his birth were both translated variously
as Date A or Date B in early Chinese Buddhist literature. However, many later texts referring to the
Buddha’s birthday do not include reference to an auspicious junction star (pusyanaksatra), which is
critical for understanding these dates; (2) Both the Indian and Chinese traditions regard an individ-
ual’s life to begin at the moment of conception; therefore, the so-called Buddha’s birthday could be
argued as the date of his conception; (3) The date of conception of the Buddha was specified as the
8th day of the Suklapaksa of the month Vaisakha, the day of the vernal equinox. This corresponds to
Date A in the Chinese Xia calendar.

Keywords: Buddha’s birthday; pusyanaksatra; April 8; Vaisakha; Sino-Indian calendar

1. Introduction

Two dates, the 8th day of the 4th lunar month (Date A) and the 8th day of the 2nd lu-
nar month (Date B), are found in Chinese Buddhist translations as the Buddha's birthday.
However, how to understand the simultaneous existence of both of these dates remains un-
resolved. As is well known, much controversy has surrounded the question of the dates of
the Buddha, and in particular the year of his death, which was the main topic of an interna-
tional conference organized by Heinz Bechert at Gottingen in 1988. Although the date of
the Buddha’s birth was also touched on (Bechert 1991-1997, p. 97), little was settled; later,
other conferences also dealt with the Buddha'’s birth (Cueppers et al. 2010), but the topic,
and in particular the question of how to account for the inconsistent dates in the Chinese
literature, has largely been overlooked compared to the attention paid to the date of the
Buddha’s death. Date A has been tacitly recognized as the appropriate time for celebra-
tion of the Buddha’s birthday in most of East Asia.! However, in regard to the inconsistent
dates for the Buddha'’s birth and the reasoning for taking either as the Buddha’s birthday,
there is still a lack of scholarly consensus.

Noteworthy is the publication of Shakuson no shogai ni sotte hairetsu shita jisekibetsu
genshi bukkyo seiten soran FREDEJE 2 > THEIAIL 72 LV EIHA B AR S, by Mori
Shoji #x# 7 and his research team (Shakusonden Kenkytikai 1999-2019). Mori distin-
guished between the date of the Buddha’s conception and that of his birth (Mori 1999).
Specifically, he distinguishes “the date the Buddha descended into the womb AJlEH” (the
date of conception) from “the date the Buddha came out of the womb Hifi 1" (the date
of birth) respectively, according to Chinese translations of the Buddha’s biographical lit-
erature. However, which of the two events corresponds to Date A and which to Date
B remains to be established. This inspired me to consider the unresolved confusion sur-
rounding the two dates found for the Buddha’s birthday.
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In this essay, I start from materials related to a misunderstood term in Chinese liter-
ature, both Buddhist and non-Buddhist, and then look back to possible sources and their
Indian Buddhist background. I not only rely on counterparts in different languages but
also pay attention to information supplied by Indian and Chinese astronomy. Based on
these analyses, I argue that a date combining month () and day (H) did not suffice for
correctly transmitting the Buddha’s date of birth; rather, we must take into account extra
details, including reference to an auspicious junction star. In so doing, we can conclude
that Date A, which has traditionally been taken as the Buddha's birthday, in fact pertains
not to the date of birth but to the date of conception of the Buddha.

2. An Indispensable Element in the Moment of the Buddha’s Birth: An Auspicious
Junction Star

Date A is not only acknowledged in the Chinese biographical literature of the Buddha
(see below), but can also be found in some non-Buddhist Chinese literature. For example,
as Erik Ziircher (2007, pp. 271-72) notes, Chinese non-Buddhist literature used two sys-
tems for dating the Buddha'’s birth, arriving at two different dates: the first on Date A of
the 10th year of King Zhuang of Zhou J#| £ E (now identified as a period ending in 682
BCE, but whose beginning is unknown), the other on Date A of the 24th year of King Zhao
of Zhou JiE (now identified as ?1027 BCE-977 BCE). Ancient scholars usually relied
on the latter date to argue for Buddhism'’s superiority over Daoism, and these references
are the reason that these dates are frequently quoted even by modern scholars (Liu 2017;
Chen 2018). What is more, Ziircher (2007, p. 272) suggests that one of the Chinese transla-
tions of the Buddha's biography, the Taizi ruiying bengi jing KT [EAAZ4E, “says that ‘on
the 8th day of the 4th month, when the night was bright (fZ#]) the Buddha was born’, using
exactly the words of the Zuozhuan [/7. 4] passage mentioned” (emphasis in original), and
most scholars have adopted Ziircher’s argument. However, it is well worth our while to
reexamine the contents of the Zuozhuan and Taizi ruiying benqi jing.

The Zuozhuan is a commentary on the Spring and Autumn Annals (Chungiu F#K), and
regarding the 7th year of King Zhuang of Lu 34 (now identified as 706 BCE-662 BCE)
it says, “in the summer, a star could not be seen [because] the night was bright”.> As the
two Chinese characters “night %" and “bright B]” are also found in the later Taizi ruiying
bengi jing, Ziircher may have thought that the latter borrowed exactly these two words
from the former. Ziircher read “ & #” as “the night was bright” and assumed it refers to
Date A. However, the whole content of this sentence in the Taizi ruiying bengi jing should
rather be translated, “when it was the night of the 8th day of the 4th lunar month, with
the appearance of the bright star (W] }2 HiIFf) (emphasis added), [the Bodhisattva] came out
from [Maya’s] right side”.3 Therefore, it is clear that “night %" and “bright 1" are sepa-
rate from each other, as reflected in my insertion of a comma between them (see note 3),
instead of comprising one single term being a supplement for Date A, as understood by
Ziircher. Thus, the meaning of the “bright star B{£” and how it influences the record of
the Buddha’s birth needs to be reconsidered carefully.

2.1. Star Fei J#

The earliest accounts of the Buddha’s birth which include both the date and the name
of a star are Chinese translations of the Mahaparinibbana Sutta. However, it is worth noting
that there is no corresponding section in the Pali Mahdparinibbana Sutta of the Digha nikaya.*

The Youxing jing i#{74¢ (one Chinese parallel of the Mahaparinibbana Sutta) in the
Chang ahan jing B 2 48 (the Chinese parallel of the Digha nikdya), attributed to Buddhayasas
i FEHL 4 (date unknown) and Zhu Fonian 2 (4-5¢), states:

How was [the Buddha] born as the one supremely honored among the two-

legged (human beings)? How did [he] become free from transmigration? How

did [he] attain the supreme way? How did [he] enter into the citadel of nirvana?
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It was under the star Fei [that the Buddha] was born as the one supremely hon-
ored among the two-legged ... ... It was on the 8th day that the Tathagata
was born ... ... It was on the 8th day [that the Buddha was] born as the one
supremely honored among the two-legged ... ... It was in the 2nd lunar month
that the Tathagata was born ... ... It was in the 2nd lunar month [that the Bud-
dha] was born as the one supremely honored among the two-legged ... ...

In this section, the star Fei ¥/ is a necessary element comprising the time of the
same four events in the Buddha’s life (birth; freedom from transmigration; attainment of
the supreme way; entering into nirvana) together with two expressions: on the 8th day
J\H, and, of the 2nd lunar month — JJ. A similar structure with star Fei, date and month
is found in two other Chinese parallels of the Mahaparinibbana Sutta, but they differ from the
translation above in that they render the 8th day of the 4th lunar month (Date A) instead
of the 2nd lunar month (Date B).® T will come back to this discrepancy in the two dates
later; in the following section, I demonstrate that the bright star B /£ as introduced above
can be identified with the star Fei as described in the three Chinese translations of the
Mahaparinibbana Sutta.

2.2. Star Fei’s Other Names or Interpretations: Bright Star W] /£, Fusha b, and Gui Mansion
Ve
A 12th century glossary of Chinese Buddhist translation terms, the Fanyi mingyi ji
7% 4 2245, edited by Fayun #£ZE (1087-1158), explains the star Fusha #:7/ and its several
different names, including star Fei, in the following way:
Fusha #¥ is correctly named Fusha % 7). [Master] Qingliang says: “It is also
named ‘Bo sha 17", Here’, it [Fusha #7}] means ‘prosper’ because of the
meaning of insight and ultimate truth”.8 [Fusha 35¥}] is also named Tisya &,
Tishe #&4 as well. Here, it is translated as ‘bright’ #. In addition, it is named
Shuodu #t [ [namely], preach the Dharma and liberate others. [Separately,] Mas-
ter [Kumaraljiva interprets the [name of] Fusha Bodhisattva: “[Star Fusha is] the
name of the star Gui ', [which is also the name of one of] the Twenty-Eight
Mansions. When [someone is] born under the Guixiu %15, they are named af-
ter it. Alternatively, [they can be] named after the star Fei, or the star Bei Z2/E.”
(Emphasis added.) 1°

From the above it is clear that the star Fei has several different names and semantic
interpretations; in addition to the translation “bright #]”, the most commonly found names
in Chinese Buddhist literature related to the Buddha’s birth are Fusha #7) and Guixiu
U27E. To take these three terms in turn, let us begin with “bright”. Fayun equates Fusha
with the quality bright, while Kumarajiva states that Fusha is synonymous with both Gui
and Fei. Thus, it seems feasible to tentatively identify the star Fei with the quality “bright”.
This connection between Fusha and Fei supports our understanding that “the bright star
HH A" is the star Fei, as mentioned above.

Secondly, regarding Fusha, we can locate it in one of the Chinese translations of the
Lalitavistara, the Fangguang dazhuangyan jing 77 & K E &S (henceforth FGJ) translated by
Divakara Hi %50 4 (613-687). There, the Chinese Fusha appears to be a transliteration of
the Sanskrit pusya, the name of the naksatra (constellation) of the month Pausa: “The Bod-
hisattva did not enter the womb in Krsnapaksa, but in conjunction with the star Fusha

in Suklapaksa.”!! The relevant Sanskrit text, which does not exactly correspond to the
Chinese, reads: “na khalu punar marsah krsnapakse bodhisattvo matuh kuksav avakramati, api
tu Suklapakse evam paficadasyam piirnayam piirnimayam pusyanaksatrayoge” (Hokazono 1994,
p- 316). We also find a very similar description about the conception of Dipamkara in the
Mahavastu: “pirndyam parnamasyam pusyanaksatrayogayuktayam.”12 J. J. Jones (1949, p. 162)
renders this passage as “on the day of the full moon in the month Pausa”. In a footnote re-
garding this translation, Jones states: “Literally ‘when the full moon is in conjunction with
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the asterism or lunar mansion, pusya,” piirnayam pirnamasyam pusyanaksatrayogayuktayam;
whence the name of the month Pausa, corresponding to December—January”. Jones’s in-
terpretation as “the month of Pausa” seems reasonable because in India a month’s name
follows the naksatra in which there is a conjunction with the full moon in Suklapaksa.'®
However, if this interpretation is correct, then there is a contradiction regarding the month
of the Bodhisattva’s conception: if it is during December—January,'* then the birth would
be during September—October. This is far from both Date A and Date B. I will come back to
this question of the date later. Returning to the star Fusha and its relation to pusyanaksatra,
K. V. Sarma (2008, p. 1242) states, “Yogatara (junction star) is the cardinal star in a naksatra
which is made up of several stars. Normally, the Yogatard would be the brightest star in
the group, and the zodiacal signs would mostly be named after that star”. Thus, the star
Fusha should be the junction star of pusyanaksatra.

This brings us to the third term connected to Fusha, the Guixiu TATE. According to
Kumarajiva, pusyanaksatra (Fusha) corresponds to the Guixiu.!® Further, in the Foben xingji
jing BhAAT LS, translated by Jianagupta B IEZ (523-6017), we find the following refer-
ence to Guixiu: “On the day of Guixiu %1 H, the Bodhisattva descended into his mother’s
womb”.1® In contrast to the FGJ, the inclusion in the Foben xingji jing of the character H in
the phrase %1 H provides a more specific date regarding the conjunction between star
Fusha and the moon. This phrase appears to have a parallel in the passage from the Maha-
vastu presented above, dating the conception of Dipamkara to pusyanaksatra.'” Thus, this
further supports the hypothesis that the two terms, Guixiu and pusyanaksatra, are equiva-
lents.

Pingree and Morrissey (1989, p. 99) argue that “there is no basis for identifying the
stars included in the Vedic naksatra, and therefore no grounds for comparing them, for ex-
ample, with the Chinese lunar mansions”. However, as Needham (1974, p. 69) states, “only
nine of the twenty-eight hsiu determinatives are identical with the corresponding yogataras
or ‘junction stars’ of the Indians, while a further eleven share the same constellation but not
the same determinative star”. Further, Stephenson (2008, p. 1241) affirms that “it has been
shown that early Indian astronomers did not fully agree on which stars were regarded as
yogatara”. Thus, the star Fei may well be the junction star of Guixiu (pusyanaksatra), but
we cannot decide whether it would also appear as part of some other constellations. More-
over, the day of Guixiu has been dealt with as a separate topos in Chinese translations of
non-biographical Buddhist literature, where it is often treated as an auspicious omen in
contexts which do not discuss the date of the Buddha’s birth. For example, we see, “A
day with the star Fei would be an auspicious day” in the Shisong lii i, ® “Guixiu is

the owner of all kings or ministers”,? and “among all of the naksatras, Guixiu is the best”,

according to Subhakarasimha 2 (637-735).20

What is worth noting is that this auspicious junction star has been conceived of as
a symbol of the Buddha’s birth in two editions of a particular Chinese Buddhist transla-
tion related to astrology entitled *Ratnaketudharanisiitra % EFEAE JE 4L translated in 630 by
Prabhamitra (Prabhakaramitra) )% 4 % £ 4 (565-633): the second edition of the Korean
canon = EBLFFBENR and the Jin canon 4:j8&, which may reflect the Kaibao canon’s [ 77
readings, attributed to the Central lineage )i %t of the Chinese Tripitaka transmission
(Fang 1991, p. 246; Chikusa 1993, pp. 10-17). These two texts read: “Sakyamuni was born
under the star Fusha [Fei] (which is called Guixiu in the Tang Dynasty).”21 However, the
reading “Sakyamuni #2JE4>#” is not found in the following four canons: Song Sixi canon
K EEHE, Yuan Puning canon J6% T*j8, Ming Jiaxing canon 37 ¥, (corresponding in
Japan to the Obakuzo % 5%5i), and the Song edition belonging to the Library of the Imperial
Household & 4 44 & & %% 4222 The appearance of “ #2JE4 %" in the former two editions
implies that people in some Chinese regions knew the connection between this auspicious
junction star and the Buddha’s birth.

Furthermore, when we trace the auspicious junction star Fei back to early Chinese
translations of the Buddha’s biographical literature, we will notice that the bright star
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(W) has been taken as indicating the date of both the Buddha’s conception and his birth.
For example, on the one hand the Guoqu xianzai yinguo jing 2 B/EF 4L states that “it
was during the appearance of the bright star on the 8th day of the 4th lunar month (Date
A) [that the Bodhisattva] descended into his mother’s womb”.?> However, as cited above,
according to the Taizi ruiying bengi jing, “when it was the night of the 8th day of the 4th
lunar month (Date A), with the appearance of the bright star, [the Bodhisattva] came out
from [Maya’s] right side”.

So far, we have confirmed two facts: (1) we are not able to establish the precise time of
the Buddha'’s birth based only on the month (H) and day (H). It is necessary also to incor-
porate the auspicious junction star, star Fei, known earlier as bright star (] /), along with
the month and day; (2) the dates of conception and birth of the Buddha were translated,
sometimes with the bright star, sometimes without, variously as Date A or Date B in early
Chinese Buddhist literature.

It is widely accepted that as an auspicious omen, the star Fei with Date A or Date B
has been taken as the same time for the four main events of the Buddha’s life. However,
the inconsistent Chinese renderings raise a vexing question, that is, how and why has Date
A prevailed rather than Date B as a definite date of the Buddha’s birthday?

3. The Derivation of the Buddha’s Birthday: The Date of Conception Instead of Birth

In order to resolve the confusion between Date A and B, it is necessary to clarify the
difference between the date of conception and the date of birth when it comes to the Bud-
dha’s birthday.

3.1. Conception Month: Vaisakha

A comprehensive survey of the following two relevant portions from the Lalitavis-
tara and its two Chinese translations, Pu yao jing i HE4E (henceforth PYJ) attributed to
Dharmaraksa 2i%# (239-316), and the FGJ, reveals that a specific date is indicated for
the Buddha’s conception but not for his birth. Regarding conception, we read the follow-
ing:

Garbhavakranti-parivartah

iti hi bhiksavah $isirakalavinirgate vaisakhamdse visakhanaksatranugate rtupravare vas-

antakalasamaye . . . rtukalasamayam pasicadasyam pirnamasyam posadha(pari)grhitaya

matuh pusyanaksatrayogena bodhisattvas tusitavarabhavandc cyutod . . . jananya daksinayam

kuksav avakramal[t] ... (Hokazono 1994, pp. 386.1-8)

Chapter on Descending into the Womb

Thus, o Bhiksus! Winter had passed and it was the month of Vaisakha, during

the visakhd naksatrd, the best season, at the time of the spring equinox ... at the

proper time, on the 15th day, at the full moon, by his mother observing a fast,

when [the moon] was in conjunction with pusya naksatra, the Bodhisattva left his
excellent palace in Tusita and ... entering into the right side of the belly of the

mother ...
PYJ: “ BEMUEG S PhRERE L.~ TS EIE AR, 2k Y], BE5EmE,
BREY] ... ... WEEREE, WREMET , FEMARIERTIR L, ERERE ... .. ”

(T no.0186, 491: a25-a29)

FGJ: “ ggfiam”: it . “ A8 c, THO PSS SnEEE, 2
R, ATEAH. RIEAR , ZFBA BIERT, AHENE, mikE, 1E
BHA . FELRRERRER ... ” (T n0.0187, 548: c07-c10)

As for the Buddha’s birth, we read the following:

Janma-parivartah

iti hi bhiksavo dasamasesu nirgatesu bodhisattvasya janmakalasamaye pratyupasthite rajiiah

suddhodanasyodyane dvatrimsatpirvanimittani pradurabhiivan . . . pusyam ca naksatrayu
ktam (abhiit). (Hokazono 1994, pp. 428.1-3, 430.2-3)

222



Religions 2023, 14, 451

Chapter on Birth

Thus, O Bhiksus! When ten months passed and the time of the Bodhisattva’s
birth had drawn near, thirty-two previous signs appeared in the garden of King
Suddhodana ... [the moon] was in conjunction with pusya naksatra.

PYJ:“@ER = TER . BhARLE . T O, EEERRE 2R, Bl E =

U Pt P ... ... 7 (T no.0186, 492: c26-493: a22)
FGJ:“ 54" . MR st . “ RN . W2 T, BaCER, Btk
= ARG L B EWERAA ... ... ” (T no.0187, 551: b29-c23)

As we can see, for the Lalitavistara and its two Chinese counterparts, there are several
quite particular and rather definite phrases for the date of conception, while there is only
one expression emphasizing ten months’” pregnancy in the chapter on birth. Moreover,
while in the chapter on conception star Fei (pusyanaksatra) appears as an element of the
combination with other time expressions indicating a precise date, it is simply one of the
thirty-two auspicious appearances in the chapter on birth.2*

The month Vaisakha is the first and the most vivid indication suggesting when the
Buddha descended into the womb. Its counterpart cannot be found in the PYJ, but in
the FGJ it is transliterated as “ Hit# % H Bi she qu yue” and translated as “[Xf Dixiu”.
In addition, Fayun says: “Vaisakha E 4%, otherwise [may be called] ‘Bi she qu’ 535 1%.
Here [in China] it is called ‘Bie zhi’ /4%, that is ‘Dixiu’ Kfg”.2

Although the month Vai$akha only appears in the chapter on conception in the Lali-
tavistara, it would be hasty to think of it as exclusively the time of conception. According to
Xuanzang (602-664), who stayed in India for approximately 17 years, all eight junctures of
the Bodhisattva’s life were taken as occurring in the month Vaisakha (See Ji (2000, pp. 523,
533,539, 678)). In the same way, all those key events in the life of the Buddha are considered
either as Date A or Date B by the above three Chinese counterparts of the Mahaparinibbana
Sutta. That is, the information regarding the date of conception does have a connection
with all the dates of the main events of the Buddha’s life.

3.2. The First Step of the Buddha’s Life: Conception

At first, Jiangsheng pin 4= i of FG] and Jiangshen chutai pin BB & of PY] state
that Maya had been decorating exquisitely to prepare for the Bodhisattva entering and
staying in the womb, when all the gods declared that they would be in the service of the
Buddha from “the beginning of his entering the womb, to his coming out of the womb, his
childhood, his feeling of recreation and indulgence of desires, leaving home and practicing
austerities, reaching the Bodhi tree, subduing Mara, rolling the wheel of the true Dharma,
manifesting divine powers, staying in the Trayastrimsa, and entering nirva'gm”.26 All of
these formulations suggest that conception, rather than birth, is taken as the start of the
Buddha's present life.?”

Next, let us observe the importance of this information from the whole picture of
the three stages of the Buddha’s birth: the conception, the pregnancy, and the birth (see
Table 1).28

Table 1. The three stages of the Buddha’s birth in the Lalitavistara and their Chinese translations (PY]
and FQJ).

Chapter of
Three Stages Cl_mpt_er of Chapter of PYJ Chapter of Hokazono's Japanese

Lalitavistara FGJ .

Translation
. Pracalana- a. T %+ - T
1.Conception parivartah b, BRI Rk HHaL
Garbhavakranti- Skt A s b 2
2. Pregnancy parivartah b. B R i I il PANIEET
3. Birth Janma-parivartah  c. AR = S B HEA:
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What is noteworthy is that:

(1) The second chapter of the PY] (jiangshen chutai pin [543 EZHfi#h) corresponds to the
latter part of the first Sanskrit chapter and all of the second.

(2) ThePY]J and the FGJ translate the title of the first Sanskrit chapter differently, though

they both use the Chinese character jiang .29

(3) For the conception stage, FGJ adopts jiangsheng Fi*; for the pregnancy stage, PY]J
uses jiangshen P4 and for the birth stage, in FGJ we find dansheng FL4:.

Different translations of the titles of the three chapters in which the above three stages
occur lead to some difficulty clearly identifying them. For example, if we do not separate
the whole birth process into three stages, both jiangsheng %4 and dansheng &4 might be
taken as giving birth, but the former pertains to the stage of conception while the latter has
been accepted to express an individual’s birthday in modern society.

In the early 20t century, the scholar Zhou Zumo JH1## gives a commentary on the
following entry in the 6th century text Luoyang gielan ji 15l #55C, a report on the monas-
teries of Luoyang: “A white elephant with six teeth carried Sakyamuni on its back through
the void /E/NF A%, GRS #E 2 H”. Zhou's commentary is as follows®:

F(BAARE) B Lha: ROEELRAR, Authih. © (FRE) tx:

CERER SRR LS, LA, BERER. AR AR, AR

g, ORI,

According to the Xiuxing bengqi jing: ‘Bodhisattva Nengren transformed into a
white elephant and entered [his] mother’s womb.” According to the second chap-
ter of the PY] “The Bodhisattva transformed into a white elephant with six teeth
and descended from Tusita Heaven into [his] mother’s womb.” Here [in Luoyang
gielan ji], it is written: ‘A white elephant with six teeth carried Sakyamuni on its
back through the void’; this means, the sign of the descent [[44:1%! of the Buddha.

Zhou here cites content from pusa jiangshen pin g4 of the Xiuxing bengi jing
EAT AR LA, and refers to similar details from jiangshen chutai pin FEHEEIR M of the PY].
They both clearly refer to the Buddha entering into his mother’s womb rather than the
stage of giving birth. Therefore, if we solely rely on Zhou’s commentary we can see that
F%/L is to be understood as conception.

However, when Zhou explains the following text from the Luoyang gielan ji: “This [kind
of | statue usually appears around the 4th day of the 4th lunar month [0 [ P4 H 1485 Hi”, he
cites information related to the birth stage of the Buddha and connects it with Date A (the
8th days of the 4th lunar month). He comments as follows®2:

S WA A\ B R R AT . BEIRAR, R AR AR, MR R

FSTH A, SR TSR

‘The Buddha was born from his mother’s flank on the 8th day of the 4th lunar
month [Date A]'. After the Buddha reaches nirvana, later generations regret not
having the chance to see the original face of the Buddha. Therefore, [some peo-
ple] on this date erected an image of the descent [[4/E] of the Buddha or [others
carried] a statue of the Buddha around the city- - - - - -

This passage describes how the statue of the birth of the Buddha is usually taken out
on the 4th day of the 4th lunar month, even though Zhou adopts Date A (the 8th day of
the 4th lunar month) in his commentary. He does not explain the connection between
the 4th day of the 4th lunar month and Date A, but stresses that the Buddha comes out
from his mother’s flank on the night of Date A and people erected an image of the descent
of the Buddha for celebrating Date A. In other words, Zhou understands that Date A is
related to the Buddha’s birth according to this commentary. However, “the descent [[4%]
of the Buddha” has been indicated in the first commentary above in which [/ is to be
understood as conception, not the birth of the Buddha. Therefore, it is not clear how Zhou
arrived at his second interpretation.
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In brief, in the two commentaries above, Zhou is inconsistent in his understanding of
F%4:. In the first case, he takes [#4: to pertain to the conception of the Buddha, although he
does not connect it with Date A. In the latter case, he mistakenly uses (&4 to pertain to the
birth stage, not the conception, when establishing links with Date A. This fallacy about the
conception raises two issues that need to be considered carefully: (1) How to understand
the date of the Buddha’s conception; (2) Whether the conception occurs on Date A.

Thirdly, both the Indian and Chinese traditions regard an individual’s life to begin at
the moment of conception. In the Abhidharma of the Sarvastivada School, the *Mahavibhasa
KHLE D5 refers to the idea of conception or “entering the mother’'s womb A BER”.33 Tt
suggests “only when three factors work in combination is it possible to enter the mother’s
womb”.3* Here, the “three factors” mean “the male parent, the female parent, and the gand-
harva” .3 The gandharva {#3%#4 is the state in which one resides immediately after “death
545" and before the stage of “(re)birth 2E4”,% but it is also called “intermediate existence
H# (antarabhava)” according to the *Mahavibhasa.®” In the continuum of death and rebirth,
the “intermediate existence” would start only after the disappearance of “death”.3¥ And
not until “intermediate existence” or “death” has passed, does “(re) birth” begin.>

Goto Toshifumi’s &L (Gotd 2009, p. 32) analysis of Vedic literature shows that
contexts related to descending from heaven are mostly connected to discussions about en-
tering the womb and the gandharva is critical for the ascent and descent. What is more,
according to late Vedic sources (3 BCE) regarding the upanayana, a person’s age is calcu-
lated from the date of conception (Kajihara 2003, p. 73, note 11). It is therefore clear that,
already from the time of the Vedic literature, the start of someone’s life is measured not
from the day they are born, but from the date of conception.

Interestingly, this Indian tradition is perfectly in agreement with traditional Chinese
ideas. The critical study of Zhang Rongqiang 5k4&5# (Zhang 2015, p. 51) reminds us that
there are two ways to calculate the age of Chinese people. The way called “Zhousui %"
means someone is zero years old when born. The other one is called “Xusui ", accord-
ing to which someone will be one year old on the day of birth. Further, Zhang Ronggiang
points out that “Xusui” was the mainstream way of counting for historical figures until the
1950s, which indicates that historically, the Chinese also took the moment of conception as
the start of life. Therefore, the so-called Buddha’s birthday could be argued as his date of
conception.

4. The 8th Day of the 4th Lunar Month: The Connection to the Month of Vaisakha

As already seen, both the PY] and FGJ agree that the month of Vaisakha, along with
some additional information related to the season, is the core of the date of conception.
Additionally, I have argued that the Buddha’s birthday should be understood as marking
the date of conception. Therefore, it is time to ascertain how Vaisakha corresponds to the
Chinese calendar in ancient China.

As Shen Yue iE%J (441-513) wrote, “The date of the Buddha’s birth could not be
known. There are no years or dates written in Buddhist siitras, and the way [of match-
ing the Indian calendar to the Chinese] has not been transmitted into eastern areas yet.
Thus, how could we know that [the date of the Buddha’s birth] was during the Zhou and
Zhuang [of the Spring and Autumn period]”%° This suggests that few people knew the
conversion between Indian and Chinese calendars, or we can say that Indian astrology
was not widely studied or popularized in Shen Yue’s time.*! They mostly relied on the
record of the Spring and Autumn Annals and the Zuozhuan, or the Bamboo Annals 17 E404F
and other Chinese chronicles when discussing the date of the Buddha’s birth (Liu 2017,
p- 72; Chen 2018, p. 121; Franke 1991, p. 443). However, if we do not refer to the Indian
calendar, understanding the materials related to the month of Vaisakha and pusyanaksatra
is not possible.

There are three main texts presenting the Indian astrological elements in Chinese
Buddhism. These are Dharmaraksa’s (223-316) translation of the Sardalakarnavadana,*
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the chapter on astrology /17t of the Siryagarbhaparivarta Hj& 4y of the Da fangdeng daji
jing K755 KAEAS translated by Narendrayasas HSIEHEHS & (489-589),* and a compila-
tion of astrological lore known by its abbreviated title of Xiuyao jing TEWHE4E. However,
Dharmaraksa’s translation, unlike later Chinese translations, semantically translated In-
dian naksatra rather than using the Chinese lunar mansions (xiu 75). The Xiuyao jing is
based on non-Buddhist astrology, and there is no known parallel of this work in Sanskrit
or Tibetan.** Thus I employ Narendrayasas’s translation to discuss the correspondence
between Indian and Chinese months (see Table 2).

Table 2. Dates corresponding to the Lunar Mansions according to the Mahasamnipata.

Date 1! Date 2 gl:tl:lzl Jan Feb Mar Apr May Jun Jul Aug® Sep Oct Nov Dec

16 Ist , L N " - .

16January [ Krsnapaksa o ks R =} MEORE H H S L
17 2nd . . N ) .

17 January December  Krsnapaksa i K © 3 ke * b # o B =

18 January Decifnber Krsr?;zaksa o hm B JHE = % i e LA 7R Z
1 4th N o »

19 January U Kesmapaksa b F O F B BB ® kM R M

Wjanvary [ 20 jgaksa BOR O+ k0w % OB 2 & B # %
21 6th N

21January o Krsnapaksa L £ TR 3 % 4 It H 7R il K
22 7th v a3 o

22January o o Krsn:paksa B L/ i % A # P 2 I

23 January Decifnber Krsr?atgaksa o4 R % % LT 2 Gl R 2 K
24 th 5

24 January December Krsr?apaksa * g & i H # * i R i Vi e

25 fanvary [ 2 Krsizglaksa £k om0 OB % ®m 0 O® B O o0 K
26 11th \

26 January December  Krsnapaksa ES fa W % % & L . & & +
27 12th = " o P

7 janvary [, Krsna*paksa Bo® # H % ¥ B B x B %
28 13th

28January o o Krsnapaksa & R L 2 "R bii K I 3} %
2 14th .

Mjanuary [ 2 Keapakea F 0 E MW WO R B R F K

30 January Decggber Krsilitphaksa B 5 # A 2 B 59 I - o fa

1February  1January S',uklispfaksa % HoH# 2 il ES | i R =} HEE

2 v S5 o St -
2 February 2 January S'uklan;aksa LA ¥ It 2 It I # 4 & B
3 February 3 January S';uklaat I?aksa A £z A R 2 S Fe SN A -G
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Table 2. Cont.

Date 1! Date 2 g:lti:? Jan Feb Mar Apr May Jun Jul Aug® Sep Oct Nov Dec
4February 4 January éukf;;‘aksa BoO% ¥ W OB A B E 4 s B B
5February 5 January S'.ukISat ;aksa £z B E [ D 3} % = x H
6February 6 January S,ukf;;‘aksa % 0 W O ® M & R 4 & B % &
7 February 7 January éuklilt ]}Dlaksa 2 W B A 7t [ % f& % A Rt
8 February 8 January S'.ukli t;aksa FI . N . I oo 2t HE s % I
9 February 9 January Suklgat ;laksa weooR R’ OA 7 B 4. & f& i A 7 2

Febi‘gary 10 January S'aukigg;ksa il ®k® 7t L ks . % B 5t W
Febilllary 11 January S’uki:;haksa A #H b K Je =} f& iz L2 e 2 R
Febltzlary 12 January S'uk%ezqt)};ksa I ®OOF k= % A # i
Febiiary 13 January s'.uﬁig;ksa oA & oo+ K OB % B 2 @ &
Febﬁary 14 January S’ukll;l;};ksa € % B R 4 & % ® = ¥ W ®
Febiiary 15 January S':ukgg;ksa & & % % L % 5 % 2 E R

1T add the columns “Date 1”and “Date 2” for the Chinese calendar. The additional data are based on the Da
fangdeng daji jing, except the column of “Aug”. ? For the sake of brevity, “day of the” inside “Ist [day of the]
Krsnapaksa” is omitted in the column “Indian Date”. * Narendrayasas does not provide the naksatra dates of
“Aug”, this column is calculated by me according to the preceding and succeeding naksatra dates.

Indian months were divided into fortnights called krsnapaksa and Suklapaksa as re-
ported in the Great Tang Records on the Western Regions KJ#Vil#i0 narrated by Xuanzang
Z 4t (602-664). The suklapaksa is from the new moon day to the full moon day, and the
krsnapaksa is from the full moon day to the day before the new moon. A whole month
starts with krsnapaksa and is followed by $uklapaksa.*® Xuanzang provided his rendition for
each Indian month and its periods (see Table 3).

As can be seen in Table 2, the 15th day of the suklapaksa of the first Indian month
corresponds to the constellation Jiaoxiu ffiff. There are two possibilities when matching
the numerical dates in China with their counterparts in India. For example, 16 January
corresponds to the 1st day of the krsnapaksa, and then the 15th day of the suklapaksa corre-
sponds to 15 February. According to this system, the month of Vaisakha (Dixiu) is from
16 February to 15 March, which is exactly what Xuanzang shows. The other possibility is
that December 16th corresponds to the 1st day of the krsnapaksa, and January 15th corre-
sponds to the 15th day of the suklapaksa. Then the month of Vaisakha is from 16 January to
15 February.
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Table 3. The Indian 27 Naksatra and months according to Xuanzang % #%.

Naksatra 1 Chinese Name of  Chinese Names of  Transliteration of Month The(,I;i?::igf Ntl(()mth
aksatra Naksatra 2 Month Month 3 8
: Xuanzang)
Aévayujau lou # %A/ /\F R B Aévina from July 16 to August
August 15
Bharanyah wei B
Krttikah mao b A /LA il Karttika from August 16 to
: : September September 15
Rohini bi
. . g WA/ A P . from September 16 to
Mrgasiras zi #i October AAmIEHEA Margasira October 15
Ardra shen
Punarvast jing
. WH/+—H o from October 16 to
Pusya gui % November #A Pausa November 15
Aslesah Tiu A
o -
_ _— BH/+=H . _ from November 16 to
Maghah Xing = December BHA Magha December 15
Parva-phalguni zhang 9
Uttara-phalguni yi # RA/—A AR H Phalguna from December 16 to
January January 15
Hasta zhen
- . mA/=H g e . from January 16 to
1| H 4
Citra jiao ffi February e Caitra February 15
Svati kang 7T
Vigakhe di A / =H March WAk Vaisakha from February 16 to
March 15
Anuradha fang 5
Jyestha xin 0 &/ PUH April WM H Jyaistha from Marcil516 to April
Nila wei
Parvasadhah ji F HH /1 May W HEH Asadha from April 16 to May 15
Uttarasadhah dou =}
Sravana nii % ZH /75 H June HEEAEH Sravana from May 16 to June 15
Dhanisthah xu i
Satabhisa wei &
Parva- shi = = /B July YERPRRE H Bhadrapada ~ From June 16 to July 15
prosthapadah -
Uttara- .
34
bhadrapadadah bi 5
Revati kui £

! For the Sanskrit names of the naksatra and months, see Renou (Renou 1979-1981, pp. 363-64), and Yano (1992,
p- 95, Table 2). 2 See the Wenshu shili pusa ji zhuxian suoshuo jixiong shiri shane xiuyao jing, T no. 1299, 21: 394c20-23,
and Yano (2013, p. 76). 3 To compare with Table 2, this column is based on the Datang xiyuji X P, 4 For the
sake of brevity, I use the western month names, e.g., “January”, “February”, to indicate corresponding Chinese
terms “yiyue —H”, “eryue —.H”. However, it should be noted that the Xia, Shang and Zhou calendars of China

adopt different months as the first month of the year.
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These two methods of converting the month of Vaisakha to the Chinese calendar can
also be noticed in the Chinese translations of Pali texts. For example, the time of the Bud-
dha’s nirvana suggested in the Samantapasadika is visakha (the month’s name) punnama
(full moon) divasa (day) pacciisasamaya (dawn moment) (Takakusu 2008, p. 4). The Chinese
translation by Sarnghabhadra 4% FE 4 (5CE?) is “the dawn of February 15th”.4¢ There
is visakha (the month’s name) punnamaya (full moon) hi’ssa (his) abhisekam (consecration)
akamsu (to be) in the same text (Takakusu 2008, p. 76), but its Chinese translation is sug-
gested as “at March 15th, [Devanajpiyatissa] accepts his consecration” A7 The difference of
February 15th and March 15th in Chinese translations here is strong evidence for the above
two possibilities.

Another issue is the divergence between the views of Mahayana and Theravada Bud-
dhists on the Buddha’s birthday. Xuanzang pointed out that “[the date of the Buddha’s
birth is on] the 8th day of suklapaksa in the month of Vaisakha which corresponds to the 8th
of March. [But] Theravada [Buddhism] holds that it is on the 15th suklapaksa in the month
of Vaidakha and it corresponds to the 15th of March”.* This also leads to the question
whether the 8th day of the suklapaksa in the month of Vaisakha was considered as Date A
or Date B.

Dharmaraksa’s translation of the Sardilakarndvadana tells us that “On the 8th day of
the 12th lunar month during winter, there are 18 muhiirta 28 in the night and 12 muhiirta
in the day. On Date A during the spring, there are 18 muhiirta in the day and 12 in the
night.”* Another text that describes the length of day and night in India, the Jushelun
shu {H &b by Fabao V¥ (625?-7337), a disciple of Xuanzang, is a commentary on the
Abhidharmakosa. He mostly refers to the Abhidharma Mahavibhasa in his commentary.

Because India and China are both in the Northern Hemisphere, their vernal and au-
tumnal equinoxes should be consistent. According to the expression in the Abhidharma
Mahavibhasa “on the 8th day of the suklapaksa in the month of Karttika, there are equal 15
muhiirta both in the day and in the night”,>° we know that the 8th day of the $uklapaksa in
the month Karttika should be the vernal or autumnal equinox. Moreover, “after that (the
8th day of the suklapaksa in the month Karttika), daytime will decrease one lava and the
time of night will increase one lava”.>! This indicates that the 8th day of the suklapaksa in
the month Karttika must be the autumnal equinox. In a similar way, we know that the 8th
day of the suklapaksa in the month of Vaisakha is the vernal equinox in India (see Table 4).

Significantly, all equinoxes in India are recorded as the 8th suklapaksa of a month,
which strongly implies that the date of conception, the 8th Suklapaksa of the month Vaisakha,
should be one of the equinoxes. The time references in the Chinese translations of the
Lalitavistara show that the climate during the month Vaisakha should be “neither cold
nor hot”.52 This is the exact climate of the vernal equinox recorded in Chinese sources as
well. The Luxuriant Dew of the Spring and Autumn Annals F K % #% states that “The vernal
equinox, is half ying and half yang. Therefore, the day and night are equal to each other and
there is an even balance of cold and heat”.5® Thus, it is assured that the date of conception
of the Buddha is the vernal equinox in China as well.

Careful comparison of Tables 3 and 4 reveals that the correspondence of the Indian
and Chinese months is different. The Jushelun shu vividly describes Fabao’s considera-
tion, which is different from Xuanzang’s.>* Elsewhere, Fabao pointed out that Xuanzang
included additional text in the Chinese translation of the Abhidharma Mahavibhasa to facil-
itate understanding;®® this point suggests Fabao may have had reason to consider Xuan-
zang less reliable and thus he proposed an alternative interpretation, without reference to
Xuanzang, of the correspondence between the Indian and Chinese months.
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Table 4. The duration of the Indian day and night, and Chinese solar terms according to Fabao.

Transliteration Month Date Duration of the Solar Date Perll\(/;g:t;the
of Month (Mahavibhasasastra) Day and Night Terms (Jushelunshu)
: (Jushelunshu)
EEEEVANE| HBA T oy
e SR 1 Karttika The 8th day of the day and night are autumnal A} \A /t\ 8Elt h fro[:n J ul}; ig to
Suklapaksa both fifteen (lavas) equinox ugus ugus
SRTINE AT
K la s A Margadira The 8th day of the night is fQurteen from August 16
Suklapaksa day is sixteen to September15
: (lavas)
o
\ ETIN: nig\:ﬁ;;;en from
WA Pausa The 8th day of the oo September 16
: . day is thirteen
suklapaksa to October 15
: (lavas)
=
SRS YINE| njﬁ}jt‘ijs\jilgen g AN from October
A A Magha The 8th day of the B 1S €1y winter 16 to December
. day is twelve . December 8th
Suklapaksa solstice 15
; (lavas)
=
SRS VINE| ni %Is{;i:;;en from December
JEEH IR A Phalguna The 8th day of the hL1S sev 16 to November
. day is thirteen
Suklapaksa 15
; (lavas)
e
SRS YN njzj}jt—i/\fi_'r—tlmn from
i) 1E 4 H Caitra The 8th day of the ght1s fourtee November 16
Suklapaksa day is sixteen to January 15
: (lavas) Y
SRS YANE HERE T e A\H from January
UN 5| Vaisakha The 8th day of the day and night are spring Febraary 8th 16 to February
suklapaksa both fifteen (lavas) equinox Y 15
ZREIN: A
J— . ’ night is fourteen from February
EERA Jyaiyastha The ?Ltt}l;lj?;f::zf the day is sixteen 16 to March 15
pars (lavas)
Ex aNe
A¥8\H ﬁi*iﬂ—t . f March 16
BIvb 2 A Asadha The 8th day of the rught 1s tirteen rom Vare
: Suklapaksa day is seventeen to April 15
pars (lavas)
ot —
SEIN o CES .
- ‘- night is twelve HANH from April 16
FEEAEES] Sravana The 8th day of the o summer
: . day is eighteen . May 8th to May 15
Suklapaksa solstice
: (lavas)
H25\H wr=stt from May 16 to
YEIELERARE ] Bhadrapada  The 8th day of the night is thirteen ]une}i 5
suklapaksa day is seventeen
) H%\H BA-PE N from June 16
i 5% R R Aévina The 8th day of the night is fourteen
. s toJuly 15
Suklapaksa day is sixteen

There is evidence that Fabao was active during the period of Wu Zetian’s itHI| K rule
(r.690-705 CE).>® At the beginning of the Jushelun shu, Fabao refers to different calendars
of India and the Tang Dynasty: “India takes the first month (zi 1) of the earthly branches
as the first month, but here, previously China employed the third month (yin ) of the

earthly branches as the first month”.> Afterwards, he explains “the 8th day of $uklapaksa in
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the month of Vaigakha (here, it should be the 8th day of the 2nd lunar month [Date B])”.58
If we pay attention to “here, previously It75, %" and “here It 75", we will notice that at
the time when he wrote this work, the calendar in use differed from the “previous” one.
In fact, Wu Zetian reformed the calendar during her rule. The Ritual Annal of Jiu Tang shu
B - ERE states that “the first year of Zaichu ##] (690), on the Gengchen FiJ day,
the first day of the first month, an amnesty was declared and from then, the Zhou calendar
was applied”.59 Then, in the tenth month of the first year of Jiushi A4 (700) “there was a
return to the previous calendar, Yiyue —H was changed to Zhengyue 1/ and it was the
beginning of the year again”.60 Therefore, “the 8th day of the 2nd lunar month [Date B]”
should be understood according to the Zhou calendar of the period of Wu Zetian’s rule.
Nevertheless, “eryue —J” of the Wuzhou calendar, based on Wu Zetian's reforms, is the
4th lunar month of the Xia calendar (see Table 5).

Table 5. The calendars of Zhou, Xia and Wuzhou.

Order of

Month 1st 2nd 3rd 4th 5th 6th 7th 8th 9th 10th 11th 12th
Xia iEA - =A V5] 1A ~H A A JLH | F—H F=H
¢ January February March April May June July August  September October November — December
Zhou iEA = N —1 =8 WH #A A £/ N U 1A
November  December January February March April May June July August September October
Wuzhou 1EH A —A “H =H D] EivE| A<H +tH NH JLH H
November  December January February March April May June July August September October

So far, I have verified the date of conception of the Buddha, the 8th day of the suklapaksa
of the month Vaisakha, as the vernal equinox. It is Date B according to the Wuzhou cal-
endar, but it is also Date A in the Xia calendar. Accordingly, after ten months’ pregnancy,
the date of delivery of the Buddha is Date B in the Xia calendar.

Hence, the confusion about Date A or Date B for the four main events of the Buddha’s
life, especially for his birthday, should probably be traced to the failure to notice the dif-
ference between the date of conception and the date of birth. Early Chinese translations
of the Buddha’s biographical literature were not translated during the Zhou or Wuzhou
dynasties and therefore did not use those dynasties’ calendars; rather, Date A and Date B
were both converted to the Xia calendar and respectively indicate the date of conception
and the date of birth of the Buddha.

5. Concluding Remarks

The Buddha’s birthday is celebrated on various dates across Asia, even today. Al-
though Japan has adopted the Gregorian calendar, and consequently the birth of the Bud-
dha is celebrated there on a different date from other countries in Asia, it is universally
admitted that Date A (the 8th day of the 4th lunar month), corresponding to 8 April in
modern Japan, derives from the Chinese Buddhist literature. It is, however, not easy to
solve the contradiction caused by both Date A and Date B (the 8th day of the 2nd lunar
month) being taken as the Buddha'’s birthday in some texts in Chinese Buddhism.

I proposed a rather new interpretation to try to solve this puzzle, and provide an
answer to the question, “whence the 8th day of the 4th lunar month?”. My suggestion
may be summarized in the following three points:

1. In addition to the date indicated by month (H) and day (H), there is an auspicious
junction star, star Fei, which is also an indispensable element for establishing the Buddha’s
birthday. The date of conception and the date of birth of the Buddha, both of which refer
to this auspicious junction star, were variously translated into both Date A and Date B in
early Chinese Buddhist literature.

2. Of the three stages of the Buddha’s birth, his conception contains the most detailed
time expressions, in particular reference to the month Vaisakha. The fact that, in India,
all the main events in the Buddha'’s life are celebrated on the same day in Vaisakha likely
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derives from the date of conception, which is understood as the beginning of the Buddha’s
present life.

3. The date of conception of the Buddha could be specified as the 8th day of the
suklapaksa of the month Vaisakha, the vernal equinox in India and China. Its Chinese date
is Date A in the Xia calendar. Date B is the date of birth of the Buddha after ten months’
pregnancy.
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Notes

1

Most places in China and Korea celebrate on April 8 under the Asian lunisolar calendar, while the Japanese have celebrated on
April 8 under the Gregorian calendar since the Meiji era. See Gorai (2009).

B2, EEAR, WHW. Chungiu jingzhuan jijie FRKESEEEM, p. 142.

FIWUHNER, BIEHR, (E4H A, (T185: 473c).
The end of the Mahaparinibbana Sutta of the Digha Nikaya extends only up to the disputation on the Buddha’s $arira among eight
kings. See DN: pp. 167-68.

(IR SAIEHIE SRR IS 36 rauel RN IENE S0 RIRT 2 T vy, SO ARG L WA, (T1: 30a).
BWUPIHNAE, NHER, N\NHAE, \HRE, DbER, £52E, LhERGE, LlERIRE. (T5: 175¢). AP H
JNHA, WANE#EZF N, WA/NEAM0E, WA \HBJRE, &P #2 1K, (T6: 190c). *The Second Edition of the Korean
Canon has f#f;, while the Three editions have .
“Here” is used in a general sense to refer to various places in Ancient China, to contrast with or distinguish from the text’s Indic
origins.
A near-parallel passage can be found in the commentary by Chengguan % (738-839, who was known as Master Qingliang 75 {3 [ i),
on the Avatamsaka Siitra [ Da fangguangfo huayan jing) K75 & ¥ i 4%, the Da fangguangfo huayan jingshu K77 & il # fz #&8 15: “Fushais
also named ‘Bo sha’. Here, it means ‘prosper’. Because the meaning of insight and ultimate truth is “prosper’. Vb 7R = Ehib. Mz K.
R I 2 e kR (T1735: 628c).
Tisya and pusya (the star Fei’s Sanskrit counterpart) are two Buddha’s names as well. See Tournier (2017, pp. 158-60).

Ipvb, IERAEY. HEIK] & 7 R EEd. AR, DR RN RERD, BEfE. R, NEPUE, SUAE AN
FHATif by 2 7 )\ rh R B . AR AE BT, LA 4. sUa b 2, sl 527, (T2131: 1058¢).

HHEAREANG, ZLLAH B RS, (T187: 543a).
Windisch (1908, p. 159). I express my gratitude to Professor Goto Toshifumi % # 3L for this reference. There is no study
about the relationship between the Mahdvastu and the Lalitavistara, but there are some identical sentences which they share; see
Tournier (2017, pp. 118-19).
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25
26

27

28
29
30
31

32
33
34
35
36
37

38
39
40
41

42

43

45
46
47
48
49

7 RAH T HBORERPTETE £ H 447, see T1299: 388a.

According to Xuanzang and Fabao (see below), the month of Pausa does not correspond to December—January but rather to
October-November and September—October (see Tables 3 and 4); ten months later is July—August and June—July. They are still
not close to Date A or Date B.

VPR, ATEL ) \Eh R A, RN, BRI A A A4, SE L 7 b B A, R A& IS (T1775: 397b).

FREARNB G Ry, WA H, SR I N B R, (T190: 679¢).

Importantly, a connection between the the Foben xingji jing and the Mahavastu has been identified. See Mizuno (1964).

P2 H. (T1435: 90b28).

HrEER—YIB KR, (T397: 371a).

s, Y 1E 2. (T893: 625¢).

RJeAH, @b (45 YhE) 4. (T402: 555c¢). 1 express my gratitude to Dr. Liu Chang for this reference.

See note No.8 of the T402: 555.

DLUY A\ H B8R R, FEprBEG. (T189: p. 624a).

This difference might suggest that the four events in the Buddha’s life sharing the same date, with the same auspicious star, may
all derive from references to the date of conception of the Buddha in the early tradition.

A fk, BimF L R AR, B2 IRTE. (T1231: 1086a).

TERINNG B LA B, BT BR AT, WEZAK, AT, AR, e ORIE S, SE IR B T, TAIRIR ARG B (T187: 546b—c). For
its Sanskrit, see Hokazono (1994, p. 356). Its other Chinese translation renders as “ F#4f NG #EILAN, Wnsghs s, /44 s, BER BT,
Tk, A AE DU 2R 23 K %% 7. (T186: 489a).

The most detailed description of conception among the Buddhist texts is in the Garbhavakrantisiitra, in one of its Chinese transla-
tions titled Baotai jing Mifa%¢ T317. For studies, see Kritzer (2014), and Langenberg (2017). However, neither of these notice this
point. Furthermore, Kritzer does mention the process of rebirth, but as he says, rebirth begins at the moment of death in one
life and the moment of conception is no more than one step of rebirth. See Kritzer (2009, p. 73). However, this is different from
taking conception as the beginning of one’s life.

These three parts are according to the Fang guang dazhuangyan jing 77 J# ) 4L, (T187: 545-57).
Neither jiangsheng nor jiangshen have their Sanskrit correspondence in the Lalitavistara. See Kawano (2007, pp. 195-98).

Luoyang qgielan ji 7#F5M#HRC: 36.

It is not possible to state with certainty how Zhou understood this term here. The English “descent” retains the ambiguity in
jiangshen, which as we have seen is interpreted as both conception and birth.

See Note 30 above.

See T1545: 363b.

AR, B, T1545: 363a.

S MBI AIERG = oM . T1545: 363b.
See T1545: 363a.

AT, B4 HE R (T1545: 363a). However, originally, antarabhava 147 was not the same as gandharoa {g3%#. The former
is an intermediate state between death and the next life during samsara, while the latter has a very ancient origin which could be
traced back to the Rigueda and has been developed with different meanings in later times. See Ogawa (1990, pp. 106-8).

TP ARAE T, REAEE B0, ThAA B4 (T1545: 310a).

AR, A A SR, B BRI, AR EAE. (T1545: 310a).

R H, ATTARAL AR E R,  BEIE ORI, T DA A2 JA 2 IE. (T2103: 122b).

Kotyk argues that “astrology as an essential practice within a Buddhist framework only became popular after the introduction
of Mantrayana”, see Kotyk (2017, p. 55).

It is titled as Shetoujian taizi ershibaxiu jing % BRAUNT T /)\1i 4%, or Huer jing R H-4E. For the study of its Sanskrit, see Kotyk
(2017); Zhou (2020).

T397: 280b-282a.

Zenba (1968, pp. 3-6). In addtion, the recension in the Taisho is not the original version of this work; the earlier version has been
stored in Japan in manuscripts and printed books. See (Yano 2013, pp. 148-51); Yano (2016, pp. 6-10).

ABEMN, fzas. AEn, 2 E80 ... .. BarA%, 4% —H.Ji (000, p. 168).

ZH-+HTH. (T1462: 673b).

VL= H+ T H 32 FE AL (T1462: 688a).

R A ] %2 \H, It =H\H. ERESRIE IR & A& A, EI=J1+FH. Ji (2000, p. 523).

K ANA, &AH)VER. FUANA, ERFT/)ERE, %F - ZHHR. (T1301: 416b). Monier-Williams (1899), s.v.

muhiirta: “a moment, instant, any short space of time [ ... |; a partic. division of time, the 30th part of a day, a period of
48 min.”
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50 BT A (e )\ H, BRSNS, (T1545: 7010).

51 MDA, SR & — A, (T1545: 701c).

52 NIEAE:. (T186: 491a), INFERH (T187: 548¢).

53 Tordr, BBl MERSDMI %2 (The Luxuriant Dew of the Spring and Autumn Annals #K % 5%, p. 343).

54 For details, see T1822: 617-618.

55 For details, see T2061: 727a.

5% Fabao attended Siksananda’s X #& and Yijing’s #F translation teams played important roles during Wu Zetian’s rule (Wu
Zetian proclaimed herself as the emperor from 690 CE, but she ruled in the name of her sons from Gaozong’s % death in 683).
See T2074: 176b and T2061: 727b.

7 EEEFIEBAEE T IE, SRS LT IE. (T1822: 453a).

58 MR L H AR \H (s sk —H VHD . (T1822: 617b).

¥ WHULEEABREM ... ... KMETE, FIRIE. (TS, 22: 864).

0 BB, M- AKIEA, LAY, (TS, 6: 129).
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Abstract: The Chinese monk Yixing — 1T (673-727) is unique in being an early architect of the
Mantrayana tradition (Esoteric Buddhism) in East Asia in addition to featuring as a significant
individual within the history of astronomy and calendrical science in China. His legacy in the
Buddhist world is well known, but the enduring appreciation of his scientific work in later centuries
is less understood. The present paper will document the achievements of Yixing’s work in astronomy
while also discussing the perception and appreciation of his work in subsequent centuries.
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1. Introduction

Yixing —4T (673-727) is a well-known figure within the history of East Asian Bud-
dhism. His lineage affiliations include Chan in China, and Zen and Mikky6 in Japan. He
is also known for his work in astronomy and calendrical science. Research in Buddhist
Studies concerning Yixing has generally focused on his Buddhist career, but non-Buddhist
sources from the medieval period also provide ample details regarding his work in astron-
omy. These sources reveal that Yixing not only made an enormous contribution to Chinese
science, but also that his work was positively evaluated and appreciated by Confucian
writers throughout many subsequent generations. We will explore some of these sources to
highlight the significance of Yixing in the history of Chinese science.

Kim observes that “during the Ming, many Confucian scholars were drawn towards
the study of calendrical astronomy, long before the Jesuits” introduction of Western as-
tronomy aroused interest in the subject.”! Yixing’s work was indeed part of the corpus of
astronomical literature appreciated by Confucian scholars. As I will show below, Yixing
was widely read for a whole millennium until Chinese astronomy was transformed fol-
lowing the introduction of European astrology during the seventeenth century. Yixing’s
status as a monk and his simultaneous excellence in the field of astronomy definitely calls
into question some of Needham'’s remarks, such as his proposal that Buddhism in China
was “inimical to carrying out scientific research” and that the epistemology of Buddhism—
often focused on the impermanent and tenuous quality of perceived phenomena—made
“Buddhism irreconcilable with Taoism and Confucianism and tragically played a part in
strangling the development of Chinese science.”? It has already been shown that, in fact,
Buddhism in China neither hindered nor particularly encouraged astronomy, but rather the
Chinese sangha was simply more of a passive recipient and consumer of Chinese science,
in light of the careers of certain monks during the Tang period.? Buddhists also had a long
heritage of astrology and calendrical science in India and China, which requires reference to
astronomy and calculation (Kotyk 2018a, 2018c). Our main concern here, then, is to discuss
how Yixing impacted the development of Chinese astronomy and how he was remembered
in later sources, both Buddhist and non-Buddhist, rather than to revisit old ideas about
Buddhism and science. Instead, I want to demonstrate that Yixing compartmentalized his
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work in astronomy from Buddhism, and later writers similarly treated his writings in the
same manner.

This study will also argue that we can utilize materials from Buddhist sources, as
well as those of the court and other non-Buddhist authors, to grasp Yixing’s career in
astronomy from a multifaceted angle. We might evaluate how his work was recognized and
appreciated within the native Chinese history of astronomy. This approach of comparing
and contrasting texts from court (i.e., “Confucian”) and Buddhist authors has been gainfully
employed in the past, and here I employ this same methodology in relation to Yixing's career
in as’cronomy.4 Building on the work of past scholars, I will also show how Yixing utilized
technological innovation to create a more precise system of tracking planetary movements
as a brief example of how his work impacted the development of Chinese astronomy.
This study will further show how Yixing represents a rare example of a Buddhist monk
engaging in the development of scientific astronomy during the medieval period. I will
draw attention to some significant details of his work while also showing its relevance—or
lack thereof—to his other career as a Buddhist monk and author.

2. Historical Background

Past studies have documented and analyzed the biographical accounts of Yixing and
his ancestry. In an earlier study, I argued that we ought to understand the “historical Yixing”
as a separate figure from a later reimagined pseudo-Yixing. The latter is a legendary figure
to whom various texts and practices were attributed, starting from around the early ninth
century. Some modern scholars and virtually all premodern authors have conflated these
two figures. This has led to problematic chronologies of Yixing’s life and his activities.”
Again, I will emphasize in this study that we ought to distinguish between Yixing and
pseudo-Yixing.

Our reconstruction of Yixing’s work in astronomy depends upon several premodern
sources. First is the Jiu Tang shu &= (Old Book of Tang), which is a history of the Tang
dynasty produced by Liu Xu 2] (887-946) in 945. We can also utilize the Xin Tang shu 7
J#E (New Book of Tang). This revised history of the Tang dynasty was compiled in 1060 by
Ouyang Xiu [{F7{% (1007-1072) and Song Qi K1 (998-1061), who apparently intentionally
omitted Yixing’s biography, perhaps due to anti-Buddhist biases and animosity toward
the samgha, yet they still added documents related to Yixing’s calendar, which they treated
with respect. This indirectly points to an appreciation of his achievements in astronomy,
despite the fact that he was a Buddhist monk. The Tongdian il (Comprehensive Account),
compiled in 801 by Du You ft1f; (735-812), provides details about Yixing’s astronomical
projects. The Tongzhi i (Comprehensive Chronicle), compiled in 1161 by Zheng Qiao %
HE (1104-1162), lists a number of works—genuine and spurious—attributed to Yixing that
were extant during the twelfth century. One of the more underappreciated sources on
the history of astronomy and calendrical science in China is the voluminous Gujin liili
kao 5B (Study of Ancient and Present Tunes and Calendrical Sciences), comprised of
seventy-two fascicles, by Xing Yunlu JI[fZE}#% (1549-7). This text documents at length such
sciences as they were understood during the late Ming dynasty prior to the introduction
of European science. This work frequently mentions Yixing and his work, a point that
highlights the utility and importance of his writings, even outside the Buddhist fold, some
nine centuries after his death. The fact alone is highly significant, given that Yixing is
arguably the sole Buddhist monk in China to have been afforded such enduring respect
both in Buddhist and Confucian circles.

In brief, Yixing was born in 673. Although traditional sources give 683 as his year of
birth, Chen (2000) in his study of Yixing’s life and genealogy convincingly demonstrates
that 673 was more likely. The historical record relates that Yixing initially studied Chan
Buddhism under the monk Puji % (651-739). Yixing was simultaneously a scholar of
the monastic codes (Vinaya, jielii #&{H). He became well-known to eminent persons in the
capital, but evaded invitations to present himself there, until finally in 717 he accepted an
official summons from the court.®
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Yixing’s career in the capital (alternating between Chang’an and Luoyang), which
lasted until his sudden death in 727, was fruitful and primarily comprised two directions.
First, Yixing assisted the Indian monk Subhakarasimha (Shanwuwei #MEE; 637-735) in
translating the Vairocanabhisambodhi (Dari jing K H#S; T 848), which was completed in
724. Yixing appears to have functioned more as an editor in this project, rather than as a
translator (although he is credited as translator), in light of the absence of evidence that
would indicate he capably understood Sanskrit enough to translate it. There are actually
few examples of monks from East Asia who capably read Sanskrit in the premodern
period, apart from figures such as Xuanzang, who had spent years abroad in India.” The
Chinese translation of the Vairocanabhisambodhi was full of ambiguities, since it was from a
newly introduced genre of Buddhist literature which dealt with the practices of mantras,
mudras, and mandalas. Yixing therefore produced a commentary on the text (Dari jing
shu 7 H#Fi; T 1796) based on the oral explanations Subhakarasimha. This commentary
in one section addresses the timing of rituals, and briefly explains the conventions of
Indian astrology known to Subhakarasimha, which I have argued are likely to reflect the
conventions of astrology observed at the major Indian monastery of Nalanda. We can
also observe in this section some astronomical theory related to lunar phases, which no
doubt was penned by Yixing himself. Based on the overview of Indian astrology in the
commentary, it appears that Subhakarasimha certainly had some knowledge on the topic,
but he does not appear to have directly affected the development of astrology or astronomy
in China. In other words, éubhakarasimha knew some Indian astrology, but Yixing was the
astronomer, and his astronomy, as we will see, was chiefly Chinese in character and not
Indian. Subhakarasimha does not appear to have offered instruction on Indian astronomy
(i.e., calculations and measurements).®

Yixing was indeed a pioneering figure of Buddhist Mantrayana in East Asia. He later
was enshrined in Japan as a lineage holder in Mikky® (in both Shingon and Tendai). In
contrast to Buddhist histories; however, Confucian historians in China remembered him
primarily as an astronomer and reformer of the state calendar. Yixing’s early official work
in astronomy is recorded in the Jiu Tang shu, which reports the following:

In year 9 of Kaiyuan [721] under Xuanzong, the Grand Scribe repeatedly reported

to the throne that (predictions of) solar eclipses were ineffective. The sramana

Yixing was summoned to reform and produce a new calendar. Yixing’s report

stated, “Now if we seek to create a calendar and establish an epoch, we must first

understand how to convert between the ecliptic (and the celestial equator). I re-
quest that the Prefect Grand Scribe take angular and chronological measurements

of sidereal parameters.” Y 5=BETCLAE, AKRAHZE H ML, SV — 17 SUEHT .

—{TRE: [ BRI, HMEEER. S SHIRERE. )

It is uncertain where and when Yixing acquired his expertise in astronomy and mathe-
matics, but the court evidently agreed that he was capable, after the Prime Minister Zhang
Yue i it 667-730) elected him as a candidate for this task.!9 This nomination is reported in
the Jiu Tang shu, which also states, “During the Kaiyuan era [713-741], the monk Yixing
was proficient with the calendrical theories of various authors. He said that the Linde /i (an
earlier calendar) had been in use for a long time, and that its solar and sidereal parameters
were gradually becoming different.” FiTCH, (—{THEZIE L, 5 (BHEE) 17MIEA, &=
ftili .11 This was during a time when Indian—or Sino-Indian—figures were operating
at the Chinese court and practicing Indian astronomy. Bagchi (1898-1956) in 1953 already
drew close attention to two of these families: the Gautamas and Kasyapas.!? One of the
most prominent astronomers of Indian heritage at the time was Gautama Siddhartha or
Siddha (Qutan Xida # 475 #), who in 718 translated the *Navagraha-karana (Jiuzhi li JLEA
J&) from Sanskrit into Chinese at the request of the throne. This manual of mathematical
astronomy provides formulas for accurately calculating a number of celestial phenomena.
Whether Yixing ever directly studied under these astronomers is unknown, although he
was clearly exposed to their works and was likely to have been inspired by them to some
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extent. Another Indian astronomer, who appears to have been a contemporary of Yixing,
was the monk Kumara (Jumoluo £ Z#). Yixing appears to have cited his theory for
predicting solar eclipses.'> We ought to note that Yixing was not the only monk in China
to also have been an astronomer during the Tang period, but Kumara was not nearly so
influential.

Numerous sources, including Yixing’s biography in the Jiu Tang shu, state that Yixing
learnt mathematics from an unnamed individual on Mount Tiantai KZ%(l| at the monastery
Guoging-si [5]i{§=F, but this is certainly a fantastical tale, since it also relates that the stream
of water outside the temple miraculously changed course after Yixing had fully learnt
everything he needed from the unnamed teacher. This story, moreover, does not provide
any names or dates.’ I think it is plausible, if not likely, that Yixing was simply an auto-
didactic polymath, whose background afforded him the necessary resources, particularly
books on mathematics, to become a self-taught astronomer, even in the face of law codes
that prohibited the private study of astronomy by commoners, as well as the Buddhist
literature that discourages or forbids the practice of mundane sciences, such as astrology
and calendrical science.!?

In any case, the histories of the Tang dynasty relate that Yixing was charged with the
task of producing a new state calendar. He was already capable of this task by the year 721.
He titled his calendar Dayan li KA/&. This calendar was officially adopted between 729~
761. Yixing died unexpectedly in 727 before he could see his calendar put into operation,
but the court appointed officials to consolidate his draft. The Tongzhi (j. 68) records that
the original Dayan li was comprised of fifty-two fascicles.1® The Xin Tang shu, however,
only preserves an outline of the Dayan li (j. 27-28) and its important arguments. This is
our main source of information on the calendar. Xing Yunlu (j. 15-16) gives an extensive
discussion of the Dayan li with many details, many of which seem to derive from the Xin
Tang shu. Upon surveying the above materials, it is clear that several specific matters were
of importance to Yixing. These included, but were not limited to, the need for accurate
understandings of exact solar positions relative to seasonal markers (the equinoxes and
solstices), the precession of the equinoxes, and the ecliptic relative to the celestial equator.
Yixing also sought to establish an exact definition for the New Moon. We will separately
discuss each of these components within his research, but first we should briefly note his
innovative use of number theory derived from the Yijing.

3. Yijing Number Theory

The title of Yixing’s calendar reveals its rich relationship with the Yijing Z#% (Classic
of Changes, also called I Ching in English). The term dayan Kfi (the “Great Expansion”) is
derived from a section of the Yijing (xici shang 555 1), in which Heaven is assigned the
number 25, and Earth the number 30, together totaling 55, although the ‘Great Expansion’
is only 50 (there are various ancient theories concerning the subtraction of 5). The number
of “application” (yong M) is 49. The number theory derived from the Yijing (which is
not astrological in character) is expressly stated in the Li benyi JE A5 (Arquments on the
Calendar), which is a summary of some of the primary arguments of the Dayan li. This was
compiled after Yixing died prematurely (Yixing died in 727).17

In later centuries, during the Ming period, Yixing was still known for his integration of
Yijing numerology into his calendar. Xin Yunlu (j. 16) notes this and reproduces numerous
details concerning this development.’® Kaji suggested that incorporation of this numerol-
ogy into a calendar simply added perceived value, instead of furnishing any practical
advantage.' In other words, it appeared innovative, while at the same time quite apprecia-
ble to literati, who were steeped in classical lore and metaphysics. An important point to
note here is that Yixing utilized a native Chinese framework for crafting his calendar with-
out any express reference to Indian or Buddhist cosmological and metaphysical concepts,
although he still consulted some Indian materials, apparently in translation. Gautama
Zhuan B4, (712-776), son of Gautama Siddhartha, the translator of the Navagraha-karana,
argued in the year 733 that Yixing—who already died in 727—had plagiarized material
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from the Navagraha-karana, although the formal investigation at court determined this claim
was false.20 This conclusion might have been premature, since, in fact, the use of a tangent
table was an innovation that suddenly appears in the history of Chinese astronomy, as
pointed out by Cullen, and its adoption by Yixing does point to a foreign source. Cullen
therefore suggests that Yixing had likely learned the rules for relating gnomon shadows
and solar zenith distances from one of his Indian counterparts in the capital. In other words,
although his “use of the tangent was original, he ultimately depended on Indian sources
for his introduction to trigonome’cry."21 Nevertheless, while Yixing certainly understood
some amount of Indian astronomy (presumably translated into Chinese), his calendar is
primarily rooted in Chinese models and concepts (definition of the ecliptic, sidereal lunar
stations based on the ancient Chinese system, etc.).

We might expect that a Buddhist monk such as Yixing would have been inclined to
incorporate more Indian concepts into his work, but, in reality, his calendar was chiefly
rooted in Chinese calendrical science and metaphysics. There actually was no precedent
for adoption of foreign astronomical models until at least some members of the court took
an interest in Indian astronomy, which no doubt facilitated the translation of the Navagraha-
karana, but empirical tests did not yield any positive outcome for the foreign model.

The compartmentalization of science and religion in Yixing’s life highlights the clear
division of his life into two separate simultaneous careers: one in astronomy and the other
in Buddhist practice. Yixing was evidently committed to receiving and building upon a
legacy of Chinese astronomy from antiquity, rather than expressly introducing significant
Indian models into the Chinese system. He might have even had an impetus to do so,
since Mantrayana calls for the utilization of some amount of astrology, which was based
on Indian astronomy, as we see in the Susiddhikara-siitra (Ch. Suxidijieluo jing ff SHIFR
#%). This was translated by his close colleague Subhakarasimha in 726.22 Yixing, however,
never attempted such a radical reform.

4. Gnomonic Measurements and Precession of the Equinoxes

The Tongdian (j. 26) relates that in the year 724, Nan Gongyue # & 3 (d.u.) and others
travelled to remote locations within the empire to take gnomonic measurements and report
back to the throne. One group went to Annan %*{# (in modern Vietnam), and reported that
the star Canopus (laoren xing ¥ N\t) was especially high in the sky with numerous other
uncharted and unnamed stars visible below it. Ohashi explains that these observations
were taken between about 18° N to 51° N, whereas Cullen suggests 29° N to 52° N near the
meridian 114° E (Ohashi’s proposed range of latitudes is necessary to account for a position
in northern Vietnam). This would mean that the Chinese observers did not venture into
the southern hemisphere, which would have presented some unfamiliar stars to Chinese
astronomers. Ohashi also states that Yixing himself also travelled to take measurements,
but the relevant records do not actually suggest that he went on any of these expeditions.?
After some time, the surveyors returned to the capital. Yixing was tasked with collating and
analyzing the data from these various points of observation. He calculated that the distance
between the southern and northern celestial poles to be over 80,000 /i # (approximately
44,800 km) 2 To put this into contemporary perspective, Xuanzang wrote that the borders
of India are more than 90,000 /i in diameter.?® Yixing clearly attempted to work with
gnomonic measurements in a scientific manner involving experimentation. As Cullen
also notes, the survey of 724 “was a field test, evidently successful, of I-hsing’s (Yixing's)
method for predicting seasonal shadow lengths at any location.”?® Setting aside how we
might critically evaluate the conclusions today, Yixing’s project was a success at the time.

The data acquired from these missions included measurements of shadows cast from
different locations at the solstices and equinoxes. This set of data was used by Yixing to
produce a tangent table. Judging from what is reported in the available sources, it would
appear that Yixing’s theoretical framework was hampered by the absence of reference to a
spherical earth. Yixing would not have been ignorant of this alternate cosmological theory,
since the aforementioned Navagraha-karana, translated in 718, addresses the concept of
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terrestrial latitude. This concept was first rendered into Chinese as suifang yan fa i /7R
(“method according to the location of the observer”). This appears to be a direct translation
of the Sanskrit sva-desa-aksa, as pointed out by Yabuuchi.?” One might initially speculate
that, as a Buddhist monk, Yixing would have been inclined to preserve the typical Buddhist
cosmology of Mt. Meru and the four continents positioned atop a disc-world, but he did not
do this.? It must be observed that Chinese astronomers also did not adopt a spherical-earth
model. Cullen importantly notes that “Chinese astronomers, many of them brilliant men
by any standards, continued to think in flat-earth terms until the seventeenth century. 29
Yixing’s astronomical framework in the Dayan li, drawing from this background, was
primarily based on native Chinese models without any reference to Buddhist cosmology, yet
curiously when we look to the commentary on the Vairocanabhisambodhi, the cosmological
worldview is clearly that of Mt. Meru and the four continents, i.e., the traditional Indian
Buddhist cosmological worldview. For example, “The body of the Sun is one, but the
divisions of time are each different for the four continents.” H {42 — [f1j PU P I 2 & 5.
Elsewhere we read, “These four continents also each have two flanking continents.” It
PO X 5 B30 This is, however, as much the voice of Subhakarasimha as it is that
of Yixing.

The aforementioned gnomonic measurements would have indicated to Yixing that
determining the exact time of the solstices and equinoxes required reference to the point
of observation, rather than using any single standardized number or sidereal position of
the Sun. The sidereal position of the Sun at the equinoxes and solstices was also an issue
that had to be addressed, since fixed stars move at a modern rate of one degree every 71.6
years.3! This is called the precession of the equinoxes or, more commonly in modern times,
axial precession. In practice what this means is that an observer would eventually notice
that the Sun rises at the winter solstice (and other seasonal markers) into the preceding
degree relative to what was observed in previous eras. This was already recognized well
before Yixing’s time. Xing Yunlu (j. 2) explains Yixing’s contribution in history to the
understanding of precession as follows:

During the late Han, Liu Hong [c. 129-210] first realized that the winter solstice was
late. During the Jin, Yu Xi [281-356] treated the sky as the sky and the seasonal year
as the seasonal year (i.e., separately treating sidereal and seasonal parameters), pro-
ducing a theory for calculating the differences in order to track the changes (between
sidereal positions and seasonal markers), assuming that the Sun retreats one degree
every fifty years, but this was erroneous. During the Song, He Chengtian [370-447]
doubled that number, assuming a (solar) retreat of one degree every century, but
again this was erroneous. During the Sui, Liu Zhuo [544-610] took the numbers
from both schools, and assumed a (solar) retreat of one degree every seventy-five
years. During the Tang, the monk Yixing calculated his Dayan calendrical system,
and assumed a difference of one degree (between seasonal markers and sidereal
positions) every eighty-three years. Each (theory) was close to one another. Guo
Shoujing [1231-1316] calculated that the winter solstice was at the tenth degree of
lunar station Qi. This was precise, but Shoujing thought that a difference of one
degree every 66 years is also not a definitive theory. FRZHE, MBELREK, &
FhEE, PIRS R, lyhs, VAR DABIAR, DI HIR 1, ARk,
REER, FEHE, ADIEFR T, SOz A % BRI, IRl e+
FAR—FL R —ATHERNTE, LU =% ST, 280, AR
HAFE, W8T, SRTHEE R 32
There was clearly a persistent awareness over the centuries that revisions were nec-
essary and desirable to determine the rate of the precession of the equinoxes. Each figure
came to their own conclusions based on the data sets available to them, a fact that high-
lights that innovation was appreciated (rather than dogmatic adherence to the models of
antiquity). Yixing contributed to this ongoing dialogue in history, thereby securing for
himself a notable position in the history of Chinese astronomy.
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Yixing’s theory that the Sun retreats one degree every 83 years effectively constitutes a
signature of his work that reappears elsewhere in the historical record, such as the table
of 24 solar terms (jiegi fifisR) in the Qiyao rangzai jue CIEIF IR (Secrets of the Seven-Planet
Apotropaism), a Buddhist manual of horoscopy and astral magic that was compiled between
806-865 from disparate sources.® This is an example of Yixing’s work being directly utilized
within early Chinese horoscopy. The 24 solar terms are each comprised of 15 days. They
track the passage of the Sun through sidereal degrees of the 28 “lunar stations” or “lodges”
(xiu 16), and most importantly mark the seasons; hence the solstices and equinoxes are part
of this system.3 Simplified degrees are used because the table tracks 360 days in which
the Sun progresses 1 degree every day. The ecliptic in China was generally treated as
comprising 365.25 degrees (the nominal length of a tropical year), but the table does not
address the remaining degrees, so the positions provided in the table are approximate.

With regard to the table of solar terms in the Qivyao rangzai jue, the text states, “There
will be a difference of a degree or two if you rely upon this (table). It was calculated for after
Kaiyuan 12 [724]. There occurs an error of one degree following eighty-three years.” % {K|tt
Rl — R R, PR TT T AR 2 2t i/ \ -+ = 4E 1% —J% .35 This would indicate a connection
to Yixing’s model. We can cite additional evidence in support of this claim. The winter
solstice (dongzhi % %) falls upon degree 9 of the station Dou = in this table of solar terms.
The account of the Shoushi li XF#ff, a state calendar which was implemented in 1281, is
found in the Yuanshi Tt (j. 52), the dynastic history of the Yuan dynasty. It is reported
there that in 724 (year 12 of Kaiyuan) the winter solstice fell on degree 9.5 of Dou.® The
solar table at hand does not use fractions, but this was presumably to facilitate ease of
use for astrologers, who needed a convenient table for calculating planetary positions
in horoscopes.

5. Accurate Definition of the Ecliptic

Yixing, like many other astronomers, sought to enhance and innovate, yet he simulta-
neously acknowledged the capabilities of the ancients (in this case, the ancients of China
and not Buddhist India). As recorded in the Xin Tang shu (j. 31), Yixing and his colleague
utilized improved technology, while also still offering a respectful nod to their predecessors,
which perhaps was a polite necessity. Yixing, evidently, sought to carry and develop a
tradition of astronomy that had been handed to him from many centuries prior, which was
believed to stretch back to the sages of antiquity.

In year 9 of Kaiyuan (721), Yixing received imperial orders, and went to work on
reforming a new calendar. He wanted to understand the how to convert between
the ecliptic (and the celestial equator), but the Grand Scribe did not possess an
instrument for the ecliptic. Administrator for Troops of the Guard Command,
Liang Lingzan, produced an armillary sphere out of wood. Yixing approved this.
He then said unto the throne, “During Antiquity there existed the technique for
an ecliptical armillary sphere, but such a device did not exist. Ancients pondered
it, but they could never achieve it. Now, Lingzan’s creation has the solar path and
Moon intersect so that they always naturally line up. This is especially important
for calculations, and I request that a casting be made with bronze and iron.” The
instrument was completed in year 11 [723]. BITCILE, —1752:H, CURHTIE, A)4N
FOEER, AL EEEE. FFRESERLBUALNE, —1TREZ, HE[H
B, A HT LS, BABE, RS SR, FIEAR, BEERE
B, TP NE, FE R LR+ — k.S

This apparatus was also upgraded with additional structures, cast in metal, which
represented the celestial sphere in detail. The model turned by the power of flowing
water. Representations of the Sun and the Moon were added to this setup, so that they
became conjunct every 29 turns. The phases of the Moon were also displayed on the
instrument. A wooden figurine was placed atop the plane of the device and would strike a
drum and bell to keep track of the time. Eventually this device rusted out and no longer
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functioned, but the original apparatus for measuring the ecliptic enabled Yixing to take
accurate measurements of the ecliptic as well as the Sun and planets.3®

Yixing’s calendar offered revised parameters of the 28 lunar stations, which are defined
in two separate sets: one relative to the celestial equator and another relative to the ecliptic.
These lists commence from Dou =} since it was the station on which the winter solstice fell
at the time. The latter set was designed to accurately track planetary movements. His work
reads, “The above (values) are all ecliptical degrees. The solar path is calculated, and the
Moon and five planets orbit through this.” Bl & #HE R, K& H1T, HE AR, HATEIL. The
commentary then gives the following explanation:

In seeking the degrees of the lunar stations, there will always exist a remainder.
Arrange the sequence to comprise the total degrees constituted with quarters
(0.25), halves (0.50), and three-quarters [0.75]. When checking against the past
and future, the contemporary degrees and parameters of the lunar stations will be
acquired according to individual calculations for each degree that has shifted due
to precession, so that you will be able to calculate the Sun, Moon, and five planets,
as well as know their encroachments and holdings (in terms of omenology). 3Kt
TR, BAERRD, AIRE 2 BRI R 2. F BB TSR, BEEEN K,
BAMGE, PESERTERE RS, AT B A LR, fEIRFH.3

The combined parameters of the ecliptical lunar stations equal 365.25 degrees, but the
text notes that a “difference” (cha 3%) is taken into account from the lunar station Xu .40
Yixing’s important innovation here was creating a table and method for recalculating the
ecliptical dimensions of lunar stations to account for changes in positions due to precessions,
which in turn allowed for more precise calculations of planetary movements. Yixing indeed
went so far as to redefine the dimensions of the lunar stations, although he still preserved
the classical set of 28, which are spatially relative to native Chinese constellations. This
kept his model in line with the orthodox Chinese uranography which stretched back to
antiquity, but Yixing was still innovative.

This adherence to classical Chinese conventions on the part of Yixing stands in contrast
to what we observe in the Navagraha-karana, which uses a system of reformed naksatras.
Older Indian texts which had been translated into Chinese in earlier centuries, such as the
Sardalakarnavadana, define 28 naksatras of varying dimensions using muhiirtas (a unit of
time), but following the introduction of the zodiac signs into India during the early centuries
of the Common Era, Indian astronomers redefined the parameters of the naksatras and
produced a system of 27 naksatras consisting of uniform dimensions.*! The Navagraha-karana
gives the following explanation:

A formula involving the naksatras is included within these methods. The naksatras
are uniformly 800 parts (minutes) each. In India they determine whether the day
is auspicious or inauspicious based on the naksatra in which the Moon alights,
and the activities associated with that naksatra are also undertaken. Furthermore,
only 27 naksatras are employed, starting with Aévini, with Abhijit excluded, and
ending with Revati. The naksatra Abhijit always augurs auspicious times and is
not included amongst the naksatras. TEEFA AT, FLERE &R/ E 0. REH
LURERTE, SE H—BIPRAE, (PO 3. SOMER] — 118, i ln, R4, K&
HAEIEE R, N aa%TE 2 1.4

In addition to this text, we can also observe this model of equalized naksatras and
the related system of navamsas (ninths of a naksatra) explained in the commentary on the
Vairocanabhisambodhi, which we will recall was compiled by Yixing on the basis of the oral
explanations provided by Subhakarasimha.

Lunar station convergences: The 27 naksatras. Heaven (i.e., the ecliptic) is divided
into twelve chambers like the twelve Jupiter stations here (in China). Each station
has 9 quarters (pada). The ecliptic is altogether 108 quarters. Each naksatra gets
four quarters, which constitutes the course of movement that the Moon travels in
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one day. The Moon has gone once around the ecliptic after transiting for 27 days.
FREEE, B TEEd. 5 RKET ZE, - k. BURE LR, AR
—H/\B, BEHRIE, BRAT—HE &-+1EH, AT —AXHS

It is certain that Yixing was aware of how Indian astronomers defined naksatras, in par-
ticular the model of 27 naksatras of uniformly equal dimensions, which was unprecedented
in China until that point. Yixing’s work would have been subject to enormous criticism
had he attempted to entirely revise the system of Chinese lunar stations, which had been in
use since antiquity, after his exposure to Indian models, but there is nothing to indicate he
ever had such a motivation.

6. Redefining the New Moon

Lastly, another important issue to which Yixing directed his attention was the technical
inaccuracy of how the New Moon (shuo ¥f]) was conventionally determined. His lunar
calendrical theory is also the sole known example of one of his astronomical theories
appearing in his Buddhist writings, although we should also recognize the fact that not all
of his writings are extant.

The lunar months in the Chinese calendar are arranged so that generally the New
Moon falls upon the first day of the month while the Full Moon falls upon on the fifteenth.
The Full Moon appears when the Sun and Moon are in direct opposition to one another,
while the New Moon is when the Sun and Moon are conjunct. The problem is that the New
Moon and Full Moon do not necessarily fall exactly on the first and fifteenth days of the
lunar month, respectively.

Yixing proposed a scientific definition the New Moon as “when the Sun and Moon are
conjunct within a degree.” H H 51282 .4 This is relatively simple, but it shifts away
from what was understood as an “averaged” or “mean” New Moon (ping shuo “F-i), which
refers to the traditional way of determining the lunar cycle through general observation.
Yixing gives the following explanation:

With respect to the averaged New Moon of the ancients, the Moon appearing in
the morning is called the “Moon rising at sunrise,” while appearing in the evening
is called the “Moon rising at sunset.” Now these are decreased or increased (i.e.,
modified) according to the progression of the Sun and the velocity of the Moon.
(The fixed New Moon) will sometimes progress ahead of or fall short of that day
[i.e., the averaged New Moon, which is traditionally defined as the first day of
the lunar month]. This is considered a fixed New Moon. % F4#, A5 7 HA,
& BB A LLR Z B, A 2 FiBsaRng 2z, dofRHH, DU

In this revised system, the New Moon and Full Moon are “fixed” (ding /E), i.e., scientif-
ically defined according to the real positions of the Sun and Moon. This concept of a fixed
New and Full Moon is mentioned in Yixing’s commentary on the Vairocanabhisambodhi:

Also, the calendar calculates the Sun and the Moon. The averaged degrees of

motion make for averaged New Moons. It will always align in a lesser (29) or

greater (30) month [on the same day]. Sometimes [the date for the New Moon]

will pass or be late with respect to the averaged movements of the Sun and Moon

as their speeds will also differ. This is why a fixed New Moon will sometimes be

ahead or behind a day. A fixed Full Moon will sometimes be on the fourteenth

or on the sixteenth. Generally speaking, the time when the Moon is completely

full is designated as the fifteenth day of the waxing period (Skt. sukla-paksa). The

time when the Moon is exactly half like a bow string will be the eighth. It may be

arranged based on this, and then one gets a fixed date. XJ&/Zi@zTH A, FATHEE

PEE, BB —/N—R. & H AT, SCEA R, SR EI-F1T, 3R K F

17, LB SHEGER — H, @B aE T H st T75 H. KILHA BN, 25 H

S+FH. BT, 78R/ \H. HDUEL 2, A58 H 1.6

In light of the parallels with Yixing’s calendar, this part of the commentary is clearly
Yixing’s voice, and not that of Subhakarasimha. The reader is being cautioned that the
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true Full Moon may sometimes appear a day ahead or behind the fifteenth day of the
lunar month. This matter was important for the purposes of timing rituals, since the true
phase of the Moon ought to be considered, rather than simply assuming that the first or
fifteenth of the calendar month always align with the New and Full Moons respectively.
This was important to Yixing in particular, since the Vairocanabhisambodhi calls for the
mandala to be produced on auspicious days, such as the day of the Full Moon. The fruits of
the mandala would be compromised if the proper phase of the Moon—among other factors
such as the day of the week—were not strictly observed. Again, this is one rare instance in
which Yixing’s work in calendrical science was directly applicable to Buddhist activities.
Otherwise, his work in astronomy was separate from Buddhism.

7. Conclusions

The survey above shows that a newly collected data set of gnomonic measurements,
the production of an improved armillary sphere with a ring representing the ecliptic, and
generally improved astronomical theory, all enabled Yixing to create a more precise calen-
drical system at the request of the court. Yixing did not frame himself as a revolutionary
in science, but rather gave a respectful nod to his predecessors and positioned himself as
a developer atop the achievements of past figures. Later generations afforded Yixing a
significant place in the history of astronomy.

Yixing’s incorporation of concepts from the Yijing into his theoretical framework is
unique. Xing Yunlu in the 16th century interestingly does not mention Yixing throughout
his outline of Buddhist, Daoist, Indian, and Islamicate models of cosmology and astronomy
(j. 28).4” This would seem to indicate that Xing Yunlu thought of Yixing as a credible
astronomer whose work belonged to the history of official court astronomy in China. The
extant primary sources that discuss Yixing’s work in astronomy indeed do not display any
Buddhist elements, such as the cosmology of Mount Meru and the related system of kinetics
that explain planetary motions through winds. The models of kinematics we observe in
Buddhist Abhidharma literature are also absent from Yixing’s astronomical work. Yixing
instead was more inspired by Chinese—not Buddhist—metaphysics. This is an important
point, since it demonstrates that Yixing was willing to (and probably simply had to) set
aside Buddhist cosmology in order to work within a different field. This was presumably
out of necessity, since the state is unlikely to have permitted any radical changes to the
foundations of astronomy and astrometric models. The absence of any significant adoption
of Indian astronomy in Chinese translation—such as that of the Gautamas—by Yixing or
anyone else only confirms this assumption.

Another point to emphasize here is that, in reality, Yixing’s Buddhist career was largely
separate from his career as an astronomer. In other words, Buddhism neither inspired nor
informed his study of astronomy. The Buddhist community also does not appear to have
utilized his calendar or advanced scientific work in any notable capacity beyond what we
noted above. There might not have been any pressing need to do so, but this just highlights
that his two professions were, in practice, quite separate from one another.

Yixing was the only court astronomer in Chinese history who served as a monk and
officially worked on the state calendar (the aforementioned monk Kumara was another
figure from the Tang period, but he was not commissioned to work on the state calendar),
but Yixing’s status as a monk alone cannot qualify his calendar as possessing any “Buddhist”
features or quality. We can, however, observe that it was Yixing’s eminence as a Buddhist
writer and practitioner that brought about an invitation to the capital. This relocation clearly
brought together the “causes and conditions” which enabled his career as an astronomer to
flourish. If he had not come to the capital in the capacity as an eminent monk, he might
not have ever been involved in astronomy at the state level. In that sense, Buddhism only
enabled Yixing's career in science, but he was in large part separated from the Buddhist
community when it came to astronomy. The Buddhist community might have celebrated
his status as an astronomer, but they had little actual connection to it. In contrast to
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Needham’s aforementioned remarks, it would seem reasonable to affirm that Buddhism
neither hindered nor directly encouraged Yixing’s work in science.
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Notes

1

The relationship between Chinese literati culture and science is an ongoing and important discussion. See Kim (2014, p. 146) for
extended discussion.

Ronan and Needham (1978, pp. 264-65) discussed the roles of Daoism and Buddhism in the development of science in China.
Many of their statements require careful consideration, especially in light of recent studies that demonstrate in particular that
Buddhists did not ideologically or practically restrict scientific discussions. See also Needham’s study on Chinese astronomy
(Needham 1959).

See especially remarks in Kotyk (2020, pp. 278-281, 287).

I first utilized this approach of comparing state and Buddhist texts in a critical evaluation and reconstruction of Yixing’s
biographical data. See Kotyk (2018d, pp. 1-37). Later, I applied this methodology to the monk Xuanzang Y%t (602-664). See
Kotyk (2019, pp. 513-44).

For biographical studies on Yixing, see Osabe (1963); Wu (2009); Kotyk (2018d).

The biographical survey of Yixing by Jinhua Chen remains the foundational study for our understanding of Yixing's life. See
especially Chen (2000, pp. 25-31).

For a recent article on the historical study of Sanskrit in China and Japan, see Kotyk (2022b).
For a translation and analysis of this section in the commentary, see Kotyk (2018b).

Jiu Tang shu 35.1293. Translation adapted from Kotyk (2020, p. 278). “Sidereal” refers to positions in the sky based on fixed stars.
As Cullen (2000, p. 366) points out, jintui jEiflis a technical term that refers to a “numerical conversion between the coordinates of
a series of equal steps along the equator and a simultaneous series of equal steps along the ecliptic—but reckoned using different
set of widths of lodges.” This difference necessitated taking accurate measurements from the ecliptic.

Zhang Yue and Yixing had an earlier relationship before the latter moved to the capital. See Chen (2000, p. 27). The political
significance of Yixing’s appointment as an astronomer is also interesting, but this is a topic for another time.

Jiu Tang shu 32.1152. See chronology of Yixing's career given in Wu (2009, p. 104). Translation adapted from Kotyk (2020, p. 278).
Bagchi (2011, pp. 193-94) discusses Indian or “Sino-Indian” families who operated as astronomers in the Chinese court during
the Tang period. He was one of the early, if not the first, scholar, to recognize their significance in the history of science in China.
Jiu Tang shu 34.1265. Kotyk (2020, p. 280). Bagchi (2011, pp. 193-94).

Kotyk (2018d, pp. 13-15). Jiu Tang shu 191.5113

For a discussion of the restrictions on the study of astrology and astronomy in Chinese Buddhism, see Kotyk (2017a). See also
Whitfield (1998).

SKQS 374: 412a8-9.

Xin Tang shu 27a.588-591.
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22

23

24

25
26

27
28

29

30
31

32
33
34

35
36
37

38
39
40

SKQS 787: 171-172.

Kaji (1956c¢). See also extended discussion in Kaji (1956a, 1956b).

Xin Tang shu 27a.587. Sen (1995, p. 203).

See remarks in Cullen (1982, pp. 24, 30-32). Cullen’s study is highly important for our understanding of mathematical astronomy
in the Tang.

This scripture states that certain rituals should be carried out during lunar and solar eclipses, which we ought to note would
require significant skill in astronomy. There is furthermore a need to consider the Moon’s position in the naksatras, which
technically requires an understanding of an Indian astrometric model. See discussion of this in Kotyk (2022a).

The two scholars give different numbers, but I am unclear on how they arrived at them. See Ohashi (2011, p. 172); Cullen (1982,
p-1).

SKQS 603: 321b4-16. The length of a single /i varied over time. 1 Ii constitutes 1800 chi |3, each of which during the Tang period
was 31.1 cm. During the Tang, therefore, 1 li equaled roughly 0.56 km (0.35 miles). See parameters for traditional Chinese
measurements in Togawa et al. (2011, p. 1742).

T 2087, 51: 875b27-28.
Cullen (1982, p. 15). The objectively scientific quality of Yixing’s work has also been emphasized. See the study by the
Astronomical History Research Group Shanxi Observatory (1976).

SKQS 807: 942b10. See translation and comments in Yabuuchi (1989, p. 40).

Buddhists in China during the Tang period were exposed to spherical-earth models, but continued to envision the world and
write about it in flat-earth terms. See Kotyk (2021) for an extended discussion of this matter.

This is an important observation by Cullen (1980, p. 42). As he points out, it was only with the advent of new astronomy via the
Jesuits that astronomers in China adopted a spherical-earth model.

T 1796, 39: 619a2-3, 693b25-26.

Note that a Chinese du %% is normally translated as degree (it is a measure of circumference, and it is not angular). It would
convert to 1.014583 of a modern degree, since the Chinese did not use the originally Mesopotamian parameter of 360 units when
dividing the celestial equator. Instead, the Chinese divided the celestial equator into 365.25 units. For ease of understanding, I
simply translate the Chinese term as degree. See Guan (1989, pp. 77-80).

SKQS 787: 19b11-20al

For a study of these texts, see Kotyk (2017b). See also Yano (1995).

The Chinese “lunar stations” (also translated as “mansions” following the Latin) are not identical to Indian naksatras, but the
former ones were used as functional equivalents for the latter in East Asia. A naksatra is also a type of lunar station, but the
varying systems of parameters in Indic sources all differ from Chinese models. Indian systems employ either 28 or 27 naksatras.
Cullen (2017, p. 186) translates the Chinese term as “lodge” (not “lunar lodge”), which reflects the literal semantic sense of the
word. Cullen also points out that “the system of the lodges antedates the foundation of the empire by at least a few centuries: the
names of all 28 lodges appear in an approximate circle on the lid of a lacquer box found in a tomb dated to 433 BCE’. The earliest
list of these with measurements dates to 139 BCE.” Cullen does not accept the oft-used translation of “lunar mansion”—which in
itself is a reflection of the Latin translation of the twenty-eight manazil from Arabic. Cullen (2011, pp. 83-95) points out that in
usage, it is not only the Moon that can lodge in these stations, but the other planets as well. However, I think that the concept in
question is still connected to the Moon, given the lunar orbital period of 27.3 days. Whether the Moon was consciously associated
with the stations or not also likely changed over the centuries. In the mid-Tang period (eighth century), Amoghavajra very clearly
connected them to the Moon, following the example of the naksatras, a connection that already had a precedent in the Chinese
translation of the Sardiilakarnavadana. See discussions in Kotyk (2022a).

T 1308, 21: 450c5-7.

Yuanshi 52.1131.

Xin Tang shu 31.806. Adapted from translation in Kotyk (2020, p. 279). See also relevant discussion in same article.

Xin Tang shu 31.806-807.

Jiu Tang shu 34.1241-1242.

The problem here is that the Jiu Tang shu reads 75 Z Z-+J1K, but this is unclear in meaning. I believe liu 7 is a scribal error for
fen 5y. Jiu Tang shu, 34.1240-1241. Same in Xin Tang shu 28a.646. The parameters for lunar stations relative to the celestial equator
include a comment that reads 7>t H £ LK. This gives us 779.75. To understand this, we need to see the section concerning
the solar path (bu richan shu¥ H #{f7), which gives the following parameters (Xin Tang shu 28a.642): Degrees of ecliptic: 365 (Jij
KFZ = H/\+1). Portion of Xu: 779.75 (M43 £ H £+ JLK). [Rate of] precession: 36.75 (5% 7 — 1/ K). To make sense of the
latter two numbers, we have to divide them by the “universal formula” (fongfa i} of the calendar, which is 3040 (the number
of units of time within a single day according to this calendrical system). See Zhang et al. (2008, p. 497). The ecliptic becomes
365.2564 Chinese degrees, and the annual rate of precession is 0.01208. Yixing calculated that the Sun retreats 1 degree every
83 years, hence an annual rate of 0.01208 x 83 = 1.00264 (Chinese degree). Yixing clearly sought to account for the difference
between the sidereal (avg. 365.2563 days in modern terms) and tropical years (avg. 365.2421 days), a difference of approximately
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twenty minutes according to the modern standard. Also, the lunar station Xu is comprised of 10.2564 Chinese degrees. Compare

also Table 2 in Yano (1986, p. 30).

The day is comprised of thirty muhiirtas. The dimension of a naksatra was defined based on the amount of time required for the

Moon to transit through it. Although Buddhists were aware of it, this model was never actively observed in China or Japan. See

discussions in Kotyk (2022a). Zenba (1952, pp. 174-82).

2 SKQS 807: 937a8-9. See alternate translation in Yabuuchi (1989, pp. 21-22). This system here is related to the navamsas or ninths of
a zodiac sign. The navamsas, it appears, are an autochthonous Indian concept, but some scholars have connected it to a concept
also attested in Hellenistic/Latin horoscopy, although this link is only speculative and tentative in character. See Gansten (2018, p.
180, fn. 60).

4 T1796,39: 618a8-11. Translation adapted from Kotyk (2018b, p. 15).

M HA GRS 2. Xin Tang shu 27a.594.

4 Xin Tang shu 27a.591. Translation adapted from Kotyk (2018b, pp. 13-14). The terms nii I and tiao I}l specifically refer to the
apparently irregular visibility of the first and last crescent on the calculated mean day of the New Moon, which indicates that the
“New Moon” as specified in the calendar is not the true New Moon. I must thank the anonymous peer-reviewer for pointing out
this fact.

46 T 1796, 39: 617c28-618a5. Translation adapted from Kotyk (2018b, 12-13).

47 SKQS 787: 320-331.

41
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