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Abstract

I aim to reveal in this dissertation the dynamics behind the evolution of the late Ming
Buddhist revival as well as some of its general characteristics, mainly from the political
perspective. This significant religious revival has proved to be intimately tied to politics.
Studying these interactions reveals a remarkable and complicated process. I examine how the
revival took place and was processed at different social levels in different regions over the one
hundred years of the Jiajing-Wanli period (1522-1620). The more theoretic portion of this
project seeks to understand how, why, and to what extent this revival was a reaction and
adjustment to the contemporary political environment by referring to the relevant social,
economic, religious, cultural, and regional backgrounds.

In addition to close reading of textual and epigraphical materials, I consistently employ
quantitative analysis, regional approach and cases studies in the mould of the French Annals
School. My argument is that, profoundly influenced by a weak Buddhist institution and a
structural weakness in the Ming government, the evolution of the late Ming Buddhist revival
was not so much driven by the inner dynamics of Buddhism as by drastic changes in the overall
lay society, among which the inner and outer court politics, although not always the decisive
factor, always remained a catalyst for other factors. This revival fostered a stronger
commitment to Buddhism in society and produced some charismatic Buddhist masters who
were tremendously influential, but it remained fragile because its development was bascially
under the control of its patrons rather than the samgha itself.

I suggest that we reconfigure our understanding of the Ming Buddhist revival. Specifically,
I point out that a long-distance shift of the national Buddhist centre took place from Beijing to
the Jiangnan region around the 1600s, and that it was propelled both by drastic changes in
national politics and by distinct traits of local Buddhism. I explain how this revival could
happen after Jiajing’s discrimination against Buddhism, and why it would conclude later when
the socioeconomic environment mostly remained unchanged. Key words include Buddhist

revival, court politics, the mid- and late Ming, Beijing, and Jiangnan.
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Introduction

The sixteenth day of the first month of Jiajing 44 (February 16, 1565) was an ordinary day
for most people in China of the age, but a sad one for the monks of the great Baoen monastery
J\%Eﬂ%ﬁ in Nanjing. Its abbot, Xilin Yongning 778 (1483-1565), died that day at the
age of eighty two. Serving as the abbot of this monastery for thirty-four years and concurrently

as a top monastic official in the Nanjing Central Buddhist Registry (senglu si ]"FT%#F{J) for

twenty-five years, Yongning was highly esteemed not only by the Baoensi community but by
the entire Buddhist world in the Jiangnan region. These monks also felt disturbed by
Yongning’s prediction about the monastery’s coming decline. To their surprise, his solution was

to entrust them to a young monk eventually known as Hanshan Deqing X1/l (1546-1623).

It took the Baoensi monks little time to realize that their leader’s prophecy was not empty talk.
Ironically, the first major challenge the monastery had to battle was actually generated by
Yongning himself - to be more precise, by the deceased Yongning: three hundred taels of silver
were estimated necessary for his funeral. Since Yongning left behind only about thirty taels, the
difference had to be met by a loan at a very high interest rate. When the funeral was over, the
Baoensi monks began to worry about the debt. A meeting was convened, but no good idea was
put forth. Finally, Deqing suggested the sale of Yongning’s belongings and a part of the
monastic land property as a means to defray the debt. This was accepted, and the debt was
taken care of. One year later, much more severe challenges emerged as a lightening-caused
conflagration destroyed the main body of this monastery. Since this was an imperially
sponsored monastery, its ruin led as many as fifteen superintendent monks to be thrown into the
prison. Rumours had it that they would be facing the death sentence. It was said that Baoensi
monks started to flee in panic, with the exception of Deqing, who was preoccupied with taking
care of his imprisoned colleagues and attempting to overcome the crisis. Those persecuted

monks were eventually set free with relatively minor punishments. Subsequently, spurred by

I

the dilapidated state of the monastery, Deqing and a fellow monk named Xuelang Hong’en

1

140 L (1545-1607) vowed to rebuild the monastery at any cost. Five years later, at the turn of

the Wanli era (1573), in spite of the opposition of Hong’en, Deqing set off to North China in

search of the Dharma and support for the monastery. In time, he would spend most of his life



outside Nanjing and even become the mentor to the reigning emperor’s mother. Unlike Deqing,
Hong’en chose to stay on and was active in the Jiangnan region. Deqing arranged the bestowal
of a Buddhist canon from the inner court to this monastery in Wanli 17 (1589), and Hong’en
managed to reconstruct the Baoen stupa, a landmark of the monastery, with support from local
society in the Jiangnan region. Nevertheless, neither of them was successful in fulfilling their
vow to restore the great Baoen monastery. Finally, this monastery was rebuilt in Kangxi 38
(1699) with government money.

The above narrative is based mainly on Deqing’s autobiography, and it includes many
puzzling points. Built by the Yongle emperor (1.1403-1424) in memory of his mother, the Great
Baoen monastery was one of the largest monasteries of the time supported by a large amount of
imperially bestowed land. Why did it then become so financially strapped in the last years of
the Jiajing era that it could not even afford the funeral of its abbot? Was it legal for the resident
monks to sell the monastic property? What would have happened to those arrested monks had
Jiajing lived a bit longer? Turning to Deqing’s departure from the Jiangnan region, why did it
happen at the turn of the Wanli era? And why did he head for North China? As for the
restoration of the monastery, what was the key to the decision-making process? And of all the
forces involved - the inner court, the local society, the government, and etc. - which were the
most decisive for the growth of Buddhism in the Ming and Qing periods? More intriguing is the
question of whether this was a story about only one individual monastery or it was typical of
what happened to most if not all of the monasteries at that time.

These puzzles concern important problems in the history of Buddhism in Ming- and
Qing-dynasty China, and more studies are needed in order to get satisfactory answers. This
study is a renewed effort to answer some of the most important questions by focusing on the
mid- and late Ming. This period witnessed a Buddhist revival and thus constituted the most
important part in the entire Buddhist history of the Ming and Qing periods. I will examine the
fluctuation that the Baoen monastery experienced by putting it in a wider historical context with
particular emphasis on the remarkable and complicated interactions between the samgha and
politics. The aim of this dissertation is thus twofold. It will examine how the late Ming
Buddhist revival took place at different social levels in different regions over the one hundred
years of the Jiajing-Wanli era (1522-1620). The more theoretical portion of this project seeks to
understand how, why, and to what extent this revival was a reaction and adjustment to the
contemporary political environment by referring to the relevant social, economic, religious,

cultural, and regional backgrounds. Not only is it aimed at a thorough explication of one of the



most significant phases in the history of Chinese Buddhism, but it also attempts to shed light on
other related socio-political, economic, cultural, regional, and religious aspects. Before formally
turning to this study, however, it is necessary that we first conduct a cursory survey of recent

research on Ming Buddhism in general and on late Ming Buddhist revival in particular.

1) Studies on Ming Buddhism

Ming Buddhism is an understudied field which was not studied by modern academic
approaches until the 1920s and which, since then, has kept changing in both its subject of
research and methodology. It was Japanese scholars who constituted the mainstream in this
field from the 1920s to 1960s. They first tried to clarify the policies related to Buddhism and
the historical context in which they were made." Roughly beginning from the 1940s, they
shifted their attention from the early to the middle Ming. At the same time, the Chinese scholar
Chen Yuan led his Chinese colleagues with two exemplary books both on the study of
Buddhism in the late Ming and early Qing, with one characterized by the regional approach
which is currently becoming popular.® In the 1970s, with a growing interest in the intellectual
history of the mid- and late- Ming period,” scholars invested more energy in Ming Buddhism,
especially late Ming Buddhism. Centered on several eminent Buddhist masters, their studies
attempted to reconstruct these monks’ systems of thought and discern their theoretical creativity.
This trend was carried into the 1980s, resulting in the publishing of several monographs, mostly

about a single master but a few about a group.” With these studies as a basis, we can now

! See, for example, Ryiichi Kiyoshi #&PP}%, “Min no Taiso no bukkyd seisaku” PED7 D [ ?fﬁﬁ , Bukkyé shiso koza -
FRAEHEE A, n0.8 (1939), pp.83-112; idem., “Mindai no yiiga kyoso” [ H@ﬁ?ﬁfﬁ]}?ﬂfﬁ, Tohogakuho TN 5543 11.1 (1940),
pp. 405-13; idem. “Mindai no sokan” ] f*@[’ﬁﬁ’ﬁl{, Shina bukkyé shigaku < 3 {[ . F55125 4.3 (1945), pp. 405-13. Shimizu Taiji
?%7}&3\}\ 7%, “Mindai ni okeru butsudd no torishimari” FE{* (21T % féﬂiﬁw?vgﬁfﬁ', Shigaku zasshi pIZFEZE 40. 3, pp.
263-310; idem. “Mindai Butsudo tosei ko” P& féﬂiﬁﬁﬁﬁjﬂjﬁ%, Toy6 shikai kiyo PNl %ﬁéﬁlﬁjl (Tokyd), no. 2 (1937), pp.
1-19.

% Chen Yuan [HiEi, Ming ji diangian fojiao kao PHZIEE {1555 (Beijing: Kexue chubanshe, 1959); idem., Qing chu seng
zheng ji TE¥/ IFF?E:THT;C[ (Beijing: Zhonghua shuju, 1962).

3 See, for instance,rAraki Kengo Tt Ei’[‘—ﬁ, Bukkyo to Jukyo [[\Fx& (5> (Tokyo: Kenbun shuppan, 1963); idem., Mindai
shiso kenkyii: mindai ni okeru jukyé to bukkyé no koryii F % AR P FICBIT 5 EErE 35D i (Tokyo:
Sobunsha, 1972); idem., Yomeigaku no kaiten to bukkyo [FFIZE DI & {5 (Tokyd: Kenbun Shuppan, 1984). William
Theodore De Bary, Self and Society in Ming Thought (New York: Columbia University Press, 1970).

* See, for example, Chang Sheng-yen 3=, Minmatsu chiigoku bukkyo no kenkyii: tokuni Chigyoku o chiishin to shite /|7

Fl s 2! ?’V@W‘:: ’Fﬁ Cl?ﬁ"[ﬂ’%H e & LT (Tokyd: Sankibo Busshorin, 1975); Guoxiang N ££, Zibo dashi yanjiu ZAp1~ ]



appreciate the sophistication in the thoughts of these major Ming-Qing monks and the
relationship between their theories and China’s other traditions, especially Confucianism.

Chiin-fang Y1ii’s book on Yungi Zhuhong Z#F ¥4, (1535-1615) deserves particular attention

because it lay a solid foundation for the study of late Ming Buddhist revival.

The 1980s saw a major innovation in methodology. On the one hand, following the line
of intellectual history study, the relationship between Buddhism and Christianity sparked
interest among scholars. On the other hand, no longer exclusively devoted to doctrinal issues,
scholars began to consider the expansion of Buddhism in its own light and take it as evidence
that Buddhism had already found its way into the lives of people across time, space, and social
classes. Subsequently, issues related to the “popularization” of different religious traditions
gradually caught more attention. Chiin-fang Y1i’s research on Zhuhong demonstrates this shift

in methodology. The cult of Three-in-One teaching (sanyi jiao = — F¥) as a good topic related

to both the study of intellectual history and of popularization has also become a hot point of
debate since then.” In addition, Masaaki Chikusa’s book and Timothy Brook’s dissertation,
which was finished in 1982 but published in 1993, formed the first systematic effort to
introduce the approach of sociology into this field.® Their extensive use of local gazetteers and
monastic gazetteers brought to light an abundant but underused source of research material.
Since the 1990s, study of Ming Buddhism continues to flourish both in terms of the

proliferation of topics and the refinement of methods. In methodology, the effectiveness of the

rFJIZ[t (Taibei: Dong chu chu ban she, 1987); Jonathan Christopher Cleary, “Zibo Zhenke: A Buddhist Leader in Late Ming
China” (Ph.D. disser., University Microfilms International, 1985); Chiin-fang Y1, The Renewal of Buddhism in China:
Chu-Hung and the Late Ming Synthesis (New York: Columbia University Press, 1981).

> For example, see Judith A. Berling, The Syncretic Religion of Lin Chao-En (New York: Columbia University Press, 1980);
Timothy Brook, “Rethinking Syncretism: The Unity of the Three Teachings and Their Joint Worship in Late-Imperial China,”
Journal of Chinese Religions, no. 21 (1993b), pp.13-44.

¢ Chikusa Masaaki =VVFER, Chitgoku bukkys shakaishi kenkyii 1B %"ﬁiﬂ?ﬁ pLIfP4 (Tokyo: Dohdsha Shuppan, 1982);
Timothy Brook, Praying for Power: Buddhism and the Formation of Gentry Society in Late-Ming China (Cambridge, Mass.:
Harvard University Press, 1993). In fact, it seems that scholars studying Chinese popular religion have studied Chinese society
through the lens of religion even earlier than scholars in this field. See, for example, Daniel Overymyer, Folk Buddhist Religion:
Dissenting Sects in Late Traditional China (Cambridge, Mass.: Harvard University Press, 1976); Susan Naquin, Millenarian
Rebellion in China: the Eight Trigrams Uprising of 1813 (New Haven: Yale University Press, 1976); idem. Shantung Rebellion:

the Wang Lun Uprising of 1774 (New Haven: Yale University Press, 1981). A most recent progress in this field is Daniel L.

Overmyer, Local Religion in North China in the Twentieth Century: The Structure and Organization of Community Rituals and
Beliefs (Leiden; Boston: Brill, 2009).



sociological approach has been fully appreciated.” The regional approach has also been widely
exercised. Scholars have treated at different lengths Buddhism in areas like Nanjing, Hangzhou,
and Beijing.® Noticeably, scholars have started to employ various methods heavily informed by
political perspectives, particularly in the early Ming. Hoong Teik Toh is the first to deal with the
relationship between the early Ming government and Tibetan Buddhism in a monograph length
work.” Zhou Qi examines how China’s political culture left its mark on the policy choice
relevant to Buddhism in the early Ming."® Timothy Brook’s studies deserve special attention for
his ground-breaking discovery that restrictions on Buddhism during this period were nearly
equal to suppression and thus left profound impact on the development of Buddhism
thereafter.'' Chen Yunii pays special attention to the political influence on Buddhism in the
early Jiajing era and Longqing period.'* In addition, two general studies have come out. Du
Changshun has made a sweeping examination on the relationship between the Ming court and
Buddhism. Thornton chronologically surveys the history of Buddhism in Hangzhou, with the
conclusion that during the Ming and the early Qing dynasties Buddhist monasteries in this area

were fundamentally dictated by their position vis-a-vis the state.'’

7 In addition to Praying for Power, also see Brook, “At the Margin of Public Authority: The Ming State and Buddhism,” in
Culture, and State in Chinese History: Conventions, Accommodations, and Critiques (Stanford, Cali.: Stanford University Press,
1997), pp. 161-81; Susan Naquin and Chiin-fang Y, Pilgrims and Sites in China (Berkeley: University of California Press,
1992); Chiin-fang Y1, Kuan-Yin: The Chinese Transformation of Avalokitesvara (New York: Columbia University Press, 2000);
Chen Yunii [[fi= ¢, “Mindai Bukkyd shakai no chiikiteki kenkyti: Kasei Banreki Nenkan o Chiishin Toshite” [ {* ((\?ﬁjnﬁ
@fﬁiﬂiﬁlfiﬁm[t-%g,ﬁ%]}f'ﬁ'?fﬁ fti1(1522-1620) & f[1-~ & L T (Ph.D. disser., Kyiisha University, 1995).

8 For studies on Nanjing, see He Xiaorong [ ¥ 45, Mingdai Nanjing siyuan yanjiu P8 i :TTJ PEF4Z (Beijing: Zhongguo
shehui kexue chubanshe, 2000); For studies on Hangzhou, see Susanna Thornton, “Buddhist Monasteries in Hangzhou in the
Ming and Early Qing” (Ph.D. disser, London University, 1996). For studies on Beijing Buddhism, see He Xiaorong, Mingdai
Beijing fojiao siyuan xiujian yanjiu 5 <] fé'}?fﬁj PE[SH 4 (Tianjin: Nankai daxue chubanshe, 2007); Susan Naquin,
Peking: Temples and City Life, 1400-1900 (Berkeley: University of California Press, 2000).

° Hoong Teik Toh HYES, “Tibetan Buddhism in Ming China” (Ph.D. disser., Harvard University, 2004).

1% Zhou Qi rﬁjf?‘ﬁ, Mingdai fojiao yu zhengzhi wenhua P~ féﬂfﬂﬁ?ﬁﬁﬁﬂ’ [* (Beijing: Renmin chubanshe, 2005).

""" Timothy Brook, The Chinese State in Ming Society (London, New York: RoutledgeCurzon, 2005); idem., “At the Margin of
Public Authority: The Ming State and Buddhism.”

12 See Chen Yunii, “Ming Wanli shigi Cisheng huangtaihou de chongfo-jian lun fo, dao liang shili de duizhi” F'EJI}T'JJ’E*/,‘E?J‘?QEJ%EF%
E‘f\’ﬁﬂgﬁf’ f2— EFEP%I'?'J * SRS SIS, Chengong daxue lishi xuebao #5128 HEIZE4E, no. 23 (1997), pp. 195-245;
idem., “Ming Huayanzong pai Bianrong Hesang ruyu Kao-Jianshu Long, Wan Nianjian Fojiao Yu Jingshi Quanguide Wanglai”
PHE BRSO T RO AT RS- ]}f'JJEF == Hﬂ@%l fu=e, Lishi Xuebao RIS, no. 24 (1998), pp. 215-58.
'3 See Du Changshun ﬁ‘m""ﬁ, “Mingdai gongting yu fojiao guanxi yanjiu” [ Fll;z‘:'? ]'3’}?;%% 4 (Ph. D. disser., Jinan

University, 2005); Thornton, “Buddhist Monasteries in Hangzhou in the Ming and Early Qing.”



Old topics have been refreshed as new ones were introduced. Here are several remarkable
indicators. First, new progress has been made on the study of Buddhist canons,'* with the book
coauthored by Li & He as the most comprehensive and useful. Second, new light has been
thrown onto Buddhism’s ties with eunuchs.'” Chen’s study uncovers the economic nature of
their cooperation. Third, the study of Buddhism and folk religions appears to be so full-fledged
that some theoretical approaches have been gradually sophisticated.'® Ma and Seiwert both
demonstrate how complex the relationship between Buddhism and folk religions sometimes
was, for which they offer convincing explanations. Fourth, individual monks and Buddhist
traditions (like the Chan, Pure Land, and Vinaya) have been further studied.!” Finally,
institutional reforms within the samgha that occurred in the late Ming have been studied by

Jiang Canteng, Hasebe Yiikei, and Chen Yunii.'®

14 See Lianbin Dai, “The Economics of the Jiaxing Edition of the Buddhist Tripitaka,” T oung Pao, 94. 5 (2008), pp. 306-59;
Hasebe Yikei = {5 ﬁmﬁ&[f% “Mindai ikd ni okeru zokyd no kaichd” PRI [ (2 B3 1T 2 i DEHE Aichigakuin daigaku
ronsé, ippan kyoiku kenkyii ?ﬁ'%’ﬁ%*%ﬁﬁfﬁ - HQ‘?F‘?JT:M'L 31.1(1983-84), pp. 3-28; Li Fuhua % &% and He Mei [f
4, Hanwen Fojiao Dazingjing Yanjiu ¥ 555 (Beijing: Zongjiao wenhua chubanshe, 2003); Nozawa Yoshimi
RN 3, Mindai daizokyo shino kenkyii: nanzé no rekishigakuteki kiso kenkyi [!] [ “JBEDTIL: ik DRl SFAVFLRE
742 (Tokyd: Kyuko Shoin, 1998).

'3 See Chen Yunii, “Ming dai zhongye yiqian huanguang, sengguan yu tingchen de lianjie guanxi-tongguo dui “fen si’ yu
‘diyuan’ wenti de tantao™ PE/{ F 12 I JFiHi Py ~ I'FTEIE?iEEIFIUﬁ_l%’@:.%% (A —Za ”if!‘jj ’75‘?”145;7%”&%@@#%, Chengong
daxue lishi xuebao, no. 22 (1996), pp. 283-304; Idem., Mingdai ershi si yamen huanguan yu beijing fojiao PF<= o PHEFFHY
=== i /155 (Taibei: Ruwen chubanshe, 2001). He Xiaorong, “Mingdai huanguan yu fojiao” [t E{El,é"? 215>, Nankai
xuebao FffIZ5#, no. 1 (2000), pp. 18-27.

16 See, for example, Ma Xisha FoP1’p and Han Bingfang ##50, Zhongguo minjian zongjiao shi [ 1[g M5l
(Shanghai: Shanghai renmin chubanshe, 1992); Hubert M. Seiwert, Popular Religious Movements and Heterodox Sects in
Chinese History (Leiden; Boston: Brill, 2003); Kwang-Ching Liu and Richard Hon-Chun Shek, eds., Heterodoxy in Late
Imperial China (Honolulu: University of Hawai'i Press, 2004); Richard Hon-Chun Shek, “Religion and Society in Late Ming:
Sectarianism and Popular Thought in Sixteenth and Seventeenth Century China” (Ph.D., disser, University of California,
Berkeley, 1984); Daniel L. Overmyer, Folk Buddhist Religion: Dissenting Sects in Late Traditional China (Cambridge, Mass.:
Harvard University Press, 1976).

17 For several noteworthy examples, see Jiang Wu, Enlightenment in Dispute: The Reinvention of Chan Buddhism in

Seventeenth-Century China (Oxford; New York: Oxford University Press, 2008); Chen Songbai @?F?T]E' I, “Hanshan chanxue
zhi yanjiu: yi zixing wei zhongxin” ZX[[##I5F 74 I FI{EEGf{ 1~ (Gaoxiong: Foguangshan wenjiao jijinhui, 2004);
Shengyen FH&; Mingmo fojiao yanjiu V|73 #5542 (Taibei: Dongchu chubanshe, 1993).

'8 See Jiang Canteng 1™~ Iifs, Wan Ming fojiao conglin gaige yu foxue zhengbian zhi yanjiu: Yi Hanshan Deqing de gaige
shengya wei zhongxin [UPV] U5 b S PSP EED e I By pOes ) YE FR 1= (Taibei: Xin wenfeng chuban
gongsi, 1990); Hasebe Yikei, Ming Qing fojiao shi yanjiu xushuo 7§ #15%] BUWE’EI'»% (Taibei: Xin wenfeng chuban gongsi,
1979).



The emerging interest in Ming-Early Qing Buddhism since 1990s has much to do with a
“revolution in paradigm” in the study of Buddhism in late imperial China which had long been
viewed as a story of continuous decline. Such an understanding was largely derived from what
might be called “Sui-Tang centrism” in the sense that it takes Sui-Tang (581-907) Buddhism as
a universal standard to gauge Chinese Buddhism for all ages.® Recently, this stereotype has
been forcefully challenged, with the “glory” of the Sui-Tang Buddhism brought into question.
Largely due to these challenges, scholars have steadily come to recognize the value of
Buddhism in other ages,”® which has led scholars to approach them in their own light. Working
on the basis of this new paradigm, scholars have uncovered a remarkable Buddhist revival in

late Ming China.*'

2) Studies on Late Ming Buddhist Revival

This Buddhist revival was important not only in China but also in the entire East Asia.”
As shown by the survey above, however, a systematic endeavour has yet to be undertaken to
explore the whole history of this fascinating phenomenon. Further, the current scholarship on
this issue is flawed in several regards. With the exception of Chen Yunii, few if any scholars
have attempted to relate Buddhism in this period with Buddhism under the previous periods,
making this revival appear both abrupt and mysterious. In fact, right before the revival there
were Emperor Jiajing’s policy and practice that were much discriminating against Buddhism.
Further, although nearly thirty years has passed since sociological approaches were
systematically introduced into this field, local elites/ scholar-officials remain the sole object of
focus, with the exception of Chen who has studied women.”® As a result, in sharp contrast to

the study of folk religion, the spiritual world of commoner Buddhists has been left out of the

19 See Albert Welter, “Review of Cultural Intersections in Later Chinese Buddhism,” China Review International, no. 11
(2004), pp. 193-98. However, Helen Josephine Baroni, Obaku Zen: The Emergence of the Third Sect of Zen in Tokugawa, Japan
(Honolulu: University of Hawai'i Press, 2000), also argued that such a “centrism” was not simply due to lack of knowledge
about Buddhism in late imperial China, but also partly resulted from some Japanese scholars’ efforts to advocate the autonomy
and superiority of Japanese Buddhism.

2 See Peter N. Gregory and Daniel A. Getz, eds, Buddhism in the Sung (Honolulu: University of Hawai'i Press, 1999), p.14;
Brook, Praying for Power, p.31, and the preface to Jiang, Wan Ming fojiao conglin gaige yu foxue zhengbian zhi yanjiu.

21 See Yii, The Renewal of Buddhism in China; Brook, Praying for power; Wu, Enlightenment in Dispute.

2 For instance, the Buddhist monk Yinyuan Longqi kanji [&7 &% (1592-1673) migrated to Japan from Southeast China

and founded the Obaku Chan tradition in Japan, which has become the third largest of its kind see Baroni, Obaku Zen.
2 Chen Yunii, “Mingdai funii xin fo de shehui jinzhi yu zhizhu kongjian™ P (247 fﬁ fEypraa %“f E"ﬁ?[f%? F 1= 4[], Chengong
daxue lishi xuebao Wfil*éﬁﬁﬁll%%i&, no. 29 (2005), pp. 121-64; no. 30(2006), pp. 43-90.



sphere of scholarly attention. Moreover, although recognized as the key to comprehending the
development of Ming Buddhism, only sporadic studies have been attempted on the Ming
monastic economy.** This is a serious omission, considering that it was during this period that
China’s economy boomed at an unprecedented pace. To compound the situation, significant as
it is, the regional approach has not been widely used in this field of study. When concentrating
on Buddhism in a given area, scholars have, more often than not, succumbed to two tendencies:
the first is to compartmentalize different areas, overlooking their possible interactions, and thus
failing to understand them in a national context. The second is that scholars are prone to apply
conclusions derived from their study of a given region to other areas without sufficient
justification. Last but not least, although popularization seemed to be a sweeping feature of late
Ming Buddhism, it is still unclear to what extent the commoners were religiously driven to
Buddhism.

I would like to further discuss current scholarship in this field, with more reference to
Timothy Brook’s book on Buddhism and late Ming gentry society, which is actually a standard
source for students interested in Chinese Buddhism.” The application of Brook’s study might
be constrained by the space and time he chose to study. In terms of region, although he tried to
cover as widely as possible, as evidenced by his case studies, his focus is on areas south of the
Yellow River and east of Guangxi, which had a higher economic and cultural level compared to
North China.”® Such options are open to question in the perspectives of Buddhist and political

realms. Yunnan was a case in point. This is not the place go into details, but a few words are in

2% For monastic economy in the Ming dynasty, cf. Chikusa Masaaki, “Mindai jiden no fueki” | |'J~‘3J F1DPAE, in Min Shin
Jjidai no seiji to shakai F'EJ‘}%EHJ‘; f*@ij?ﬁf", Lk £ | ed. Ono Kazuko 7 B~ (Kydto: Kyoto Daigaku Jinbun Kagaku
Kenkytjo), pp. 487-512 ; Noguchi Tetsurd F5[ 15£1]5, “Jiso shiroku no ho o megutte” E‘IJ S ok & 8 < o C, in Yamane
Yukio kyoju taikyi kinen mindaishi ronso |1 {5 i?’ﬁ;‘?iiﬁ‘?ﬁﬁﬂ & EUI%J,;Q (eds. Yamane Yukio [I[f5F 4 and Okuzaki
Hiroshi ™% ’Fé}ﬁj; Tokyo: Kyiako Shoin, 1990), pp. 903-26; Ishida Tokuyuki 7 (', “Min dai Nankin no jisho ni tsuite-
toku ni jishd no zeieki futan o chiishin to shite-" [] i @‘jj 2D ’C—’ﬁj (:3J N ORI iR fli-s & U C, Zengaku
Kenkyi 1542 no. 2 (1966), pp. 79-97.

5 This excellent study is aimed at an understanding not so much of the history of Chinese Buddhism as that of late Ming
society, which Brook believed can be studied by analyzing the interplays between local gentry and Buddhism. Moreover, the
author felt more interested in the gentry patronage of Buddhism as a characteristic of the age, rather than in Buddhism’s step by
step evolution over time. The specific purpose of his study meant that the author has made different choices of material and
reached different conclusions than more Buddhism-oriented historians. These differences further imply some significant but
oft-neglected limitations in applying the conclusions reached in this work to the history of Buddhism.

%6 For the regional study of Chinese society in late imperial China, see William. Skinner, ed., The City in Late Imperial China

(Stanford, Calif.: Stanford University Press, 1977).



order. The growth of Ming Buddhism in Yunnan was unique in that with the substantial support
from local authorities it flourished during the Jiajing era when Buddhism in other areas was
suffering from harsh political intervention.”” Beijing was another missing piece of the puzzle
with much more significance. In medieval China when Buddhism enjoyed its glory in
cosmopolitan cities like Chang’an, Luoyang, Nanjing, and Hangzhou, Buddhism in Beijing,

which was mostly a frontier, had little to boast except for the stone canon in Fangshan /[[].
However, after it was made the middle capital | lﬁﬂ of the Jin dynasty (1115-1234) and the
Grand Capital “‘\ﬁﬂ in the Yuan dynasty (1271-1368), various Buddhist monasteries were built

in the area. Beijing lost this status as another city was designated the imperial capital of the
Ming dynasty in its early years; but fortunately for the Beijing-based Buddhist community, such
a status was restored in 1418. In addition to its political status, Beijing was unique also because
its social, economic, and cultural features made it so distinct from the regions south of the
Yellow River. For example, we can hardly find the Jiangnan type of local gentry active in this
area. In contrast, the imperial family, eunuchs, military officials of Imperial Bodyguard
(jinyiwei \%ﬁ}? f#), and the “incense association” (xianghui FKI ﬁ) which organized common
people loosely constituted the major driving force of the religious life therein.® All of these
factors, as we shall see in Chapters Four and Seven, helped establish Beijing’s leading position
in the Buddhist society on a national level in the middle Ming dynasty. Therefore, taking
Beijing into account would add a significant part to the picture of Buddhism depicted by Brook
and other scholars.

Time is another problem. It is difficult for any scholars to precisely track the growth of
Buddhism’s presence and growth in society over time. Nevertheless, Brook still suggests that

the sixteenth century, particularly its middle decades, was the starting point of the interaction of

gentry and clergy, which then expanded rapidly until the opening decades of the Qing dynasty.”

7 Chen Yuan has made so far the best study about Buddhism in Yunnan. See his Ming ji dian gian fo jiao kao. For a recent

sy

study on Buddhism in this area, see Lan Jifu %?, #, Yunnan dali fojiao lunwen ji %&Jifﬂfék;ﬂﬁ@ & (Gaoxiong:

Foguang chubanshe, 1991); Hou Chong [&ifll, Yunnan yu Ba Shu fojiao yanjiu lungao S= =2 IEU[’%?’WﬁﬁjﬁﬁEﬁ (Beijing:
Zongjiao wenhua chubanshe, 2006).

8 Chen, “Mindai bukkyd shakai no chiiki teki kenkyii: kajo manreki nenkan wo chiishin toshite,” pp.195-225.

2 Brook, Praying for Power, pp. 91-96. He loosely refers to this period as the late Ming. However, it seems that he was not
very sure about the starting point. For example, for Gui Youguang’s (1506-1571) boast that as late as the middle of the sixteenth
century “the popularity of Buddhism among the people constantly declining.” Brook comments that “he did not seems to realize,

or else chose to ignore, that monasteries were beginning to receive substantial support from the local gentry, and the gentry

were taking up all manner of Buddhist practices.” (p. 33) If Buddhist monasteries had already received substantial support by



Therefore, he naturally puts emphasis on one hundred years starting with the Wanli era when
these interactions prevailed everywhere in Jiangnan. To a historian of late Ming Buddhism,
however, this unit of time might appear unwieldy. For example, Wu Jiang clearly split it into
two parts along the 1630s, referring to one as the late Ming Buddhist revival and the other as
the Chan revitalization.*® More importantly, if this ambiguous starting point, that is, “the
middle decades of the sixteenth century”, is acceptable for Brook’s study of late Ming society, it
should not be easily adopted by scholars of Buddhist history because it was exactly during this
short period that many things happened which would largely decide the development of
Buddhism, as we shall see. In this sense, that Chen Yunii advanced the starting point of the
study to the Jiajing period had the advantage of allowing us to observe the change in samgha
more carefully.

Even within the topics Brook addresses, there are questions that remain unsolved. The
separation of the state and society forms the foundation for Brook’s arguments.”’ With regard
to the reasons for its appearance, his explanation primarily depends on the economic boom
which not only dramatically reduced the chance for a candidate to get a post through the civil
service exam after the 1550s but also enabled local gentry to afford to be more independent of
the state. He was right in this respect, but he left some important questions to other scholars to
explore. Therefore, when he noticed that such patronage declined after the 1680s but there was

no marked alteration in the socioeconomic conditions of gentry life from the 1680s forward, he

the middle of this century, the starting point of the interactions under discussion should be put earlier.

3% Wu, Enlightenment in Dispute, pp.22-45.

3! Roughly speaking, Brook’s line of thinking is as follows: beginning from the start of sixteenth century, an economic boom
made education much more affordable than before, particularly in the Jiangnan region, which in turn made candidates
overwhelmingly outnumber the available civil-service posts. Well aware of this increased instability in obtaining and
maintaining power in the bureaucracy, gentry families were forced to conserve economic resources to prevent the family from
being forced out of the competition for degrees. Sociologically, on the other hand, “this competition made the realm of most
aspirants limited in the local society” and accordingly made them local gentry. More importantly for Brook, the awareness of
such limits in their influence, together with the contemporary cultural and intellectual current, prompted local gentry to act
much differently from their counterparts prior to and after the late Ming. Separation between the state and locality was thus
triggered and took form. On the part of local gentry, supported by their growing wealth and cognisant of the difficulty in the
civil career competition, they were able to afford and even were contented with this separation. Further, they tried to act
according to their own agendas which were sometimes different from or even contrary to that established by the state and by
Neo-Confucian ideology, and the “public realm” was thus needed. Buddhist monasteries, which were excluded from the public
realm defined by the state but at the same time constituted an open public space in local society, came to the fore. Against this
background, Brook employed four distinct but related tensions in late-Ming society- Confucianism versus Buddhism, political
versus economic power, state versus locality, and public versus private-as the backbone in his analysis of the gentry’s generous

patronage to Buddhist monasteries which boomed in late Ming in various forms.
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cannot help but ask why it could happen as such?*> We can also ask in other words: What made
the ever disrupted relationship between the state and the gentry return to normalcy even when
socioeconomic conditions basically remained unchanged? Because it was outside of his main
focus, Brook left this problem to other scholars, but this remains unsolved in Wu Jiang’s more
recent book. It is from here that I will introduce politics as a significant, if not always the most
important factor, to explore the growth of late Ming Buddhism. It will become evident that
without considering the political role, not only will we miss a crucial dimension to understand
gentry’s standing apart of the state, but we will also remain in dark about the general dynamics

behind the late Ming Buddhist revival.

3) The Late Ming Buddhist Revival and Contemporary Politics

To solve these problems which seem unsolvable with current approaches and methods, in
this project I will approach this Buddhist revival mainly from the traditionally political
perspective. In fact, Buddhism had a close relationship with politics in imperial China so that its
growth was profoundly influenced by the latter. Unlike Christianity in Europe, Buddhism in
imperial China, with a few possible exceptions (as that in the Northern Wei dynasty [386-534]),
was not an integral part of the political hegemony, nor was it a state structure in its own right.
Thus, on the one hand there was a natural gap between Buddhism and the state; and on the other,
Buddhism was subject to the impact from the state. The heated controversy about whether a
Buddhist monk should pay respect to a secular king in medieval China and Sakyamuni’s
reported wish that kings and ministers should serve as the protector of Buddhism reflect such a
dilemma. In reality, although it was repeatedly stressed that Buddhism should keep away from
politics, Buddhism was often found to be deeply entangled with politics.® This was also true
during late Ming Buddhist revival.

So far mid- and late Ming Buddhism has occasionaly been approached from the political

perspective, but many problems remain. Thornton concluded in her study on Buddhism in

32 Brook, Praying for Power, p. 353.

3 For the relationship between Buddhism and the state in the Sui Buddhism, see Tonami Mamoru ﬁ’%z@%ﬁ Zui-T6 no bukkyo
to kokka [S’ET‘?[O) #I55% L 5% (Tokyo: Chid koronsha, 1999); in the Tang dynasty, see Stanley Weinstein, Buddhism under the
T’ang (Cambridge: Cambridge University Press, 1987); Antonino Forte, Political Propaganda and Ideology in China at the
End of the Seventh Century: Inquiry into the Nature, Author, and Function of the Tunhuang Document S. 6502, Followed by an
Annotated Translation (Kyoto: Italian School of East Asian Studies, 2005); in the Song dynasty, see Huang Chi-chiang DF‘”J ?ﬁ:,

“Imperial Rulership and Buddhism in the Early Northern Sung,” in Imperial Rulership and Cultural Change in Traditional
China, ed. Frederick P. Brandauer and Chun-chieh Huang (Seattle: University of Washington Press, 1994), pp.144-87.
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Hangzhou that “until the 1570s, without obvious support from any emperor, Buddhist
monasteries at the local level were shunned by the elite, starved of investment, and taxed almost

to extinction.”**

This point about the indifference of local elite to the Buddhist affairs is
somewhat in conflict with Brook’s suggestion, and if true it is no doubt an important point.
Unfortunately, it is not easy to apply this conclusion to other regions because Thornton
collected her data mainly from Hangzhou. Although Chen Yunii’s work deserves special
attention for its concentration on the political influence on Buddhism in the early Jiajing era and
Longging period,” she assumed that Daoism always had an overwhelming predominance at
the court in the mid- and late Jiajing era and ignored an increase in patronage of Buddhism by
eunuchs taking place at that time. Du Changshun surveyed the development of Ming Buddhism
under the influence of court politics, but he seems more interested in simply recounting the
events of the time than in analyzing what happened.*® Given the fragmentary nature of these
studies, a comprehensive study of this revival from the political perspective is thus needed, just
like what Timothy Brook has done from the social perspective.

I will address these issues in this project. That Chinese Buddhism covered the whole
distance from decay to flourishing during the Jiajing-Wanli period suggests a widespread
expansion of Buddhist belief and practice in a particular historical period. I deem the rise and
fall of Buddhism as another expression of its diffusion and reception in society. To understand
the “rediscovery” of the attraction of Buddhism during the period under discussion, I have also
used the insights of structural functionalism. In this theory, societies are seen as coherent,
bounded and fundamentally relational constructs that function like organisms, with their various
parts (or social institutions) working together in an unconscious, quasi-automatic fashion
toward achieving an overall social equilibrium. When changes happen, individuals in
interaction with changing situations adapt through a process of “role bargaining.” Once the
roles are established, they create norms that guide further action and are thus institutionalized,
creating stability across social interactions. Where the adaptation process cannot adjust, due to
sharp shocks or immediate radical change, structural dissolution occurs, and either new

structures (and therefore a new system) are formed or society dies.”’

3* Thornton, “Buddhist Monasteries in Hangzhou in the Ming and Early Qing,” p.183.

3% See her “Mindai bukkyd shakai no chiiki teki kenkyi.”

3% Dy, “Mingdai gongting yu fojiao guanxi yanjiu.”

37 See Talcott Parsons and Leon H. Mayhew, Talcott Parsons on Institutions and Social Evolution: Selected Writings (Chicago:

University of Chicago Press, 1982).
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More importantly, I will attempt to explain why the late Ming revival evolved as such. As |
will demonstrate later, politics surely placed tremendous effects on the development of
Buddhism of the age. However, political figures did not always exert influence on society
simply as political figures and through the political channel. Instead, even if they had quit their
political careers, the fame established accordingly will keep them influential enough to lead the
public opinion. For that reason, I have been inspired by the theories of communication studies.
Communication studies concern the process of communication which is usually defined as the
sharing of symbols over distances in space and time. I will rely in particular on two concepts in
this field. One is the notion of an “opinion leader.” Opinion leaders are agents who are active
media users and who interpret and communicate their messages to a primary group, thereby
influencing the attitudes and changing the behaviour of their followers. Typically opinion
leaders are held in high esteem by those that accept their opinions, but there are different levels
within themselves, which means some of them are influenced by others. The other is the notion
of “agenda setting.” Simply put, this refers to the large influence that the opinion leaders have
on audiences by their choice of what stories to consider valuable and how much prominence
and space to give them.”® With the help of communication studies, I will examine how the
people on the top end of hierarchy affected others under and trace the expansion of Buddhist
belief happened in different social group of different regions.

I will thus take it as my assumption that religious belief is not only a personal choice but
also a socio-political and economic act subject to outside influence. Accordingly, the increasing
appeal of Buddhism for people in the late Ming and early Qing will be seen as part of people’s
response to a society where they increasingly felt dislocated because of the tremendous recent
changes in politics, society, economy, and culture.

In content, this project consists of seven chapters plus an introduction and a conclusion. |
will first examine the basic framework of the Ming administration, which regulated the
relationship between different social groups and their stances towards Buddhism. I will also
study the structural problems inherent in this system and the problems that resulted, mainly in

the form of “the Great Ritual Controversy” (daliyi "~} in the Jiajing era and the naming of

the crown prince in the Wanli era. In doing so, I intend not only to uncover the political

backdrop for my entire project, but also to reveal that in many cases the seemingly personal

3% For the opinion leader, see Elihu Katz, and Paul Felix Lazarsfeld, Personal Influence; the Part Played by People in the Flow
of Mass Communications (Glencoe, I11: Free press, 1955). As for the agenda-setting, see Walte Lippmann, Public Opinion
(New York: Free press, 1966).
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choices of people in the Jiajing-Wanli period were ultimately regulated, if not decided, by the
fundamental problem of the age.

Chapters Two to Four constitute a relatively independent section. I will examine how
people outside the samgha adjusted their relationships with Buddhism in response to varying
political winds. These people were from different walks of society, ranging from the royal
family down to eunuchs, scholars-officials, and commoners. And their actions will be
understood in relation to their own particularized socioeconomic, cultural, and regional
situations and their interactions with each other. In doing so, I aim to disclose how the material,
human, and intellectual resources accessible to the Buddhist society fluctuated in quality and
quantity in response to variations in the political climate.

Specifically, the subject of Chapter Two is Emperor Jiajing’s (r.1522-1566) discrimination
against Buddhism which lasted throughout his reign of forty five years. Chronologically, I seek
to understand to what extent Jiajing’s treatment with Buddhism was not only a problem of
personal religious belief but also a result influenced by the general political climate, especially
his relationship with his ministers. [ will also examine what influence that this emperor and his
minister placed on the development of Buddhism.

In Chapter Three I will move to Wanli (r.1573-1620) and his mother Empress Dowager
Cisheng #8512 (1545-1614), who was well known for lavish patronage of Buddhism. I will first
examine how a cleavage in the inner court became increasingly deep in the Wanli era, which in
turn caused growing tension between the mother and son. Then I will trace variations in
Cisheng’s patronage of Buddhism and analyze the spatio-temporal feature in it. By doing so, I
hope to reveal precisely how Cisheng’s support of Buddhism was controlled by her position in
the power structure, especially in relation to her son the emperor. Finally, I conduct a few small
case studies to demonstrate their direct influence on Buddhism.

In Chapter Four I will go down from the central governmental level to the local level and
examine eunuchs and scholar-officials as the major supporting forces of Buddhism in Beijing
and the Jiangnan region, respectively. Ming eunuchs were the extension of the inner court into
local society. As a group they were also a generous and rather reliable sustaining force to
Buddhism in Beijing, but I will chart the fluctuations in their support of Buddhist societies over
the course of one hundred years. I will further reveal how these vacillations reflect their
judgements about the political wind and at the same time suggest changes in their positions in
relation both to the ruler and court officials. As the eunuchs’ counterpart in the Jiangnan region,

scholar-officials were increasingly active in local society during the mid- and late Ming. I will
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explore how they kept adjusting their relationship with Buddhism in distinct ways and at
different paces which cannot be fully understood without considering their social, economic,

and cultural backgrounds. I will also conduct a case study on Feng Mengzhen 1§ %

(1548-1608).

Chapter Five through seven form another section of this dissertation, in which I will study
how political changes in the secular world affected the Buddhist community and how the latter
responded to the former. I will also examine the eventual effect of this interaction between the
secular world and the samgha on the late Ming Buddhism as a whole. Monks and monasteries,
which I consider as the foremost indicators of the state of Buddhism at the time, will be the
major subject of study.

To be specific, in Chapter Five I will cover four cases, those of Hanshan Deqing, Zibo
Zhenke ZAFIEI I (1543-1603), and Miaofeng Fudeng i[’ﬁﬂ'%%%ﬁ (1531-1604) as well as
Kongyin Zhencheng % ﬁj%@i){ﬁ' (1547-1617), who were among the most influential Buddhist

masters in the Wanli era. Befriending one another, they had close ties with the inner court and
many scholar-officials, although they lived distinct lives. The stress of this chapter is laid on
how and to what extent these personal and political ties had impact not only on their personal
lives but also, due to their high status, on the evolution of contemporary Buddhism as a whole.

Similarly, Chapter Six consists in case studies, but about the histories of Buddhist temples
in North and South China. In doing so, I intend to reveal the dynamics behind the development
of Buddhist temples in different regions at different phases of the Jiajing-Wanli period, though a
scarcity of material about temples in North China limits my ability to form a complete account
of this question.

Chapter Seven is a regional study with an ultimate aim at a national level. Employing
quantitative methods, I will first research the activities of eminent monks and monasteries in the
North China/Beijing and the Jiangnan region— two thousands of miles apart but both pivotal to
Buddhism. I will then reveal how the late Ming Buddhist revival evolved over time at a national
level by looking at interactions between Buddhism in these two regions. Finally I will try to
explain why it happened as such by reference not only to contemporary political milieu but also
to local social, economic, and cultural context.

Regarding materials, not only will I examine all relevant textual sources, but I will also
make extensive use of epigraphic sources, some of which have been recently made available

and have not yet been adequately exploited by historians. In this project I will make use of
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several hundred kinds of primary sources. In addition to regular material like the veritable
records of the Ming (Ming shilu W& §%), the Ming history, and collected works, I will heavily
depend on biographies of eminent monks, local and monastic gazetteers, epitaphs and
inscriptions, rubbings, and miscellaneous notes (biji £ 5L).

All available sources, textual and epigraphic, monastic and secular, will be subjected to a
close reading and critical analysis. In addition, quantitative analysis, regional approach, and
cases studies are employed consistently in the mode of the French Annals School. The Annals
School tends to view history as an interaction of diverse factors and emphasizes the advantages
of studying a manageable region during a relatively longer period of time. Thus, inspired by
their “long duree” theory,” rather than start at the immediate beginning of the revival during
the Wanli era, this study looks far into the Jiajing era by examining the roots of what would
eventually grow into a full scale revival. This “long duree” approach hopes to carve out a much
more coherent picture and time frame of the overall revival. I also take inspiration from the
Annals School’s blending of quantitative analysis with particularized case and regional studies.
I have been fortunate to locate a diversity of sources that allow me to explore both the dynamics
of this revival in larger realm-wide quantitative terms, as well as the more intimate and
particularized qualitative levels found in personal and regional case studies.

Partly because of the relatively ambitious scope of this project, its results should not only
be of interest to Buddhologists, but also to those more generally interested in historic
church-state relations, Daoism, folk religion, comparative religion, and Chinese social and

economic history.

3 For the “long duree” theory, see Fernand Braudel and Sarah Matthews, On History (The University of Chicago Press, 1982),
Chapter One.
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Chapter 1

The Religious Legacy and Political Context

Like other world religions, the development of Buddhism in a given period is based on the
legacy it has inherited and the society in which it exists and with which it interacts. In this
chapter I will first examine the legacy that mid- and late Ming Buddhism inherited by
examining government policy towards Buddhism and its enforcement at the local level. Then I
will move to reconstruct the political context where it was active. Instead of simply putting
important events together and thinking that they happened by chance, I take these events mostly
as results of the structural problem inherent in the framework of power. I thus trace the basic
political structure of this dynasty back to the early Ming and examine its modifications in the
subsequent periods, revealing a wide gap between the ideal design and its actual operation. In
the last part I will examine how these structural problems broke out during the Jiajing-Wanli

period, with an emphasis on the deadlock in the Wanli court.

1.1 Policies Relevant to Buddhism in the Ming Dynasty

Zhu Yuanzhang KJGEE (r.1368-1398), the Hongwu emperor who founded the Ming
dynasty, spent dozens of years designing institutional and legal systems to administer Buddhism.
After having been further modified by his son Yongle (r. 1403-1424), this system became the
basic policy throughout the Ming.'

In the early years of his reign Hongwu was more supportive of than strict with Buddhism.

' For Zhu Yuanzhang’s policy related to Buddhism, see Ryiichi Kiyoshi, “Min no taisd no bukkyd seisaku”; He Xiaorong, “Lun
Ming Taizu De Zongjiao Shixiang jiqi Yingxiang” F:’TTFIEH\WT’;'EIU%\'?SCE;[?E[UEI RYA, Lishi jiaoxue FEIFFSE, no. 6 (2008), pp.
83-112; Kageki Motohiro &7 k¥, “Kobutei no bukkyd seisaku -S6 Ren to Kitan Shiiroku ni shoten o atete 1 /¢ FJ@ [
ﬁ“ﬁ - Mk E ?El’%‘{?lﬁ(i%%ﬁr& F[ll/( T, Toyo shiho HFE 55 5 (1999), pp. 13-24; 6 (2000), pp. 1-16; Kawakatsu Kenryd
145 €, “Min taisd no sorin seido ni kansuru ichi kdsatsu minshin bukkyd no kihonteki seikaku wo megutte” PE= D FEAf
ﬁﬂ@ (B9 % B2 PE f}%"f@ﬂi [‘;ﬁﬁ‘% & < T, in Sato seijun hakushi koki kinen ronbunshu. toyo no rekishi to
bunka fé%s’?‘)’"ﬁfﬁ]ﬂ ?I%ﬁﬁ' SF%?P B WED jﬁi & [, ed. Satd Seijun Hakushi Koki Kinen Ronbunshii Kankokai %%
'?W"E]‘ﬁH F,%F & FFU?I/ &= £ (Kyoto: Sankibo busshorin [ [ 5 [, 21 #F, 2004), pp. 53-70.
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He had spent some time in a temple as a monk before joining the rebellion in the late Yuan
dynasty,” and it is not surprising that he gave generous support to Buddhism when he ascended

to the throne. He set up the Bureau of Buddhist Patriarch (shanshi yuan 31| [5€) to administer

[

the samgha in Hongwu 1 (1368), giving its director the rank of 2b.”> He summoned many
eminent monks to the imperial capital, where he discussed Buddhist teachings with them. He

held the Dharma assembly (fahui * Tﬁ) annually in the first five years of his reign, and even

knelt before a Buddha statue.* In Hongwu 5 (1372), he ordered the compilation a new version
of Buddhist canon, which was finally finished in 1401.° In the same year, he ordered officials
to count Buddhist and Daoist monks all over the country and to give them ordination

certificates (dudie ™’fi%), whose number was up to 57,000, for free. He selected some monks as

officials, and sent others to foreign countries as envoys. In addition, he allowed monks to travel
everywhere to preach Buddhist teachings. As for Tibetan Buddhism, his main strategy was to
confer important monks with titles in a hope to get their cooperation to keep the frontier
peaceful.

On the other hand, Hongwu did place some restrictions on Buddhism in this period. In
Hongwu 5 (1373), he ordered a register book called zhouzhi ce rﬁjiﬁ[lP'J (a register known
everywhere) to be made and circulated all over the country so that fake monks could be found
easily. One year later, alarmed by a rapid increase of Buddhist and Daoist monks from 57,000
in the twelve month of Hongwu 5 to 96,000 in the eighth month of next year, he ordered that
novice monks (xingtong = &) be denied full ordination until they passed relevant exams and
that women be prohibited from becoming nuns until reaching the age of forty. He also required
that “only one temple be permitted to exist in each prefecture, sub-prefecture, and county” and

that monks all live there together, which clearly aimed at reducing the number of Buddhist

2 Zhu Yuanzhang 71,?[, Ming Taizu yuzhi wenji fF|7n! j@ﬂiu—& & (Taibei: Xuesheng shuju, 1965) 16, p. 2a (435).

3 For the Bureau of Buddhist Patriarch, see Chen, “Mindai bukkyd shakai no chiiki teki kenkyd,” pp. 21-27; He Xiaorong,
“Ming chu shanshi yuan kao” F[EJ*F’J?‘[ 11 %%, Xi'nan daxue xuebao ['1f 5574 35. 2 (2009), pp. 46-50.

* For the Dharma Assembly in the early Hongwu era, see Shiga Takayoshi iﬁj’gﬁ'ﬁq%, “Minsho no hde to bukkyd seisaku” [
FJ@HZ%? s %’rﬂﬁrﬁ, Otani Daigaku kenkyii nenpo ™ £ EPILE 4, no. 21 (1969), pp. 197-237.

5 For the Hongwu version of the Buddhist canon, see Li & He, Hanwen fojiao da zangjing yanjiu, pp. 375-406; Nozawa
Yoshimi FEN & 5, “Kobu nanzo kara Eiraku nanzo e Jif ?‘ﬁpﬂ%‘bx 5 iﬁ‘aéf{ E N, Komazawa shigaku 15 LI 52 (1998),
pp. 218-39; idem., “Minsho ni okeru ‘futatsu no nanzo’ : ‘kobu nanzo kara eiraku nanzd e’ sairon” [H¥/IZHBITS T2 DD P
e DY P S S F N | F JFEF%, Risshd daigaku jinbunkagaku kenkyiijo nenpo ™ T=55 * Y RSP 45
(2007), pp. 15-23.
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temples. Then in Hongwu 10 (1377), he ordered all monks in the country to learn the monk

Zongle’s I annotated editions of the Heart Sutra, the Diamond Sutra, and the Lankavatara

Sutra.

Beginning from Hongwu 14 (1381) there was a clear change in Hongwu’s attitudes towards
Buddhism, and in the second phase the emperor paid more attention to reorganizing and
restricting the samgha. In the sixth month of Hongwu 14 (1381), the Central Buddhist Registry
(senglu si l'ﬁ%iﬁj) was instituted to replace the Bureau of Buddhist Patriarch. Its responsibility

He

included registering and supervising monks, organizing exams necessary for ordination, and
recommending candidates for vacant abbacies.® Compared with the Bureau of Buddhist
Patriarch, the rank of the head of the Central Buddhist Registry was lowered from 2a to 6a.
Also it was given less independence, for it was not allowed to make important decisions
without cooperation with the Ministry of Rites.” On the other hand it had branches at
prefectural, sub-prefectural, and county levels so that its influence could be extended to every
corner of the country. In the fourth month of the following year, this system of registry was
established and would persist throughout this dynasty. One month later, Hongwu further

instituted a classification of Buddhist temples into three groups of the Chan, doctrine (jiang ),
and esoteric ritual (jiao 5%). Both the Chan and the doctrinal schools had long traditions in

China, while the esoteric ritual school was Hongwu’s invention which allowed monks
belonging to it to pray for blessings and perform funeral rituals at a reasonable fee.® In

Hongwu 17 (1384), Hongwu approved a suggestion by the Ministry of Rites that monks be

® Ge Yinliang E’_’,’Ff_fﬁb, Jinling fan cha zhi £ @G?J%LJJF& (Taibei: Mingwen shuju, 1980) (Cited as FCZ hereafter) 2, p.4b (210).
For the change in the management bureau of Buddhism in the early Ming, see Nogami Shunjo & - P%zfﬁg, “Minsho no s6do
gamon” F'EJ‘FJO)I'IFTfﬁ?ﬁ'H, Otani gakuho ~ #5553 98 (26-1/2) (1946), pp. 8-15; Ryiichi Kiyoshi, “Mindai no sokan [¥]{% o IKFT
B{,” Shina bukké shigaku < #[{/.F5[15% 4.3 (1945), pp. 35-46.

7 For example, Buddhist officials were assigned by the Ministry of Rites and the appointment of the abbacy of important
temples needed permission from this Ministry even if he had passed the exam. See Ming Taizu shilu PF|~7="di & (Rpt. Taibei:
Zhongyang yanjiu yuan lishi yiiyan yanjiu suo, 1961-66; 257 vols) 144, pp. 1b-2a (2262-63).

¥ Huanlun %7 l/?], Shijian jigu liie xueji FH[E r[ﬁlﬂé‘,%@% (in Takakusu Junjird EJJW"ET‘KW and Watanabe Kaigyoku V%3ih&
I, et al., eds., Taisho shinshii daizokyd — [—Fr{S* x5 [Tokyo: Taisho issaikyd Kankokai [ “J5&+ [JZ[J?T,
1924-1932], 100 vols; cited as 7. hereafter], vol. 49.2038) 2, p. 932a. For two important studies of this classification of monks,
see Ryiichi, “Mindai no Yuga kyd so” [ ﬁ@ﬂ?ﬁp?ﬁﬁﬁ, Toh6 gakuho Th 243 X1.1 (1940), pp. 405-413; and Chen, “Mingdai
yugie jiaoseng de zhuanzhi hua jiqi jingchan huodong” [¥| ﬁﬁ?ﬁ[}%"ﬂ'ﬁﬁﬁﬁf% (=X %’;%ﬁﬁéﬁ, Xing shiji zongjiao yanjiu ¥r
] el S FP9 3.1 (2004), pp. 37-88.
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ordained only every three years.’
Hongwu further placed restrictions on the inner management of temples in this phase with
an intention to weaken the influence of the samgha on society. In Hongwu 19 (1386), he

required a zhenji daoren ﬁfﬁlfﬂ * to be assigned in each temple which had land tax

obligations. According to his order, this daoren should be the only person communicating with
the secular world on behalf of the temple involved.'® Perhaps feeling that this restriction did
not go far enough, on the pretext that monks were still intermingling with common people, he
ordered in the seventh month of Hongwu 24 (1391) that all monks live together in temples
according to their classifications.!' An even stricter order appeared in Hongwu 27 (1394),
which forbade monks from associating with officials and from traveling to towns and villages
to ask for donations.'> Meanwhile, he set up a complete procedure for becoming a monk. No
monks were allowed to be tonsured privately; to obtain an ordination certificate they were
required to take an exam, held every four years and different in content according to the
classification of monk. He also set a minimum age for becoming a monk.

A more radical step he adopted was to amalgamate temples and limit their number. In the
sixth month of Hongwu 24 (1391), he decreed that from then on only one large temple could be
kept in each prefecture, sub-prefecture, and county, no matter how many temples had existed
there.”> The following month, probably recognizing that the order was too strict to be
implemented, he instead ordered merely that both newly-founded chapels and old temples
without name tablets be all abolished. In addition, monks were required to live together to form

a conglin FFf (monastery) if their number was more than thirty and to be incorporated into

other temples if they were less than twenty people.'*

In this period, the emperor still supported Buddhism on some occasions. In Nanjing, he

® Ming Taizu shilu 167, p.4a (2563). According to He Xiaorong, however, there were only three state-sponsored ordinations in
the rest years of the Hongwu era and the interval between them was four rather than three years. See He Xiaorong, “‘Mingshi
sengdao lu si’ bianwu si ze” (¥l - [FFT ~ SR FERDR, Qinghua daxue xuebao TFE 5554 21. 6 (2006), p. 106.

' Huanlun, Shijian jigu liie xue ji 2, p. 934c; FCZ 2, p.11a (223). This edict was reiterated in the first month of Hongwu 27.
See Ming Taizu shilu 231, p. 6576. For more information about zhenji daoren, see Noguchi Tetsurd, “Mindai jiden no zeieki to
chinki dojin” [ 1*3] FIDAT r&&ﬁﬁ%}fﬁ ., Bukkyo shigaku [[F¥F125 14. 2 (1968), pp. 17-33.

W FCZ2,p.15b (232).

12 Ibid., pp. 25a -26b (251-54).

3 Ming Taizu shilu 209, p.1a (3109).

4 FCZ2, p.19b (240). Cf. Rytchi Kiyoshi, “Minsho no jiin” FIEJ‘F’W)?J €, Shina bukkyo shigaku 3 [\ F¥H15 2.4 (1938),
pp- 9-29.
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designated five state-sponsored monasteries which, together with three other big monasteries,
were given nearly five hundred ging of field and were exempt from both the land tax and
corvee.”” He prohibited monks from selling temple land, ordering that any such property sold
to the laity be confiscated.'® Monks other than the esoteric ritual monks were not allowed to
leave the temples without permission but, the rule specified, an exception would be made if
they intended to seek for instruction elsewhere.!” He forbade officials to confiscate those
amalgamated temples, insisting that they be left to the monks involved.'®

In the Yongle era Hongwu’s policy regarding Buddhism mostly stayed the same but some
modifications were also made. The system of Buddhist Registry expanded to include frontier
regions.”” More importantly, Yongle put restrictions on both the number of both monks and
temples. In the eleventh month of Jianwen 4 (1402) when he had just ascended to the throne,
Yongle exempted temples which had been founded prior to Hongwu 15 (1382) and had name

tablets, but asked the newly founded ones to be amalgamated as required.*® By Yongle 15

2

(1417), he issued an order prohibiting monks and nuns from building new chapels (anyuan
[#%).2! In the following year he changed the interval of ordination of monks from three years to

five years.”” In the same year, he issued an edict concerning the allowed number and quality of

monks:

Henceforth, people who wish to become Buddhist and Daoist monks are to be no more
than forty in a prefecture, thirty in a sub-prefecture, and twenty in a county. Only between
the ages of 14 and 20, having obtained permission from his parents, is one allowed to
submit his application to the official in charge. If a guaranty can be obtained from his

neighbors that there is nothing wrong, [he] is allowed to enter a temple. After having

S FCZ 16, 15b-17a (768-71).
6

Huanlun, Shijian jigu liie xu ji 2, p. 391c.
7 FCZ 2, p.25b (252).
§ Ibid. 2, p. 252 (251)

1 .

? For example, in the third month of Yongle 5, a prefectural Buddhist registry (senggang si [Fﬁ[ﬁﬁj) was established in Sichuan,

see Ming Taizong shilu P73 g & (Rpt. Taibei: Zhongyang yanjiu yuan lishi yiiyan yanjiu suo, 1961-66; 274 vols) 65, p. 1b
(916).

2 Ming Taizong shilul4, p.1a (249). As a result, some temples that had been amalgamated retrieved independence. Examples
of this kind can be found in Jiaxing fuzhi (1600), ;. 4.

2! Ming Taizong shilu 189, p. 1b (2008).

22 He, ““Mingshi sengdao lu si’ bianwu si ze,” p.108.
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received instructions from a master for five years, [he] may go to the Central Buddhist
Registry or Central Daoist Registry to take the exam should he is versed in various sutras.
If he indeed proves to be versed in the scriptures, then he may be given a religious name
and ordination certificate. %5 & £ %\ HEH, rﬁ‘T P S N TE S A, R

S DA S A PP, G TRl R R 71{1&@}@“5}
B, O BT i, ngﬂ\:??,,a L SREER i THR %E%f IRENEUE TN N1

Financially, Buddhism was criticized because of its exemption from land tax and corvee,
but this situation was less serious in the Ming dynasty than preciously. It was not unusual for
Buddhist monasteries to get imperially bestowed land of thousands mu in the Five Dynasty
period and Song dynasty. This laid the foundation of monastic economy of the age. After they
had lost most of the land property in the late Yuan chaos, however, Hongwu declined to help
them retrieve those fields and seldom granted them new lands. The monastic economy was thus
substantially weakened. In addition, Hongwu stipulated that the exemption of land tax and
corvee apply only to imperially bestowed land, and that the rest of land, although exempt from
surtax and corvee, pay the land tax. In Jianwen 3 (1401), further limitation was placed on
monastic landholding, and it was ordered that Buddhist and Daoist monks should not own more
than five mu of fields and that the surplus should be distributed to common people, with an
exception of those bestowed by Hongwu. Under this new system, monks were exempted from
corvee and land tax.>* One year later in the ninth month of Jianwen 4 (1402), however, Yongle

abolished this order in the name of restoring ancestral regulations (zuzhi ' fﬁ[]).zs

Yongle’s policy related to Buddhism discriminated against women. When Yongle had
suppressed a rebellion in Yongle 18 (1420), he ordered all Buddhist and Daoist nuns in Beijing
and Shandong to be sent to the capital lest its woman leader pretend to a nun and escape. This
action expanded to the entire country in the fifth month of the year. Although eventually he

failed to find the woman, he ordered all nuns to return the secular life and prohibited women

» Ming Taizong shilu 205, p. 2a (2109); Xu Xueju #%, Guo Chao Dian Hui B4 & (Beijing: Beijing daxue
chubanshe, 1993) 205, p. 5 (1615).

2 Xu, Guochao dianhui 234, p.5a (1615).

¥ Ming Taizong shilu 12b, p.7b (224). For studies on monastic economy in the Ming dynasty, see Shimizu Taiji, “Mindai no
jiden” [ fj“‘@ﬁj ['l, Toa keizai kenkyit ﬂ\lﬂ*ﬁ;mmt 8.4 (1924); Chikusa , “Mindai jiden no fueki.”
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from becoming nuns again.*

In practice, to what extent these orders were enforced varied with time and space. The
system of the Buddhist Registry was first advanced in the Hongwu era in most areas, including
the Jiangnan region, North Zhili, and Shanxi, and then extended to peripheral areas like Sichuan
and Yunnan in the Yongle era. As for the amalgamation of temples and the grouping of monks
into three schools, it seems that the further an area was from Nanjing, the capital, the less the
order was enforced.”’ For instance, in Suzhou Prefecture which was close to Nanjing, as many
as three hundred and eight temples and chapels were amalgamated and fifty seven conglin were
preserved.”® In Songjiang Prefecture, one hundred and fifty four chapels and temples were
amalgamated and thirty conglin were preserved.”’ In Hangzhou Prefecture which was
comparatively far from Nanjing, two hundred and eighty four chapels and temples were
absorbed and one hundred and fifty eight monasteries were left.** In North China which was
far away from the imperial capital, five small temples were recorded to be amalgamated in
Daming Prefecture in the Hongwu era,”’ but there is no evidence that these policies were ever
enforced in Baoding, Zhending, and Taiyuan Prefectures.’> However, it is worth noticing that
Shaoxing Prefectures was close to Nanjing, but no temples were recorded to be amalgamated.™

Although very likely this result reflects not so much the real situation as the quality of the

% See Ming Taizong shilu 223, p.4a(2203); 225, pla-b(2211-12) and Ming Xuanzong shilu F'H;h’%{%‘f%ﬁ (Rpt. Taibei:
Zhongyang yanjiu yuan lishi yiiyan yanjiu suo, 115 vols, 1961-66) 55, p. 4b (1314). See He Xiaorong, “Ming Chengzu Yu
Fojiao” PHRYT="22 @155, Foxue yanjiu l'é'J'?f-’FJIZ[ﬁ, no.11(2002), pp. 206-15.

27 More study about the enforcement of these policies on the local level is still needed. In addition, although North China
usually had fewer monks and temples when compared with the Jiangnan region, this was not always the case. For example,
Zhengding fuzhi - (1752) (Rpt. Taibei: Taiwan xuesheng shuju, 1968), records more than six hundred Buddhist
temples within its jurisdiction.

B Gusu zhi 7;!?‘,3%‘—& (1542) (Rpt. in Beijing tushuguan zhenben congkan 1=l qﬁl?}ﬁﬁ?@i FF]| [Beijing: Shumu wenxian
chubanshe, 1998]), j. 29-30, pp. 414-74.

¥ See Songjiang fir zhi 1717 k. (1631) (Rpt. in Riben Cang Zhongguo Hanjian Difangzhi Congkan |4 il (% [y
FEF T [Beijing: Shumu wenxian chubanshe, 1991]), .50-52. Nevertheless, thirty-two temples there remained independent
without being incorporated.

3% Hangzhou fu zhi FAT R (1579) (Rpt. Beijing: Zhonghua shuju, 2006), /. 97-100.

U Daming fuzhi £/ (1445) (Rpt. Shanghai: Shanghai guji shudian, 1981) 4, p.704a.

32 See Zhengding fuzhi R (1752) (Rpt. Taibei: Taiwan xuesheng shuju, 1968), j.9; Baoding fuzhi . (1680),
J.29, and Taiyuan fuzhi “~FURR. (1612), j.24.

33 Shaoxing fuzhi A (1673). (Rpt. Beijing: Zhonghua shuju, 2006), /.23.
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resources,”" it still reveals the regional difference in enforcing a central government order in
the early Ming.

These regulations were frequently cited in subsequent generations and incorporated into the
law, which remained in effect throughout the dynasty.>> In reality, however, these rules were
often neglected. For instance, the ruler often justified a newly built temple by giving it a name
tablet.>® Nevertheless, it seems that the strategy of limiting the construction of Buddhist
temples worked rather well before the Wanli era, with an exception of Beijing which became
the new capital after the 1420s. According to records, for instance, ninety-two temples in
Huzhou Prefecture and one hundred and fifteen temples in Hangzhou were built, rebuilt or
renovated in the Hongwu era, but this number dropped to nine in the former and eight in the
latter in the Yongle period. Suzhou Prefecture was somewhat different because the number only
dropped slightly from 63 to 57.%" It is true that repairing those temples destroyed in the late
Yuan rebellion was a more urgent task in the Hongwu era than in the Yongle era, but the fact
that this number remained low until the Wanli era suggests the success of Hongwu'’s policies.

In contrast, the effort of the founding emperors to control the number of monks was less
successful. If the rules had been strictly followed there should not have been more than ten
thousand monks in the entire country. But in the Chenghua era (1465-1487) alone, as many as
twenty-five thousand ordination certificates were issued.® More importantly, an ordination
certificate was free for a candidate in the early Ming if he met relevant requirements, such as
passing exams. In the second year of the Jingtai era (1451), however, it was decided that any

novice monk could obtain the certificate if he delivered five shi 7| of rice to Sichuan for

3* For example, in Hangzhou fuzhi (1764), j. 28-32, only twelve temples were reported to be absorbed and forty two
monasteries remained. Another example is Xuanmiao si ;E;‘rZI'JﬁJ which was in Shaoxing but was actually amalgamated in the
Hongwu era. See, Chenxian zhi (1684) 6, p. 27b.

3 Da Ming lii P& (Shenyang: Liaoshen shushe, 1989) 4, pp. 46-47.

36 For example, by Kangxi 24 (1685) eighty-nine Buddhist temples had steles showing that they were imperially built, and

many of them were preserved from the Ming dynasty. See (Kangxi) Shuntian fir zhi (FEYF= . (Beijing: Zhonghua shuju,
2009) 3, pp.114-17.

37 See Huzhou fuzhi /’Jﬁﬁ’[[ﬁﬁ‘% (1758) (in Luo Zikuang #1~"[Z, ed., Zhongguo Mingshu Zhi |1 2 £, [Taibei: Dongfang
wenhua gongyin she, 1970], vols. 8-9), j. 9-10, Suzhou fuzhi (1693) (Rpt. Taibei: Dongfang wenhua gongying she, 1970), ;.
38-40, and Hangzhou fuzhi (1764), j. 28-32. Given that its building projects related to Buddhist temples were much fewer than
that of Hangzhou and of Huzhou, its relatively higher number in the Yongle era might be a supplement to its deficiency in the
Hongwu era.

3% He xiaorong, “Lun mingdai de duseng” ﬁ%ﬁﬂ [ fFT, Shijie zongjiao yanjiu {l] j1=F¥F4, no. 1 (2004), p.31n14.
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military use.”” This marked a beginning of the notorious practice of selling ordination

certificates (yudie #7%%) in the Ming dynasty, which later became a convenient recourse for the

government to collect money for urgent purposes. For instance, during one year in the
Chenghua era, seventy thousand ordination certificates were issued for this purpose. With the
practice of selling ordination certificates, it was money that decided if a person could become a
monk. The quality and quantity of monks and the samgha were thus out of control. By Jiajing
18 (1539), the emperor brought an end to the free ordination certificate, asking all novice
monks to pay a fee if they wanted to get it.*" But this is somewhat paradoxical because
officially he had stopped ordaining monks in Jiajing 6 (1527),*' a ban that would persist until
the final years of the Wanli era.*?

The Buddhism-related policy that was designed by early Ming emperors and enforced
throughout the Ming dynasty had profound influence on the development of Buddhism.
Meaningfully, in the entire study of Ming Buddhism, although scholars have paid particular
attention to this field from the very beginning in the 1920s until most recently, many of them
are still confused with Hongwu’s real attitude toward Buddhism. Only recently has Timothy
Brook convincingly argued that these policies nearly added up to suppression.” Also he
pointed out that patronal arrangements between the throne and the samgha, which took place
occasionally, were not a matter of state policy.** The reason for his finding lies in a shift of his
attention from the policies themselves to the result they created. Although more studies are
needed concerning the practice of these policies and their effects on Buddhism at the local level,
it seems safe to say that the dynamics pushing Buddhism forward seriously weakened,

especially in the mid-Ming period, as a result of the separation between the samgha and society,

* Ming Yingzong shilu [V|%: 3 45# (Rpt. Taibei: Zhongyang yanjiu yuan lishi yiiyan yanjiu suo, 361 vols, 1961-66) 206, p.5b
(4422). For the state of Buddhism in the mid- Ming, cf. Noguchi, “Mindai chiiki no bukkyokai: hidari zensei keigyd o megutte
no nGto” [ (e D IF f}%‘&ﬂl ek T /- b, Toyashi ronshin U IS5, no. 7 (1965), pp. 189-232;
Suzuki Masashi #7% 1, “Mindai teishitsu zaisei to bukkyd” FF{* TTJ;#EWJFT L 5%, Rekishi kenkyii ’?ELI’FICZE 6.11 (1936), pp.
47-63.

40 For the price of a ordination certification which varied over time and the major events of selling permits, see He, “Lun
Mingdai De Duseng,” p.33-34; Idem., “Lun Mingdai Zhonghou qi de yudie duseng” FZF%FIEJ R RRER R A [PFT, Nankai
xuebao FffIZ54, no. 5 (2005), pp. 61-67.

4 JJSL 83, pp. 8b-9a (1866-67).

42 For a survey of Buddhism-related policies in the Ming dynasty, see Shimizu Taiji, “Mindai butsudd tosei k&”; Idem.,
“Mindai ni okeru butsudd no torishimari.”

4 Cf. Note 11 in the introduction.

* Brook, The Chinese State in Ming Society, p. 150.
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which constitutes the background of this study.

1.2 The “Institutional Weakness” in the Political Structure

In addition to policies, problems related to the political structure also had a profound,
although often indirect, impact on Buddhism. Partly alarmed by the rapid collapse of the Yuan
dynasty (1271-1368), Hongwu reorganized the political structure, and the key point in his work
was to radically concentrate authority in the hands of the emperor at the cost of his officials. He
further tried to maintain a balance through mutual control among the officials.*’ Instead of
making a comprehensive examination of these reforms, the focus of this section is on his
redefinition of the power structure at the central government level, with special emphasis on the

ménage a trios consisting of emperors, the inner court, and the outer court.

1.2.1 Emperor Hongwu’s Centralization of Power

The political system which Hongwu inherited had a long history. Since the founding of the
Qin dynasty (221 BC-209BC) in 221 BC, the basic political structure in China on the central
government level was three-tiered, although this system would not reach its mature form until
the Tang dynasty. An emperor was at the peak as the ritual head of the state and wielded
supreme power in state affairs in the name of Heaven. Below him was the Chief minister

(zaixiang ' #f") who was the executive head administering the country but was responsible for

the emperor at the same time. The majority of bureaucrats were assigned to various posts which
gradually formed six ministries by the Sui-Tang period. They dealt with different aspects of
state affairs and were responsible for emperors and the chief ministers.

As powerful as they were, emperors were restricted in two main ways under this system.
Firstly, they were expected to act in accordance with the Heavenly way which, as time passed,

was “Confucianized”.*® Secondly, they were not supposed to get too involved with state affairs

4> For studies on the political structure in the early Ming, see Edward L. Dreyer, Early Ming China: A Political History,
1355-1435 (Stanford, Calif.: Stanford University Press, 1982), and John W. Dardess, Confitcianism and Autocracy:
Professional Elites in the Founding of the Ming Dynasty (Berkeley: University of California Press, 1983).

4 By the late eleventh century, Confucianism had evolved into Neo-Confucianism as one of the several attempts to find an
alternative to the orthodoxy of the age. With the Neo-Confucian Four Books becoming the basis of the civil service
examination after 1315, Neo-Confucianism rapidly expanded its influence beyond the Jiangnan region, where it had taken
shape, and was eventually promoted to be the Orthodoxy of Ming and Qing period China. As part of its effort to advance the
human condition, Neo-Confucianism kept trying to regulate and thus transform an emperor, ranging from his behaviours to his

most subtle thoughts. To justify its authority as such, Neo-Confucianism invented the lineage of the way (daotong ;fi7%),
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lest it disturb the chief minister’s administration. As a result, the direct influence of a ruler on
his officials and on public affairs was limited to some degree by the chief minister, while the
possibility that the chief minister abused power increased accordingly. Therefore, it was in the
emperors’ interest to maximize their power while keeping the operation of the government
smoothly. In this course various methods were deployed, especially in the early years of a
dynasty when power remained dispersed. For example, Emperor Taizu of the Song (1. 960-976)
reportedly gave his ministers large amounts of money in exchange for power that they had built
up in the course of establishing the dynasty.*’

Such a tendency of concentration of power in the hands of emperors reached an
unprecedented level in the early Ming. Unlike the kindness and patience of Emperor Taizu of
the Song, Hongwu substantially weakened the power of his ministers through waves of cruel
purges.” More importantly, aiming at perpetuating his dynasty, he spent dozens of years in
reshuffling the political system, particularly at the central governmental level, and refined the
roles of an emperor, the chief minister and inner court elites, especially eunuchs.*’ The
selection of a suitable heir was his major concern. Zhu Yuanzhang established his oldest son

Zhu Biao £ & (1355-1392) as his successor in Zhizheng 24 (1364) when he proclaimed

declaring that it had superiority to the lineage of sovereign (zhitong fF' j#K) because it had been passed down from ancient sages.
For the historical development of Neo-Confucianism and its complex relationships with the state, see Peter K. Bol,
Neo-Confucianism in History (Cambridge, Mass.: Harvard University Asia Center, 2008); Benjamin A. Elman, A Cultural
History of Civil Examinations in Late Imperial China (Berkeley: University of California Press, 2000); idem., “The Formation
of ‘Dao Learning’ as Imperial Ideology during the Early Ming Dynasty,” in Culture & State in Chinese History: Conventions,
Accommodations, and Critiques, eds. Roy Bin Wong, Theodore Huters, and Pauline Yu (Stanford, Cali.: Stanford University
Press, 1997), pp.58-82; Thomas A. Wilson, ed., Genealogy of the Way: The Construction and Uses of the Confucian Tradition
in Late Imperial China (Stanford, Cali.: Stanford University Press,1995); Peter Brian Ditmanson, "Contesting Authority:
Intellectual Lineages and the Chinese Imperial Court from the Twelfth to the Fifteenth Centuries" (Ph. D. disser., Harvard
University, 1999).

4 Tuotuo 4= et.al, eds., Song Shi “A'fLI (Beijing: Zhonghua shuju, 1977) 250, p.8810.

4 Zhao Yi T# and Wang Shumin = >, Nianer shi zhaji jiaozheng 1|~ EUHF%ITI%' (Beijing: Zhonghua shuju, 1984)
32, p.742, had a comment on Zhu Yuanzhang’s cruel treatment of his ministers. A famous story says that Zhu Yuanzhang burned
most of his powerful ministers after enticing them to attend a banquet with an excuse to celebrate the final success of their
insurgency. Although this is not a historical fact, it reflects how sinister this emperor was in the eyes of common people.

4 See Edward L. Farmer, Zhu Yuanzhang and Early Ming Legislation: The Reordering of Chinese Society Following the Era of
Mongol Rule (Leiden; New York: E.J. Brill, 1995); idem. "Social Regulations of the First Ming Emperor: Orthodoxy as a
Function of Authority," in Orthodoxy in Late Imperial China, ed. Kwang-ching Liu (Berkeley: University of California Press,
1990), pp. 103-25; Charles O. Hucker, The Ming Dynasty: its Origins and Evolving Institutions (Ann Arbor: Center for Chinese
Studies, University of Michigan, 1978).
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himself Prince of Wu and reaffirmed this decision in the first month of Hongwu 1 (1368).>° In
the first few years of his reign, he further established four rules concerning the crown prince by
referring to Chinese traditional practice.

A) The first rule is that the dizhangzi fjfj==" (the oldest son of the current empress) of an

emperor has the priority to succeed to the throne, regardless of his capacity and morality.”’ This
was a rule that Chinese people had practiced since the Spring and Autumn period (770 BC-476
BC).

B) In the case that a crown prince dies, his own dizhangzi will succeed to his privilege as
the heir. So, after his crown prince Zhu Biao died in 1392, Zhu Yuanzhang arranged Zhu
Yunwen 4 %% (1383-14027?), Zhu Biao’s oldest son of his legal wife, as his heir.>?

C) In the case that a dizhangzi dies without a son, his oldest younger brother with the same
mother has priority over his other brothers to take over the throne.>®

D) In the event that an empress has no son, the search for the crown prince will extend to
all of the emperor’s sons and seniority is the only gauge.

Although Zhu Yuanzhang followed the tradition in the selection of the crown prince, he
made revolutionary changes in the fundamental framework of the central government. In the

first decade of his reign, Zhu Yuanzhang structured his dynasty on the model of the Yuan, which

was in turn the continuation of Chinese traditional practice. He appointed Hu Weiyong FL[EJ‘[E ’?J

(?-1380) as the right (junior) prime Minister in Hongwu 6 (1373) and then the left (senior)
prime minister four years later.”* Before long, however, it was reported that Hu was abusing his
power. In the ninth month of Hongwu 12 (1379), Hu was found not to have reported the arrival
of the envoys from Champa as required. The outraged emperor thus ordered his arrest and
further sentenced him to death three months later when more of his plots were disclosed. The
authenticity of this accusation has long been controversial, but the alleged chief co-conspirators
were executed with Hu as a result. Their families and friends, who reportedly numbered up to

fifteen thousand, were also purged. Later, more civil and military officials were implicated in

% Long Wenbin #&¥ %4, Ming Huiyao F'H%ﬁﬁ,l (Beijing: Zhonghua shuju, 1956) 3, p.37.

U Ibid. 13, p.211. Cf. Ming Taizu shilu 103, p. 1b (1732).

52 Long, Ming huiyao 3, p. 45.

> Zhu Yuanzhang, Huang Ming zuxun L[ 32" (in Zhongguo zhenxi fali dianji xubian [l 1[SZ5 7% 0 ?—Fé,?@i”*rf.} [Harbin:
Heilongjiang renming chubanshe, 2002]), p. 496.

5* For a brief account of Hu Weiyong’s life, see DMB, pp. 638-41.
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Hu’s crimes and punished.”
Not satisfied with taking power back by killing, Zhu Yuanzhang further thoroughly
reorganized the central government to minimize potential dangers to his descendants. The most

significant step he took had two aims: to abolish the Central Secretariat (zhongshu sheng | I?{
1) and the Chief Military Commission (dudu fu f[ﬂff 1), the highest civil and military offices,

and at the same time promoted the chiefs of the six ministries and five chief military

commissions (= ]E‘ [’ﬁﬂ 'Jﬁ‘) by allowing them to report directly to and thus be responsible for the

emperor himself. In doing so, Hongwu said that it would avoid concentrating power in a single
department.”® To keep the newly-promoted six ministers under control, he devised a
complicated system of censorship: censors were officials who were almost lowest in rank but
had the privilege to surveil any officials and present suggestions to the emperor.”” As a result,
the central government became two-tiered, with the emperor in a still higher position less likely
to be challenged but more accessible to his officials.

In addition to threats coming from the outer court, Hongwu also kept alert to dangers
created by inner court members. In Hongwu 1 (1368), he ordered the compilation of a book
titled the niijie % 1?9 (Admonitions to Women) and said, “The first step to govern the country is
to rectify the family. The way to rectify the family begins with [a proper relationship of]
husband and wife. Although the empress acts as the model mother for people under Heaven,
they are not allowed to interfere with state affairs. As for other low rank court ladies (bingiang

ﬁ?ﬁélﬁ.ﬁ), what they should do is nothing more than fulfill their duties and serve in bathing and
hairdressing.” (?F",:\* H, TEEA TF VR, IEe Ry S BER BN AR
S, %Ef‘ﬁ?f&ﬁﬁj/ (iR I [IJE!J).SS For an empress who was in charge of the
inner court, he clearly stipulated that, “[ Although] as honourable as an empress, [she] is only in

charge of things relevant to imperial consorts and not [allowed to] interfere with even the least

55 For a detailed discussion about this case, see Gu Yingtai ;gq;ng, Mingshi jishi benmo PHI5¢151 7% 5 (Beijing: Zhonghua
shuju, 1958) 13, pp. 179-88. For a brief account of these purges and the overhaul of governmental structure following them,
see Edward L. Farmer, Early Ming Government, pp. 79-86. For a comment on this event, see Mingshi 139, p. 3987. For a
detailed discussion about this event, see Wu Han %Eﬁ, “Hu Weiyong Dang'an Kao” FVIF—J’I‘%’_F'J %=1, Yanjing xuebao F {15
¥, no. 15 (1934), pp. 442-80; Chi-hoi To, “An unsuccessful coup in early Ming: the case of Hu Wei-Yung (?-1380)” (M.A.
thesis, University of Hong Kong, 1997).

58 Ming Taizu shilu 129, p.4a (2049).

57 See Charles O. Hucker, The Censorial System of Ming China (Stanford, Calif.: Stanford University Press, 1966).

8 Mingshi 113, p. 3505.

29



things happening outside the court gate.” (£! T,J/QT Jiée! iF",El[ iy Hy, JHFII'F'H;'/ I, B52
g 5’*@5‘;—3).59 He imposed even more severe restrictions on court women from “receiving
requests from outer court officials, burning incense in Buddhist and Daoist temples, performing
exorcism and praying to stars.” (¥} EI%W, \ %”;{Fﬁ 3 f N ST Ry %}).60 With
regard to court women, he warned his descendants that “if receiving excessive fondness, [she]
will be proud and overstep her position. This will cause the proper relation between above and
below to become disordered. It is rare that there is no disaster in the ages when the governance
is under the control of the inner court.” (P&[%ﬁ@'{?{? iﬁ_ﬁ'}, fl [JE@?;QJ Y5y, ENAOH ﬁ[’*‘ ﬂ M, I
e, EET R ?f‘ To minimize the effect that these women might exert, Hongwu stipulated

that none of them could originate from powerful families.®” In the twelfth month of Hongwu 30
(1397) when he became seriously ill, the emperor even ordered the suicide of a consort in a
hope to avoid the reappearance of another usurper like Empress Wu (r. 690-705) of the Tang.
These regulations remained effective throughout the Ming and proved efficient in precluding
empresses and court concubines from interfering in state affairs.

Hongwu also took pains to keep eunuchs under control.*> Eunuchs had a very particular
position in the Chinese political system. On the one hand, they as a group were not assigned
any formal role in the political system. Their sole responsibility was to offer services necessary
for the operation of the inner court but avoid threatening the purity of the imperial pedigree,
which both the ruler and officials saw as the top priority. On the other hand, their proximity to
the ruler enabled them to influence him relatively easier when compared to court officials.
Conscious of the potential danger that eunuchs might create, Hongwu made every effort to limit
their effects on political life. Among his restrictions on eunuchs, four are particularly significant:
Firstly, he clearly prohibited eunuchs from getting involved in politics. A story tells that he
drove out a eunuch who had already served him many years only because the latter occasionally
tried to express his opinion about a matter which the emperor was discussing with officials. In
explaining this decision, the emperor said, “Since these people have daily intimate contact [with
the ruler], even small loyalty and faithfulness on their part is enough to insinuate them into the

ruler’s heart. When they [remain in the position] for a long time, they begin to usurp power and

% Ming Taizu shilu 52, p.4a (1017).

% Tbid. 52, p. 4b (1018).

' Mingshi 113, p. 3505.

2 Ming Taizu shilu 52, pp. 4a-b (1017-18).

83 See Shih-shan Henry Tsai, The Eunuchs in the Ming Dynasty (New York: State University of New York Press, 1996).
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interfere with state affairs and eventually cannot be restrained. Since the ancient age, many
troubles have begun with things like these. Now [I] set up a rule prohibiting eunuchs from
being involved in state affairs. [Thus, [] am determined to drive him out so as to warn the
following generations [of eunuchs].” (IF=57} '7}}? Lo EPRUT fﬁ, RLI AT, WA X
w0, (B, P B, EEACT L PO TR R A SRR ST
%, WA, ARl "%%‘Jlﬁj’ “}«+). He is also said to have set up an iron plank in front of a palace
gate, warning that eunuchs would be executed if they intervene with politics.** Secondly, he
ordered all eunuchs not to be educated, for a learned eunuch would be easier to interfere in state
affairs but harder to control.”” Thirdly, he tried to lower the status of eunuchs by preventing
them from obtaining military and civil ranks.®® Fourth, he ordered that the harshest punishment
be applied to any collusion between eunuchs and outer court officials.®’

Hongwu spent many years designing and modifying the political structure and its operation

regulations. Finally he recorded his decisions in the Huang Ming zuxun E'PFi-'3" (The

ancestral instruction of the Great Ming) and in the name of an ancestor forbade his descendants
to change it in any way.®® For better or worse, his reforms thus laid the foundation for the Ming
government, and its unchallengeable status made it function like a constitution in the Ming
dynasty. However, no regulation could be applied everywhere at all time. In the subsequent
ages, Hongwu’s legacy, although with many modifications, persisted leaving profound marks

on the fate of this dynasty.69

1.2.2 Variations Prior to the Jiajing Era
Despite his repeated warnings, Zhu Yuanzhang’s system collapsed very quickly. His rules
concerning the succession were soon challenged. Zhu Yunwen, Hongwu’s grandson, succeeded

to the throne as the Jianwen emperor (1. 1399-1402) after Hongwu’s death. Unfortunately for

% Long, Ming huiyao 39, p.699.

 Xia Xie FJ*&, Ming tong jian FERIEE (Beijing: Zhonghua shuju, 1980), dates this order to Hongwu 2 (1369), while Ming
huiyao (39, p.699) has Hongwu 10 (1377).

% Long, Ming huiyao 39, p. 697.

7 Ming Taizu shilu 163, 1a (2523).

88 Zhu, Huang Ming zuxun, p. 483.

8 See Hucker, Chinese Government in Ming Times: Seven Studies (New York: Columbia University Press, 1969). Idem., The
Ming Dynasty: its Origins and Evolving Institutions (Ann Arbor: University of Michigan, 1978); Hucker and Tilemann Grimm,
Chinese Government in Ming Times (New York and London: Columbia U. P, 1969); Zhou Qi, Mingdai Fojiao Yu Zhengzhi
Wenhua.
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this new ruler, he soon faced a rebellion by his uncle Prince of Yan and, what’s worse, he found
no suitable generals to lead his army because his grandfather had killed most of them. In
addition, his strict control had provoked eunuchs so that they kept leaking critical information
to the insurgents.” Three years later, Prince of Yan won the war and established his own reign
as the Yongle emperor (r. 1403-1424). Another violation of the regulation happened when
Emperor Ying (r. 1435-49; 1457-1464) was captured by the Mongol army in Zhengtong 15
(1449). This defeat threw the court into chaos, leading his oldest son to be established as the
crown prince. But this twelve-years-old boy proved unable to deal with such an extremely
complicated situation. He was thus replaced one month later by his uncle Prince of Cheng to be
known as Emperor Jing (r. 1450-1456). Prince of Cheng’s assumption of the throne went
against the rule of dizhangzi.71

Changes also took place at the central government level.”” The abolition of the prime
minister made the emperor’s job far too strenuous, and finally led to the formation of the Grand
Secretariat (neige [*|[¥]). For example, it is said that Hongwu dealt with more than three
thousand cases in eight days of the ninth month of Hongwu 17 (1384). Nobody could work
under this pressure for a long time, and the emperor thus found himself in a dilemma: he
needed competent persons to help him, but he feared the potential danger of promoting people
with their own ambitions to a powerful position. He tried to appoint several Grand Secretaries
(daxueshi "~ ) as his private advisors but cancelled this post three years later. Following
Hongwu’s example, Yongle chose seven people as his own consultants. Although given a rank
under the fifth, these people offered opinions on important state affairs. The status of the grand
secretary had been promoted by the time of Emperor Xuan (r. 1425-35), and an institution to be

known as the Grand Secretariat (neige PJF,EEJ) was created. Nevertheless, the six ministers still

outranked the grand secretary in status and power. Meanwhile, the system of the senior grand

secretary (shoufu F’[ﬁﬁ) came into being gradually within the Grand Secretariat. The grand

secretary expanded its power significantly when Emperor Ying ascended to the throne at the

™ Long, Ming huiyao 39, p. 699.

I As for this event, see Xia, Ming Tongjian, j.24, Gu, Mingshi jishi benmo, j. 33, 35; and Tan Qian I?ﬁ%, Guoque [Bf#E
(Beijing: Zhonghua shuju, 1958), ;.27, 30.

2 For the Ming court as an arena of competition and negotiation which evaded the founder’s legacy in many respects, see
Culture, Courtiers, and Competition: The Ming Court (1368-1644), ed. David M. Robinson (Cambridge, Mass.: Harvard

University Press, 2008).
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R )."* The

age of ten.”” An author thus commented that after Emperor Ren, “The power of the Grand
Secretaries made them look like the chief minister in the Han and Tang dynasties, although
without the title of the chief minister.” (F¥11# .1 E1 7R - ‘?’[%‘iﬁ, ﬁ TFF

term yanran &} reveals the ambiguous status of the grand secretary in the government
structure: they began to function like the Chief Minister before, but they were not real chief
ministers, which meant that they were never able to justify their power because it was against
Hongwu’s designs. A vicious circle was thus created: the more powerful they were, the more
likely they were charged with breaking the “Ancestral Regulation” (zuzhi ' ﬁj[]) And the more

they were attacked the more they tried to curb criticism against them, which in turn invited
75

more criticism.

With regard to eunuchs, Hongwu’s endeavor to keep them as nothing more than servants in
violated his own orders to keep eunuchs away from politics. Compared with him, Yongle relied

the inner court eventually failed. In fact, it was said that the degree of Ming eunuchs’ abuse of

power eventually exceeded any Chinese dynasties except the Han and Tang.”® Hongwu first

more on eunuchs.”” He assigned them to important positions, such as envoys to foreign
countries and supervisors of armies. Also it is said that he built a school exclusively for eunuchs,

in which high ranking officials were appointed as instructors. In the subsequent ages, eunuchs
became even more influential. With the formation of the Grand Secretariat, the emperor
introduced a regular procedure known as piaoni 143~ (draft comments) and pihong 5"

(writing in red),”® in which the grand secretaries first reviewed memorials submitted by

3 For a short survey of the increase in influence of the grand secretary in this period, see CHC, vol. 7, pp. 286-88. Cf. Zhao

and Wang, Nian 'er shi zhaji 33, pp.767-69.

" See Huang Zongxi ?'4 4, Mingyi daifang lu F'Hﬂd'fﬁ?ﬁﬁ# (in Huang Zongxi quanji :F‘T[ F# = & [Hangzhou: Zhejiang

™ Mingshi 109, p. 3306.
> About the grand secretariat in the Ming dynasty, see Wang Qiqu = I 3, Mingdai neige zhidushi ¥~ [“Jfgjmu@ I (Beijing

Zhonghua shuju, 1989), and Tan Tianxing /=K, Mingdai neige zhengzhi PF| [ [* [4]15 F[ (Beijing: Zhongguo shehui kexue

guji chubanshe, 1985] vol.1, pp. 1-47), p.44.
8 As for how eunuchs controlled the whole procedure from a memorial’s arrival at the hands of an emperor and its returning to

the sender after commented by the emperor, see Liu Ruoyu 2 .lj]{, Zhuozhong zhi 3113, (in Xuxiu siku quanshu 5g1(S) hlvg,

"
By

" Two eunuchs in the Yongle reign deserve to be singled out. The first was the legendary Gangtie &f#48. A Beijing temple was

chubanshe, 1996).
named after him in honour of his military accomplishments and then gradually became the ancestral temple for eunuchs of the
following generations. The other was Zheng He £#1 (1371-1434) who has long been well-known for his seven navigations.

= ?} [Shanghai: Shanghai guji chubanshe, 2002]) 13, pp. 481-83.
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officials and then suggested appropriate responses by posting on each a draft comment for
imperial approval. The emperor usually adopted their advice, and then asked eunuchs to
transcribe the responses in red ink in his name so that these rescripts could be sent to the
respective ministry for implementation. Due to a lack of strict supervision, eunuchs got much
room to play for power in this procedure.”’ Ming historians commented on the result of this
procedure as follows, “Then the piaoni of the Grand Secretariat had to be decided by the pihong
of eunuchs, which made the power of the prime minister shift to eunuchs. The promotion and
demotion of officials were all under the control of eunuchs. Hence, the mediocre officials were
busy with meeting eunuchs’ requirements, and the few virtuous ministers which appeared

occasionally worried about the situation but had no way to correct it.” (JR[*|[¥] F1#& T H T
HOT R , AMRD S , BORLEE D S, R (2 AR

YIS, [EE) T, 3{‘ FF';[IJ E Fj:fsf).go Eunuchs thus became significant participants in the

political arena. Nonetheless, no matter how powerful they might be, their roles in politics

lacked a legal basis, just as did the Grand Secretariat.”'

1.3 Political Troubles during the Jiajing-Wanli Era

In 1521, Zhu Houcong -+ 'F# (1507-1567) started the second longest reign in the Ming as

the Jiajing emperor. Originally a local prince, he got this chance only because his cousin the
Zhengde emperor (1. 1505-21) died without a son or full brother. Zhu Houcong was fifteen
years old when he came to the capital from his enfeoffment several thousand kilometres away
in Hubei. Unsurprisingly, he thus faced big challenges, which in turn made court politics

develop otherwise than Hongwu had designed.

™ For contemporary criticism about eunuchs’ manipulation of the piaoni, see Ming Wuzong shilu P S d S (Rpt. Taibei:
Zhongyang yanjiu yuan lishi yliyan yanjiu suo, 197 vols, 1961-66) 66, p. 5a (1441); Yang Lian f§3E, Yang Dahong xiansheng
wenji Hb S AE Y B (in Siku jinhui shu congkan [ Q‘%?{%IU [Beijing: Beijing chubanshe, 2000], vol.10) 1, pp.la-b.
8 Mingshi 72, p. 1730. For the change in the relationship between eunuchs and the grand secretary, see Huang Zongxi, Mingyi
daifang lu, pp. 8-9. Zhao Yifeng #iffki& “Piaoni zhidu yu mingdai zhengzhi” E‘I%ﬁﬂ@g‘?ﬁg] fJQF‘YF'\,, Dongbei shifan daxue
xuebao PN |ETZE4, no. 2 (1989), pp.35-41.

8! In addition to the inner court, the influence of Ming eunuchs expanded to the local society. See David Robinson, Bandits,
Eunuchs, and the Son of Heaven: Rebellion and the Economy of Violence in Mid-Ming China (Honolulu: University of Hawai'i
Press, 2001); idem. “Banditry and the Subversion of State Authority in China: The Capital Region During the Middle Ming
Period (1450-1525),” Journal of Social History 33.3 (2000), pp. 527-63.
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1.3.1 Emperor Jiajing: Rituals, Daoism, and Court Politics

Jiajing’s story began with the death of the Zhengde emperor without a suitable successor.
Zhengde was infamous for his deeds. Although his officials repeatedly warned him of his lack
of a son and presented various suggestions, including adopting a cousin’s son, he paid little
heed to these admonishments. Finally, when he died without a successor, because he also had
no full brother, he had to entrust state affairs to court officials and his mother Empress Dowager

Cishou %% (?-1541).*? Since no regulations in the Ancestral Instruction were about the

succession of an emperor who dies without a son and a brother, the senior grand secretary Yang

Tinghe fih=#1 (1459-1529) and Empress Dowager Cishou had to bend the rules and decided to

take Zhu Houcong from his princedom in Hubei as the heir to the throne.*> Zhu Houcong was
only a cousin of Zhengde, with whom he shared a common grandfather, and his father was the
eldest younger brother of Zhengde’s father the Hongzhi emperor (r. 1487-1505). This decision
was then announced in an edict issued in the name of Zhengde.

During the interregnum of thirty-seven days between Zhengde’s death and Zhu Houcong’s
enthronement, Yang Tinghe was in sole control of state affairs. Through cooperation with
Empress Dowager Cishou and eunuchs, he kept the government operating and maximized the
power of the grand secretariat. He first issued an edict in the name of the new emperor,
declaring correction to abuses of the reign just concluded and the inauguration of reforms.
Among many steps he took, he dismissed a reputed 148,700 superfluous personnel in Beijing,

drove away a host of Daoist priests, and arrested a dangerous military official Jiang Bin {4

(?-1521) who was executed three months later. All of these steps were widely applauded.
Unexpectedly, they were quickly challenged by Zhu Houcong, a fifteen-year-old boy.
When arriving at Beijing’s suburb, Zhu Houcong insisted that he should be welcomed as a
successor rather than as an heir apparent. Yang Tinghe ignored this point when drafting the
edict. Yang thought that the successor of the throne should consider himself as an adopted son
of Emperor Hongzhi, thus Zhengde’s younger “brother”, so that the direct line of succession
would nominally continue. Since Zhu Houcong declined to compromise, Yang and the court

officials had no choice but give in. This started what was later called the “Grand Ritual

82 For precedents of an emperor’s adoption of nephew as his successor of the throne, see Carney T. Fisher, The Chosen One:
Succession and Adoption in the Court of Ming Shizong (Sydney; Boston: Allen & Unwin, 1990), pp. 25-45. For Emperor
Wuzong’s arrangement of state affairs after his death, see Ming Wuzong shilu 197, p.4b (3680).

8 For Yang Tinghe’s life in the early Jiajing period, see Ye Shuping % }#¥#3#, “Ming Zhongye shoufu Yang Tinghe zhi yanjiu”
P LA 7 (MA thesis, Guoli Zhongyang daxue [ (] 15158, 2008).
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Controversy.”® Later, Jiajing further tried to treat his birth parents as if they were really
emperor and empress when alive, but this made him face tremendous resistance from the
majority of court officials. On the fifteenth day of seventh month of Jiajing 3 (August 14, 1524),

many officials gathered before the Zuoshun "' gate to protest. This exasperated the emperor

who then ordered one hundred thirty-four officials arrested and put in prison, and many were
flogged. Sixteen lost their lives in this event. About one year later, Jiajing got a complete
victory in this campaign and concluded it with the compilation and publication of an official
history about this event, but it turned out that the aftermath of this debate would persist into the
next decade.

It is worthwhile to know that this time-consuming and destructive debate was not as trivial
as it appeared. During the forty or so days when Yang Tinghe was in sole control of state affairs,
he had expanded the power of the Grand Secretariat to an unprecedented degree. In order to
survive in the unfamiliar surroundings, however, Jiajing showed much flexibility in dealing
with such violation of his authority. Despite Yang Tinghe’s oppositional stance in the “Ritual
Controversy,” not only did Jiajing keep Yang in office to insure the smooth operation of the

government, but he also granted him the title Grand Preceptor (taishi ~f]). Yang Tinghe

modestly declined the title, but he did not refuse to cooperate with the emperor. Together they
launched an attack on imperial family members headed by Empress Dowager Cishou and the
eunuchs.® After these people had submitted to their pressure, however, Yang Tinghe himself
became the target of Jiajing’s attack by approving his request for resignation in Jiajing 3 (1524).
Officials’ request for retirement in Ming China was a way to express their opinions in many

6

cases,’® and Jiajing had repeatedly refused Yang’s retirement before. This unexpected

acceptance of Yang’s resignation suggests that the emperor had become strong enough to

% For this debate, see Fisher, The Chosen One; Endo Takatoshi jaiHfi (%, “Kasei no reisei kaikaku ni tsuite” ‘g’g,ﬁ%@ﬁ%fﬁuai
#Z DT, Hoseishi kenkyi 3+ ﬁiu ELIWE (1993), pp. 398-400; Zhang Xianqing I=Hi%, Zhang Xianqing wenji 3=2i5 ¥ &
(Shanghai: Shanghai cishu chubanshe, 2005), pp. 253-70; Nakayama Hachird f[1[!] /" 4Ifi. “Futatabi Kaseichd no taireimondai
no hottan ni tsuite” F|Uf " g,%ﬁﬁ@*%ﬂﬂ@ D ?ﬂfﬁ} | \ZHREW T, in Mindaishi ronso Shimizu hakushi tsuito kinen PF|{% ﬂlﬁﬁ
S ?%f]‘ﬁii SfIEE &, ed. Shimizu Hakushi Tsuitd Kinen Mindaishi Ronso Hensan linkai ?%T]‘%‘j]ﬂ iﬂ[‘ﬁ?t",ﬁﬂﬂ = Elﬁﬁ%"*;
?’F}%}r%’( & DF{ (Tokyd: Daian, 1962), pp. 37-84.

85 For their attacks on the Empress Dowager and the eunuchs, Chen, “Mindai bukky® shakai no chiiki teki kenkyd,” pp. 46-67,
has offered a good case study by analyzing their treatment of the imperial estate (huangzhuang E'i*).

% As for officials’ use of request for retirement as a means to express their political opinions to the ruler, see Li Jia % {Z,
“Ming Wanli Chao Guanyuan 'Qixiu' Xianxiang Fenxi” F'EJF'JJ?@EJ’EII’ F 12 (R L4554, Qiushi xuekan sFRLEF]), no. 2
(2009), pp.133-38.
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confront Yang. Yang’s influence at court was further reduced by Jiajing 6 (1527). In an edict the
emperor reproached his former minister as follows: “Yang Tinghe is the principal criminal. He
harbours insubordinate ambitions and coerces the emperor. He regards himself as a meritorious
minister who has established the state policy, and sees me, the son of Heaven, as a pupil.” He
continued to say that by law Yang “should be executed in a public market, (but) I treat him with

particular leniency, only dismissing him from office and demoting him to commoner.” (154!
Er'r%tlz |/ %F 1= [/ ﬁrquJ ; \/ —L'S'K*[ESJ:EZ[ [ FIF Ef == P }fFJq fi’g %&‘I ﬁ—‘\
[ > R, R E).Y The key words in this edlct are that Yang Tinghe was not submissive

to the emperor and violated the authority of the ruler.

Jiajing’s victory over Yang Tinghe signalled his prevailing over those forces closely
connected with previous reigns, but he quickly found that he had to deal with a structural
problem with his ministers. In the “Ritual Controversy,” a small group of officials who were
newly appointed and had little connection with Yang’s circle began to side with the emperor.

Led by Zhang Cong 3=7f (1475-1539), they argued against those stubborn officials on behalf

of the emperor. In reward for their service, Jiajing promoted them at an unprecedented pace and
successively promoted them into the Grand Secretariat. To Jiajing’s disappointment, however,
once installed in this office, they were frequently found in a standing opposite to the emperor.
To some degree this is not surprising because it was merely another instance of the structural
tension between an emperor and the Grand Secretariat. As a result, the circle had begun again.
Zhang Cong entered the Grand Secretariat in 1527 and became senior grand secretary three
years later, but he experienced promotion and demotion several times only in a few years. Xia

Yan EJF;I (1482-1548), although one of Jiajing’s major supporters, was even beheaded in 1548

after having become senior grand secretary. Although his death partly resulted from strife
among court officials, it was Jiajing who forced investigating officials to sentence him to death,

reinforcing that “the right of mercy and penalty should be held by the ruler” (Fi“fz&fé', I

Xia Yan’s death was a sign that Jiajing had achieved a decisive victory in the war against his
ministers.
In the latter half of his reign Jiajing remained the ultimate political authority. In Jiajing 20

Jiajing narrowly survived an attempted assassination, but his favourite, Concubine Duan, lost

8 Ming shizong shilu 89, p. 3b (2010).
88 JJSL 335, p.1b (6130).
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her life in the event.* From then on, the emperor took up his residence in Xiyuan P"l?jﬁj

(Western Garden) and would not return to the inner palace quarters until a few days before his
death. During the remaining twenty or so years, Jiajing confined himself to the enclosed small

place and kept busy practising Daoist rituals. He entrusted state affairs to Yan Song %‘rﬁ;gj

(1480-1565) who replaced Xia Yan as the senior grand secretary. Yan Song was infamous at
court, but he was loyal to the emperor and at the same time gained support from eunuchs. As a
result, Yan Song stayed in that post for almost twenty years. Nevertheless, the emperor had
power tightly in his hands, as evidenced by an observation that “although practicing Daoist
magic in Xinei (i.e. Xiyuan), the emperor (Jiajing) still holds the reins of government and deals
with memorials until the fifth watch of the night.” ( FREfSS i), 1R, ko) = =i,
%)

With regard to eunuchs, they were under the strictest restrictions in the first half of the
Jiajing era. For example, it was said that half of court official knelt when looking at eunuch

Wang Zhen TJ& (?-1449) in the Zhengtong era, three out of ten of them knelt when looking at
eunuch Wang Zhi ¥ F.(?-1487) in the Chenghua era, and fourth five of them knelt when
meeting Liu Jin |} (?-1510) in the Zhengde era, but they did not do the same thing anymore
in the Jiajing era.”’ In the second half, however, the emperor’s withdrawal gave eunuchs a
better position to negotiate with court officials. They thus became more influential and much
freer to act. An anecdote told by a eunuch in the Jiajing era shows this point very clearly:
“Previously when Mr. Zhang [Cong] went to court, we bowed to him; later when meeting Mr.
Xia [Yan], we looked at him equally. Now Mr. Yan [Song] will bow to us before entering [the
palace].” (y | 196455, Z5 M 2Rr7 3. m= s, SPpIT R P 48R
EIME ﬁf‘i%fﬁ ).”? The three officials mentioned here servered as the senior grand

secretary in the early, middle, and late Jiajing era, respectively. Their different attitudes toward

eunuchs reflect a steady growth of the latter in influence, although it might also have something

8 The reasons for this assassination are not clear. Some sources say that it was because that the emperor treated the palace girl
harshly and harmed their health to make drugs for longevity. The selection of young girls before puberty was conducted several
times indeed during the Jiajing reign.

% Gu, Mingshi jishi benmo 52, p. 795. About Jiajing’s tight control of the court in the latter half of his reign, also see Tan,
Guoque, j.64.

! Wang Shizhen = {{] BT, Gu bugu lu #37 #1564 Quoted from Chen, “Ming dai zhong yi yigian huanguang, sengguaan yu
ting chen de lianjie guanxi,” p. 284.

%2 See Zhao and Wang, Nian er shi zhaji 35, p.808.
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to do with their personal characters.

1.3.2 Emperor Wanli: the Succession Issue and a Deadlock at Court
In 1567, Longqing succeeded to the throne after Jiajing’s death, but his insufficient control
of the court made the Grand Secretariat a battleground. As Longqing’s former tutor, Gao Gong

FF‘,'J}TIJT (1512-1578) played a central role in the Longqing court.” In the first year of this reign,

Gao Gong was driven out of the grand secretariat by Xu Jie, who had successfully trapped Yan
Song in the final years of the Jiajing era, but he staged a comeback in Longqing 4 (1571). Not
only did he become senior grand secretary this time but he also was concurrently in charge of
the Ministry of Personnel. This brought him criticism because, given that the Ministry of
Personnel was the most significant one among all six ministries,”* this arrangement violated the
rationale of balance and mutual control. To purge those opposed to him, Gao suggested to the
emperor that nearly two hundred officials, particularly censors, be re-evaluated. Despite strong
opposition from other officials, Longqing accepted this proposal. Finally, Gao Gong
successfully expelled nearly thirty officials out of court.”> However, his good time did not last

long before it was ended by Zhang Juzheng 3= FI[J:L (1525-1582). Appreciated by Xu Jie,

Zhang managed to win the trust of Gao Gong after Xu Jie was forced out of the court in
Longqing 2 (1569). Several years later when Longqing died young, Gao Gong was entrusted
with assisting his son Wanli with state affairs. However, Zhang took advantage of the chance of
this transition period and, through collaboration with the mother of the new emperor Cisheng
who we shall feature in Chapter 3 and eunuch Feng Bao {f5ffl (?-1583), forced Gao Gong out
of the court in an extremely sudden way and replaced him as senior grand secretary.”®

In the subsequent ten years, Zhang Juzheng was in sole control of the court and became the

most powerful politician in the Ming dynasty. Wanli was only ten years old when he ascended

% Sakurai Toshirs 2| 1[5, “Ryiikei jidai no naikaku seiji: Ko Ky no koka seisaku o chiishin ni” ﬁ%iﬁﬁﬁﬂj e @[‘JF%JF’YF'}:
E{J}ﬁ @%%&'E&ﬁ% Fl1-=1Z, in Minmatsu shinsho no shakai to bunka [F7 ‘{%?’J@ﬁrﬁ & {*, ed. Ono Kazuko [ PEFI5",
(Kyoto: Kyoto Daigaku Jinbun Kagaku Kenkytijo, 1996), pp. 27-59.

% See ibid. 33, pp.770-71.

% For details of this event, see Kawakatsu Mamoru | [54], “Jo Kai to Cho Kyosei” [=[ & %’%FF'[T_*, in Yamane Yukio kyoju
taikyii kinen mindaishi ronsé jo , pp. 243-62; Jiang Decheng % Bl5Y, Xu Jie yu Jia, Long zhengzhi [ZI7="5 B%F’YF} (Tianjin:
Tianjin guji chubanshe, 2002).

% As for the power struggle in this phase, see CAC, vol. 7, pp.518-522. For Feng Bao, see Zhang Chengxiang JRE<EE,
“Wangming huanguan Feng Bao zhi yanjiu” B g fiife Y W‘ﬁ (M.A thesis, Guoli zhongyang daxue [ [ I~ 25
2006).
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to the throne, which made it necessary for the Grand Secretariat to take the major responsibility
of administration. Zhang Juzheng was the teacher of the emperor and gained his trust.”” With
full support from both Cisheng and Feng Bao, Zhang launched a series of reforms which
brought a golden age to the country.”® In this course, his power swelled to such a degree that
almost all voices against him were silenced. However, not unlike his precursors, his
responsibility as senior grand secretary was not defined and his expansion of its power was
technically unjustified. The more powerful he became, the more dangerous he was; there was
little anyone could do. Although Zhang was lucky to have a peaceful death in Wanli 10 (1582),
dozens of his family members were locked in a house and some starved to death when the
emperor took revenge on him several months after his death,.”’

The Wanli court after Zhang Juzheng was much troubled by the establishment of the crown
prince. Wanli got married in Wanli 6 (1578) at the age of sixteen, but the empress did not give
birth to a boy for him even several years after the marriage. This became a concern pervading
the inner and outer courts. Efforts were taken, including praying to gods and bringing more
girls into the inner court. Then, it was suddenly reported that a court lady to be known as
gongfei %ﬁU{E[ (Courtesan of Humility; cited as gongfei hereafter) had conceived Wanli’s child.
Finally, Wanli’s first son Zhu Changluo £ ﬁlji?‘[ (r. 1620) was born in the eighth month of Wanli
10 (1582). However, the woman that Wanli really loved was not gongfei but Courtesan Zheng,
who gave birth to Wanli’s third boy named Zhu Changxun - ﬁ'JiFH (1586-1641) in Wanli 14
(1586). Shortly after the birth of Zhu Changxun, Wanli granted Courtesan Zheng a title of the
Imperial Honoured Consort (huang guifei EJEJ fe1), the second highest title for court ladies

which gongfei would not get until twenty years later.'”
This unusual favour alarmed court officials. Neither Zhu Changluo nor Zhu was mothered

by the empress, but since Zhu Changluo was senior to Zhu Changxun, Zhu Changluo had the

%7 For the relationship between Zhang Juzheng and Wanli, cf. J. K. Murray, “From Textbook to Testimonial: The Emperor's
Mirror, an Illustrated Discussion (Di Jian Tu Shuo/Teikan Zusetsu) in China and Japan,” Ars Orientalis 31 (2001), pp. 65-101;
Fan Shuzhi 856§, Zhang Juzheng yu Wanli huangdi %%Fﬂf*%?ﬁ’ﬁﬁ TTJ (Beijing: Zhonghua shuju, 2008); Ray Huang, /587,
a Year of no Significance: The Ming Dynasty in Decline (New Haven: Yale University Press, 1981), Chapter One.

% For Zhang Juzheng’s reliance on Feng Bao’s support, see Iwai Shigeki f# [£] 75481, “Cho Kydsei zaisei no kadai to hoho” 9=
?[I*Eﬂjf@%fé‘g}; 3k, in Minmatsusinshoki no kenkyii PE[7% “/%T?JEIEJO)’[FIZ[E, ed. Iwami Hiroshi ?[ 5174, Taniguchi Kikuo 75

[ % (Kyoto: Kyodto Daigaku Jinbun Kagaku Kenkytijo, 1989), pp. 225-69; Fan shuzhi, “Zhang Juzheng he Feng Bao”

J= F‘[I*ﬂ"{,%['ﬁ\', Fudan xuebao T EVZ4, no. 1 (1999), pp. 225-69.

% Mingshi 213, p. 5651.

" WLYH 3, p.97.
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priority over Zhu Changxun to succeed to the throne because he was senior to the latter. But
since Courtesan Zheng had the emperor’s special favour, officials began to worry that Zhu
Changluo would be replaced by his younger half-brother. In the second month of Wanli 14
(1586), shortly after Courtesan Zheng had become the Imperial Honoured Consort, two officials
presented a memorial requesting Zhu Changluo to be established as the crown prince. Wanli
angrily said that he would observe the rule regarding the priority of a senior over a junior. This

event signed the start of the “Debate over the National Foundation”(guoben [74).

It took as long as about thirty years to completely solve the succession issue. Wanli was
very likely not sincere when saying that he would observe the established regulation regarding
the crown prince, but it was taken as a promise by his subjects. From then on, they repeatedly
requested him to fulfill this promise, but Wanli invented various excuses to postpone its
solution and frequently punished those who brought it up. Some important events punctuated
this time-consuming process. In Wanli 18 (1590), for the first time Wanli gave a schedule to
solve the problem under the condition that his officials should not bother him with the issue in
the following year, but then he rebuked his officials for breaking the promise and refused to do
so. In the first month of Wanli 21, he suggested granting his three sons the titles of prince at the
same time, but court officials who saw through his intention to make Zhu Changluo
undistinguishable from Zhu Changxun refused it. Next year, Wanli was forced to let Zhu
Changluo receive formal education but refused to treat him like a crown prince. In the tenth
month of Wanli 29 (1601), under tremendous pressure from both court officials and his mother,
Wanli finally established Zhu Changluo as the crown prince, but Zhu Changxun remained a
serious threat to Zhu Changluo until he left Beijing and took up residence in Henan in Wanli 42
(1614)."!

Wanli’s hesitation in designating the crown prince left enough room for his subjects to
suspect his real purposes, which not only earned him criticism but also generated serious
political crises. In Wanli 26 (1598), an event to be known as the first “evil pamphlet” case

(vaoshu an 7;192%{ %) took place. Courtesan Zheng was charged in this case with trying to

establish Zhu Changxun as the crown prince, but she got through the crisis smoothly. By Wanli
31 (1603), although Zhu Changluo had become the crown prince three years before, suspicion
that he would eventually be replaced still lingered in the capital. Against this background, the

second “evil pamphlet” case took place. One morning of the tenth month of that year, a

11 See Gu, Mingshi jishi benmo 67, pp. 1061-76.
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pamphlet appeared everywhere in the streets of Beijing charging Courtesan Zheng with
attempting to change the crown prince. In addition, two of the three current Grand Secretaries
were accused of conniving with her in this scheme. The entire court was immediately thrown
into chaos and more importantly, as we shall see in Chapter Five, it provoked vehement mutual
attacks among bureaucrats which almost led the death of one of Zhu Changluo’s teachers.'® In
Wanli 41 (1613), it was reported that a eunuch serving Courtesan Zheng was using black magic
to curse Zhu Changluo, Wanli, and Empress Dowager Cisheng. Once again this created chaos in
the inner court, but once again Wanli helped Courtesan Zheng survive the crisis.'” Finally, in

the fifth month of Wanli 43 (1615), a man called Zhang Chai 3=+ barged into Zhu

Changluo’s palace with a wood club. He hurt old eunuchs who guarded the palace, but was
caught before finding the crown prince. Although Zhu Changluo finally cooperated with his
father to cover up this event without implicating Courtesan Zheng, it was seen as an
unsuccessful attempt to murder him.'%*

Wanli’s failure to place his favourite son as the crown prince poisoned his relationship with
bureaucrats, which partly made him refuse to deal with state affairs. In fact, Wanli was diligent
in administration in the first few years after Zhang Juzheng’s death. Starting from Wanli 14
(1586), however, he refused to hold court, and the situation became even more serious two
years later so that he cancelled almost all imperial audiences from then on. For example, during

the twelve years that Shen Yiguan 'k~ €1 (1531-1615) served as the grand secretary, he saw
the emperor only twice. Zhu Geng £t (1535-1608) was the grand secretary for six years,

including two years as the senior grand secretary, but he never obtained a chance to see the
emperor. In addition, Wanli refused to respond to most memorials submitted to him and did not
assign new officials to vacant positions. Disappointed with the situation, some officials chose to
quit. The vacancies they left usually were not filled for years, which in turn increased the

burden on other officials and forced more to quit. A vicious circle was thus generated.'®’

192 For these two cases, see Liu Ruoyu, Zhuozhong zhi, j. 1-2, pp. 437-51; Gu, Mingshi jishi benmo 67, pp. 1067-68, 1070-72.
Cf. Okazaki Yumi "% 115, “Banreki no kaibunsho—yiikikdgi ni odorasareta hitobito” ]}T'JJ’{—J'F@‘[‘?E@ 3?{— PR ¥ ) 129
53Nt M 7, Chiugoku bungaku kenkyii H Eg %ﬂﬁmt no. 13 (1987), pp. 73-88.

183" Gu, Mingshi jishi benmo 67, p.1073. Wen Bing ¥ =4, Xian bo zhi shi juﬁﬁi\ilﬁ (in Xuxiu siku quanshu, vol. 437) 1,
pp.19-20 (597).

1% For a short description about the case of “the attack with the club,” see CHC, vol. 7, pp. 554-56. Gu, Mingshi jishi benmo
68, pp.1077-86.

195 For the dearth of officials in the Wanli era, see Zhao and Wang, Nian er shi zhaji 35, p.798. Cf. Wada Masahiro #[If' IT-1,,

42



Wanli still held power in his hands tightly even under such conditions, which increasingly
caused dysfunction of the government. Wanli’s cruel revenge on Zhang Juzheng declared an
end to a relatively independent and powerful Grand Secretariat. With this return to the original
design of the political system, however, it became simply impossible for court officials to solve

the dilemma resulting from Wanli’s refusal to take his responsibility. Ye Xianggao % [F[JE{J

(1559-1627) had three chances to serve as the senior grand secretary and resolved several
political crises in the late Wanli era. In a comment he expressed his frustration in that post, “The
grand secretary in our dynasty is only a post of counselor, not the chief minister. One or two
among them were slightly powerful, but it is because above they usurped the authority of the
emperor and below encroached on the responsibility of the six Ministries, that in the end they
suffered calamities. I have served in this post for six years. In state affairs I follow the decision
of His Majesty, without the least bit imposing my own will. For things in the Ministries I leave

them all to the officials in charge, without getting involved the least.” (ZS{f¥IEr, F1 ITP %EJ’E{I

FHIEJ»-— BIELS‘ E[JES:{ ﬁl H IE[— T};‘F{J;[ﬂ vF" 5‘ l— [/Lﬂ:»&;l Ig—{ F’[ [/E:E"S}ﬁi ,_T\SL[J
. Erfpdt = F[%Faf'% PRETES(E ’Iﬁw 5y S ). 1% An

extreme story shows how weak the grand secretary finally became in relation to the ruler. When
the Zhang Chai event happened in Wanli 43, Wanli did summon two Grand Secretaries to
discuss it. But one did nothing but kowtou, and the other was even frightened into stupor by the
angry emperor and relieved himself on the spot.'"’

As in the Jiajing era, eunuchs were under the control of Wanli. Eunuchs became so
powerful during the period from the Longqing era to the early Wanli era that they were able to
manipulate the selection of the grand secretary and exerted tremendous influence on their
careers. For example, not only did Feng Bao help Zhang Juzheng become senior grand secretary,
but it is said that without his full support the latter was not able to administer the country
smoothly for ten years.'™ After Wanli started to rule independently, he cut off the relationship
between the inner and outer courts and placed eunuchs under his strict control, just as he did

with his ministers. He was very cruel to eunuchs and court ladies, frequently beating them to

“Banreki seiji ni okeru inketsu no ichi” F'JJ'?FWFNC}SH % gj Dl fggll’ Kyiishii daigaku t0yoshi ronshii 7] =M F)LIFSP%
& mno. 4 (1975), pp. 38-57.

196 §7SL 501, pp.5a-b (9485-86).
7 WLYH 1, p. 25.
198 See Mingshi 305, p.7802; WLYH 9, pp. 232-33.
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death and then confiscating their wealth.'” And it was also said that even in the 1590s and
1600s when he sent eunuchs everywhere in the country to collect money,''* the Eastern Depot

(dongchang FlHy), the most powerful eunuch institution, fell into such a disrepair that green

grass grew there.''!

1.3.3 Cleavage in the Outer Court
Conflicts in this era abounded not only within the inner court but also among court officials,
which had much to do with the ambiguous position of the grand secretary in the government

112
structure.

In Wanli 21 (1593) when the emperor suggested giving titles to his three sons
equally, Wang Xijue = ?EJ&% (1534-1610; jinshi, 1562), then senior grand secretary, took
vehement criticism from other court officials for yielding to the emperor in this regard.'”® To
complicate things further, this was another personnel evaluation year in which the Minister of
Personnel Sun Long +#8E (1525-1594; jinshi, 1556), left Censor-in-Chief % f{] 3 (?-1600;
jinshi, 1556), and the director (langzhong H[i[1) of the Ministry of Personnel #i b
(1550-1627; jinshi, 1574) resolved to retrieve the evaluation power which had been lost to the
grand secretary when Zhang Juzheng was in power. Wang Xijue, feeling the danger, first forced
Zhao Nanxing out of the court through impeaching him for violating proper rituals. Later, with

support of two directors at the Ministry of Revenue, Wang Xijue defeated five of his rivals.'"*
In this year, Wang Xijue had a conversation with Gu Xianchen gl R (1550-1612; jinshi,
1580).Wang said, “Currently, the weirdest thing is that common people always object to what
the Imperial Court considers as right and wrong.” (El}‘—*’\, Fret 15, ﬁq;@f‘j/ FLZE =h ‘U\ﬁi”if

). Gu replied, “In my opinion it is instead that the Imperial Court always objects to what

199 For example, see Mingshi 236, p.6157, Wenbin, Dingling zhulue 1, p.17 and Liang Shaojie ?&Vﬁ &, Mingdai huanguan
beizhuan lu PF ¢ E{’Eg”pﬁd [Eé% (Hong Kong: Xianggang daxue Zhongwen xi, 1997), p. 196, 199, 202.

"% One of the worst things that Wanli ever did was to send Kuangjian ﬁ%%? (eunuchs of mining intendants) and shuijian ®ifs
(eunuchs of tax collectors) to collect money everywhere. Cf. Zhao and Wang, Nian er shi zhaji, 35, pp.796-97; Gu, Mingshi
Jishi benmo 65, pp. 1005-1024. Nan Bingwen F4¥ and Li Xiaolin % ‘|- #F, “Guanyu wanli shiqi de kuanjian shuishi” F%ﬁjff‘
FIJ’?FEJI‘EFJELJ’ETE? {1, Shiehui kexue jikan TTLL%TK[%EEEIU, no. 3 (1990), pp. 95-101.

" Liang, Mingdai huanguan beizhuan ji, p.199, 202.

12 For the factionalism at the Wanli court, see the first four chapters of Harry Miller, State Versus Gentry in Late Ming Dynasty
China, 1572-1644 (New York: Palgrave Macmillan, 2009).

'3 For criticism to Wang Xijue, cf. Mingshi 218, p. 5752; 231, pp. 6030-31, 6035.

"4 Mingshi 229, p. 6001-2.
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common people consider as right and wrong.” (#' pla™ VRLZE R F‘ ). “The

Imperial Court” here referred to the Grand Secretariat. This dialogue reveals a serious
antagonism between the Grand Secretariat and other officials.''
Similar tension broke out again in Wanli 33 (1605) when another evaluation of officials

came. This evaluation was under the charge of vice Minister of Personnel Yang Shigiao ﬁiﬁﬁ
FTJ (?-1608; jinshi, 1565) and Censor-in-chief Wen Chun 7 (1539-1607; jinshi, 1565).
They demoted all confidants of the grand secretary Shen Yiguan yk— €f (1531-1615; jinshi,

1571), but Shen refused to returnthe evaluation report to them and asked the demoted not to

leave office. Liu Yuanzhen %72 (1571-1622; jinshi, 1595) thus submitted a memorial

criticizing that Shen “is using the supreme sovereign’s power to gain his personal interest and
stealing the court’s favour to win other’s appreciation [for himself].” ({f5== &7 IV f]"] & f , Fe
= RV J7]  #8).  Despite their exchange of intense attacks, Wanli put their memorial aside
and said nothing.'"’

It was a noticeable phenomenon in the Wanli court that censors grew into an important
political force. In some sense, this process began as early as 1577. Zhang Juzheng’s father had
died that year and, according to the imperial law and rituals, he should immediately relinquish
office to observe mourning at home for twenty seven months. He did submit such a request, but
the young emperor exempted him from this obligation. Although such an exemption was not
without precedent, a rumour spread at court that this result was manipulated by Zhang Juzheng
who feared the loss of power. Four censors came out to remonstrate, but they were flogged with
sticks and dismissed from office at the emperor’s order. As a result, opposition voices were
suppressed, but unexpectedly the protesters attained a high reputation.''®

The relationship between the Grand Secretaries and censors kept changing for the duration
of the Wanli era. During the course that Wanli took revenge on Zhang Juzheng, the demoted

censors were reinstated or promoted. As a result, a less powerful Grand Secretariat had to face

"5 Gu, Mingshi jishi benmo 66, pp. 1025-60.
16 For factionalism in this period of time, see Jie Zhao, “A Decade of Considerable Significance: Late-Ming Factionalism in

the Making, 1583-1593,” T'oung Pao, no. LXXXVIII (2002), pp. 112-50; Kii Takashi 357 [#£7., “Banreki nijii nendai no ribu to
t9s0” ]F'J Uz =3 fx@ﬁlfﬂtﬁlféﬁ Kyiishii daigaku tGyoshi ronshii /TS5 plLI Frljm, no. 13 (1984), pp. 52-82.

"7 Mingshi 231, p. 6050. Cf. Kii Takashi, “Banreki sanjii nendai ni okeru Shin Ikkan no seiji to t5s5” fl B30 F (RIBITS
T ¥ @Jﬁ?F[ & Higi, Shien jLY4l, no.122 (1985), pp. 95-135.

"8 That Zhang Juzheng put pressure on court officials might be because of the lesson of Yang Tinghe who, as senior grand

secretary, failed to control court officials and finally fell under their fire.
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the censors who had been become more critical, and the conflict between them escalated. Shen
Shixing f| IEﬁ i~ (1535-1614; jinshi, 1562) and Xu Guo FB (1527-1596; jinshi, 1565) were
the first and secondary Grand Secretaries after Zhang Juzheng’s death, but Xu Guo soon found
the situation unwieldy. He complained “whenever a low-ranking official opens his mouth [to
talk], no matter if he is right or not, he will be immediately considered as acting righteously.
Whenever a high-ranking official opens his mouth [to talk], no matter if he is right or not, he
will be immediately considered as conducting factionalism.If a low-ranking official slanders a
high-ranking official, he will be immediately taken as failing to unyield to the powerful; if a
high-ranking official affronts a low-ranking official, he will be immediately seen as impeding

the channel of criticism because of his intolerance. How deplorable it is when society becomes
such!” ([ Fli— B[ 1, T 4kL, JIEEar;, SEi- BEL 2B AT TR RS,
0P M B TR RS TR :;—[m[. HISg I B
N Thus, when Shen Shixing was attacked by two censors in Wanli 12 (1584), Xu Guo

refuted them vehemently, “Previously the imperious were the powerful and the noble, whereas
now they are low ranking officials. Previously those who confused right and wrong were the
base people, whereas now they are gentlemen. [ The gentlemen] act on impulse and happen to
accomplish one or two things. [Then they] boast of their upright conduct and form factions by
calling on people who are frivolous and meddlesome. [They] are cheating on the superiors and

seeking their own interests. This situation should not continue.” (f, N EJJ T 7]@%‘ I, 575%™

M BIRFIRLZES T &, 47Tl RO RG B{ - S 3 BE R T A, BERRw
HE VA féfﬂ:[ﬁj g, [ FeE, BT R ). 120 This comment exasperated censors.
Although Wanli managed to defuse this controversy, the tension between the grand secretariat
and censors increased, which initiated the debate about the political clique in this reign.

As time passed, this situation became even worse. In Wanli 15 (1587), a personnel
evaluation was conducted, and some censors suggested dismissing the Minister of Works
mainly because of his close relations with Zhang Juzheng. Wanli accepted the suggestion, but
he ordered the retirement of the Censor-in-Chief, who was in charge of censors, because he
thought there was clear partisanship in the impeachment. To Wanli’s surprise, his punishment of
the censorial office created intense criticism among censors because it was seen as a violation

of the independence that censors had obtained since the Hongwu era. In the end, Wanli demoted

% Huang Jingfang ?3%!%, Guoshi weiyi B pLI&52- (Taibei: Zhengzhong shuju, 1969) 9, p. 572.
120 Mingshi 229, p. 6001.
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some of them as punishment.'?' Later, as Wanli left almost all memorials unanswered, it
virtually became a usual practice for officials to leave office once they were impeached by
censors. Under this condition, censors became more powerful and aggressive than before.
Moreover, as a result of Wanli’s refusal to assign sufficient censors, the incumbent ones became
rare resources who were eagerly courted by ministers.'*> Eventually, it was observed that “after
the mid- Ming, censors divided into different groups and acted according to their relations with
the grand secretary. Some censors connived with [the grand secretary] hoping to flatter [them]
and secure [their] favour, while others who declined to do so fought with [the grand secretary].
The former [censors] were criticized by public opinion, while the latter obtained a high
reputation. As a result, the Grand Secretariat became the target of constant attacks and state
affairs got confused.” (FHZ (18 I') &, HF # 3 ﬁF[ﬂ EVHH, SRR Bha sl (A Tu gl e
b LRI T T R T TH G B R B, SRR, L

The 1593 evaluation also initiated the formation of the political clique which was central to
late-Ming political life. Among these cliques was the so-called Donglin faction founded by Gu
Xiancheng and his fellows after they had been expelled from court. This faction was committed
to preaching the Cheng-Zhu teachings of Confucianism, but its members were concerned with
contemporary politics and frequently evaluated court officials. Since most of the leaders of this
faction were held in esteem, this faction became so attractive that it is said that there was no
space to house the followers, many of them respectable officials who retreated from office to
avoid court politics. Unfortunately, such a strong support it enjoyed among scholar-officials
made it a target of various attacks.'**

Other political cliques also took shape partly as a response to the appearance of the

12I' Ray Huang commented that this incident “marked a deadlock in the struggle for supreme institutional power and authority”
between the emperor and censors. See, Huang, 71587, pp. 537-38.

122 As for the increase in censors’ influence, see Mingshi 236, p.6161.

123 Ibid. 230, p. 6027.

124 See, for example, ibid. 231, p.6032-33. For study on the Donglin faction, see John W. Dardess, Blood and History in China:
The Donglin Faction and Its Repression, 1620-1627 (Honolulu: University of Hawai'i Press, 2002); Benjamin A. Elman,

“Imperial Politics and Confucian Societies in Late Imperial China: The Hanlin and Donglin Academies,” Modern China 15. 4

AN

1996); Chen Yinque [t ’FFJ"]‘F“I, Liu Rushi bie zhuan FJ[Y[HRLH]|E (Beijing: Shenghuo.dushu.xinzhi sanlian shudian, 2001),
Chapter Five; Hucker, “The Tung-Lin Movement of the Late Ming Period,” in Chinese Thought and Institutions, ed. John K.
Fairbank (Chicago: University of Chicago Press 1967), pp. 132-62.
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Donglin faction. When another evaluation of officials came in Wanli 39 (1611), Donglin
members won in Beijing but failed in Nanjing. It was that year that three other factions formed
among censors roughly based on the birthplace of its main members. Six years later when a
new evaluation came, the Donglin party suffered a big loss under their joint attacks. In addition
to the imperial court, factionalism was active at the local level as well. By the final years of the
Wanli era, almost all court officials were involved in factionalism. Internal strife exhausted the
energy of court officials and weakened their strength. On the other hand, Zhu Changluo died
one month after he succeeded the throne in 1620 and was succeeded by his own son, the Tianqi
emperor (r.1621-1626). This new emperor was interested in nothing but woodworking, leaving
eunuchs unchecked in expanding their power rapidly. As a result, officials at the outer court
were no longer able to withstand the eunuchs’ encroachments on their power. Through

“slaughtering and banishment” (F&%%27%t), good officials were all driven out of the court in the

six years of this reign, and the fate of this dynasty was thus sealed.'*

1.4 Concluding Remarks

No matter what their personal religious beliefs were, the early Ming emperors gradually set
up stern restrictions on Buddhism. From then on, “control” and “political exploitation” became
key words in the Ming policy related to Buddhism. Without denying that variations occurred in
different regions and ages, the samgha generally retreated into a community whose connections
with society were cut off. As a result, it lacked sufficient economical, intellectual, social, and
political sources to keep itself healthy. Compared with previous dynasties, it was more isolated
but, paradoxically, more dependent on other parts of society to support its development. Such a
loss of independence made Buddhism far more sensitive to changes in politics, society,
economy and culture.

Aiming to enhance greatly the weight of the emperor in state affairs at the cost of officials,
Zhu Yuanzhang redesigned the basic framework of Ming government. However his design
created some deep structural problems which were never resolved in subsequent ages. In this
structure, ideally, the emperor was at the top of a hierarchy with the supreme authority in his
hands, scholar-officials loyally served the ruler as officials and had a balance among them, and
eunuchs were confined to the inner court and had nothing to do with politics. In reality,

however, the emperor had to rely heavily on officials and eunuchs and the operation of this

125 Mingshi 231, p.6033. cf. Gu, Mingshi jishi benmo 66, pp. 1025-60.
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structure was decided by the interactions of these three forces.

From the top down all people were assigned a position in the system, but nobody felt
completely comfortable with it. A qualified emperor in this dynasty had to work harder than his
predecessors because he took an additional role as the executive head in place of the Grand
Councillor. He was expected to act according to the Way that was largely defined in Confucian
terms by his officials. His private life was under examination for political and moral reasons so
that he was not able to decide things like which wife and son he should pay more attention to.
He was not selected but decided by the birth, so nobody cared if he had capacity for or interest
in administering the country. In contrast, scholar-officials had the capacity and enthusiasm to
serve the country, but the “Ming constitution” did not offer them a suitable place in the system.
To fulfill their political ambitions, some of them turned to unlawful ways which often brought
tragic ends to them. As far as eunuchs were concerned, they were never defined as an
independent force but in many cases their weight was enough to keep or destroy the relative
balance in the political structure. When sought by both the emperor and officials for assistance,
they sometimes got the chance to control them

Roughly beginning with the Jiajing era, negative elements in the structure quickly built up
and, as time passed, formed a vicious circle which eventually led to the impasse in the Wanli
court. Against this background, I will turn to examine the appearance and evolution of the late
Ming Buddhist revival. The following chapters consist of two parts. In the first part I will trace
how different social groups, in response to changes in the political surroundings, adjusted their
relationship with each other and their attitudes toward and activities related to Buddhism. And
in the second part I will examine how these fluctuations were conveyed in the samgha and

eventually influenced the Buddhist revival.
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Chapter 2

Emperor Jiajing (r. 1522-1566): Discriminating against Buddhism

Largely as a result of the unfavourable policy of early Ming emperors, Chinese Buddhism
had lost the dynamics needed for development by the time that Jiajing succeeded to the throne
in 1521." Worse still is that this decline was followed by policies and practices of
discrimination against Buddhism for more than forty years. This discriminating campaign was
launched by Emperor Jiajing who was well known for having been enthralled with Daoism and
for continuously treating Buddhism harshly.” But shortly after his reign, China saw a Buddhist
revival in the Wanli era. Since the religious discrimination and the revival happened almost
seamlessly, a good understanding of the former would help us understand the latter better.’
Centering on this religious hostility, in this chapter I will first examine Jiajing’s discrimination
against Buddhism chronologically in relation to the changing political, intellectual and religious
climate of the age, then highlight the feature of his acts in comparison with previous Buddhist
persecution in imperial China, and finally identify direct impacts that this emperor and his

ministers had on the development of Buddhism.

2.1 Buddhism as a General Target

Buddhism was always under fire throughout the Jiajing era, but these attacks changed over

! The decline of Chinese Buddhism was so telling that no scholar has shown interest in Chinese Buddhism in this period. For a
brief survey of it, see Wu, Enlightenment in Dispute, pp. 21-45.

% For Jiajing’s enthralment in Daoism, see Miyagawa Hisayuki FV[ ., “Min no kasei jidai no dokyd” D3 ik EJJ‘? 2!
7%, in Doky6 kenkyii ronshii: D6kyé no shisé to bunka: Yoshioka hakushi kanreki kinen 1E#WIFTsAE: W O BAR & 301k:
7 i1 - IZ B L&, ed. Yoshioka Yoshitoyo Hakushi Kanreki Kinen Ronshii Kankokai i Z & ,1%'4 ’?“ el ﬁF TR S
(Kyoto: Kokusho Kankokai, 1977), pp. 639-44; He Xiaorong, “Ming Shizong jin fo” Eﬁﬁ/ﬁﬁ'fﬁ', Mingshi yanjiu Wi 25T,
no. 7 (2001), pp. 164-76.
3 There are questions that remain concerning Jiajing’s negative influence on the development of Buddhism of the age. Both
Kubota Ryden X {J}'1El 55, Chiigoku judobutsu sangydshi ron 1B FE 1= yfﬂfﬁ (Kyoto: Kokusho Kankokai,1986), pp.
608-609, and Jiang, Wan Ming fojiao conglin gaige, thought that that influence was serious, while Du, “Mingdai gongting yu

fojiao guanxi yanjiu,” pp.125-26, argued that such influence was superficial.
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time in intensity, the objectives, and the ways in which these attacks were carried out. To fully
understand these changes in relation to the contemporary political, religious and cultural
context, I will first examine chronologically Jiajing’s general discrimination against Buddhism,

and then make a particular examination of his attacks on Tibetan Buddhism and nuns.

2.1.1 “How Far this could be from the Final Years of the Zhengde Reign”

In the first few years of his reign, Jiajing seems not to have shown strong personal religious
preference. He imposed a ban on all religions, Buddhism and Daoism, Chinese Buddhism and
Tibetan Buddhism, and showed little tolerance to any religious institutions, practices, and
priests, male and female alike. In the fourth month of Zhengde 16 (1521) when Jiajing declared
his enthronement, he dismissed all Buddhist and Daoist monastic officials with a charge that
their promotions had not followed the legal procedure but the Zhengde emperor’s personal
favour. One hundred and eighty-two Buddhist monastic officials and seventy-seven Daoist
monastic officials were thus removed.” He also approved in the same year a memorial
suggesting that people be punished if they built Buddhist and/or Daoist temples privately or
ordained Buddhist and Daoist monks without official permission, and that the temple involved
be dismantled and confiscated.” This act showed that Jiajing was to observe the Ancestral
Instruction and adopted an orthodox stance which was welcomed by his ministers. In the same

vein, he ordered the dismantling of Baoan si l'ﬁi%'f\fj and the Buddhist statues in Great Nengren
monastery ““fj = sz , both in Beijing.°
Beginning with Jiajing 2 (1523), the emperor’s interest in Daoism began to be recorded. In

the intercalary fourth month of that year, Yang Tinghe submitted a memorial in a hope to

4 JJSL 3, p.19a (151).

* Li Dongyang % fl[if} and Shen Shixing | IE% i+, Da Ming hui dian *F’H%ﬁli[' (Taibei: Wenhai chubanshe, 1985) 104,
p.1578a. As for the dismantlement of illegitimate temples (vinci £ f}:ﬂ) in the capital area, see Huanlun, Shijian jigu liie xuji 2, p.
949a.

® In a memorial Yang Tinghe requested Jiajing to abolish the Baoan monastery and other temples, see Yang Tinghe TR LA,
Yang shizhai ji W85 5 (in Huang Ming jingshi wenbian E!FREH] ?f-'} [Beijing: Zhonghua shuju, 1962]) 121, pp. 5-6
(1162). Judging from a reference in Jiajing 10 (1531) which mentions the old foundation of the Baoan monastery (JJSL 121, pp.
9a-b [2895-96]), this temple was destroyed after Yang’s suggestion, sometime between Jiajing 1(1522) to Jiajing 6 (1527).
However, this monastery was rebuilt with support from eunuchs from Jiajing 22 (1543) to Jiajing 26 (1547). This change in the
fate of this temple reflected a general change in the inner court, as I will discuss soon in this chapter. For the rebuilding, cf.

http://www.bjmem.com/bjm/yjjs/showing.jsp?imgsrc=/bjm/yjjs/my/200711/W020080422492567188835.jpg (available on June
30, 2010).
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persuade the emperor from attending the Daoist service (zhaijiao ZAJiE) in the inner court.”

Yang Tinghe aimed at eunuchs in his memorial, saying that Jiajing’s presence at the Daoist
service was misguided by “those bad guys who had messed up the political situation in previous
years and now recklessly bring in Tibetan and Chinese Buddhist and Daoist monks to test Your
Majesty.” (ﬂgﬁiiF BTEl i L] ﬁiﬁfq :ﬂe‘ﬁ* %)% In his eyes, those eunuchs neither
observed the rules established by the imperial ancestors nor paid respect to the views of people
in the world. They cheated people by claiming that through Daoist service they can expel
calamities and attain blessings. As a result, Yang Tinghe requested the emperor to severely
punish eunuch leaders who were misguiding him and to banish the rest of the followers. He also
asked for the punishment of Buddhist and Daoist monks who were outside the palace but
conspired with eunuchs. For the emperor himself, Yang’s suggestion was to stop all Daoist
services and to take as the top priority “respecting Heaven and modeling the ancestors,
cultivating virtues and protecting your own body.” (B R EM, 1115 &).°

A censor further compared the emperor’s previous restrictions on Buddhism and Daoism
with his current belief in vicious magic (yaohuan #<J), concluding “How far this could be
from the final years of the Zhengde reign! We are secretly worrying about Your Majesty.” (JF=%!
F A F RS EERE & D). ' Jiajing’s response was positive and showed his
appreciation for their admonishment. This attitude is not surprising given that the emperor was
then under the heavy shadow of Yang Tinghe, but it might be also because the censor’s rhetoric

touched his secret desire to differentiate himself from the notorious Zhengde emperor.

Nevertheless, he did not make it clear if he would follow their advice.

7 Chinese people in the Huguang area allegedly have tended to be superstitious since the ancient time. It is hard to tell how this
milieu influenced Jiajing’s childhood, but his persistent devotion to religious Daoism, with its weird theories, and strange
practices in search for a life without death seem to substantiate it. See Chen, “Mindai bukkyo shakai no chiiki teki kenky,” pp.

70-80. For faith in Daoist of Ming local prices, see Richard G. Wang, "Ming Princes and Daoist Ritual," T"oung Pao 95.1-3
(2009), pp. 51-119.

¥ Deng Shilong &4 #& Guochao diangu Eﬁlﬁigji['ﬁ'f (Beijing: Beijing daxue chubanshe, 1993) 35, pp. 614-15. For Emperor
Wuzong’s enthralment with Tibetan monks, see Sato Hisashi {*#5<<, “Min no busd no katsubutsu geishd ni tsuite” FH D
D ri:, G iﬂ%(l’)b yC, in Bukkyo shigaku ronshii: Tsukamoto Hakushi shoju kinen 1574 Tﬁﬂ f{,ﬁr, & I,EIJ*TEL'?EI‘%;%’
Tsukamoto Hakushi Shoju Kinenkai 1574 T%H )fg =& FT (Tokyd: Tsukamoto Hakushi Shoju Kinenkai, 1961), pp. 351-61.

® Yang Tinghe, Yang shizhai ji 121, .9 (1164).
' Deng, Guochao Diangu 35, p. 615.
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2.1.2 “I Fear that Some People might Satirize me for Partiality”
With the purge of Yang Tinghe and his removal from court, roughly beginning with Jiajing
6 (1527), the emperor obtained more freedom in his religious life. But he remained restrained in
the first few years for two reasons: the Confucian education that he had received was still
working on him, and the opposition from officials who had been recently promoted to
important posts because of their contribution in the “Great Ritual Controversy” was still strong.
In the eighth month of Jiajing 6 (1527) when his birthday was approaching, Jiajing ceased

traditional religious services held every year for the emperor’s longevity. He argued as follows:

If a ruler hopes to live , he cannot achieve it through Daoist service (zhaijiao Zi[E).

[Instead], he will get it for sure if [he] can pay respect to Heaven and stay cautious to what
would hurt his body and impair his life. From now on, when the birthday of an emperor

comes, all vegetarian feasts at the three inner court scripture workshops (nei jingchang [* |
#2i) and the two monasteries outside the palace will be prohibited. It is said that there

will be a bit of benefit for every bit saved. Only the offerings in the Chaotian abbey should
be preserved to model the sacrifices of praying (for harvest) in the spring and repaying
[gods for their favours] in the fall. [In doing so], it is likely to demonstrate [our] intention
to glorify the [Confucian] orthodoxy. 4. * %ﬂ'ﬁi’;%’, TRV, s, P E
PAHEJ&, - TR MHR Y —/‘\,}I‘T’TPJE P ) E\fj , ”“iﬂfj FAHT’:J@, - Ry, B
A ik < % Lpﬁ'ﬁigﬁflﬁ S Mg, H L 0 i

The inner court scripture workshops were responsible for the compilation, carving, and
printing of the Chinese Buddhist canon, Tibetan Buddhist canon, and Daoist canon,
respectively.'> The two monasteries outside the palace might refer to Great Xinglong temple
Eﬁ%—%ﬁ and Great Longfu temple *’\ﬁ%q‘ﬁ:ﬂ two gigantic monasteries outside the forbidden

city but within Beijing city."> The Chaotian abbey was a Daoist temple which was originally

built in Nanjing. When Beijing became the new capital, a new Chaotian abbey was built there

" Shen Defu 7k i[> Wanli yehuo bian buyi ﬁ’?ﬁﬂ”%?ﬁf}’ﬁﬁﬁ (reprint with WLYH) 1, p.795.

12 Liu, Zhuozhong zhi 16, pp. 36-37 (520). Cf. Wei Zuhui #ALHE, “Min sili jian dazang jingchang de shengshuai” ] & 14
RIS 11 2% 2, Beijing shiyuan 65 $151, no. 3 (1985), pp. 364-68; Chen Nan [#i##, “Fayuan si yu mingdai fanjing chang
zakao” VEU{SFBLIAARER R MY, Zhongguo zangxue [|1BIE, no. 2 (2006), pp.138-43.

" LuRong @“Fﬁ’, Shuyuan zaji %’V[ﬁligr%l (Beijing: Zhonghua shuju, 1985) 5, p. 59.
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in Xuande 8 (1433) and renovated in Chenghua 17 (1481). It consisted of several thousands of
houses and was the location of the Daoist registry.*

Jiajing’s arguments here appeared very Confucian,"” but in another account recording this
event he is reported to have said, “I have wanted to say this for a long time, but I [keep silent]
for fear that people might satirize me for partiality. Now in saying this to you [my ministers], I
hope to demonstrate my intention to glorify orthodoxy.” (J<I*=g1 ﬁi?[ E IO %q%lﬂ[ﬁj,
ﬁﬁ?‘iﬁg%ﬁ% 7, A pLE T 3#0).'® This detail vividly demonstrates Jiajing’s efforts to find a
balance between the public opinion among court officials and his religious preference. He was
consciously tailoring himself to match the Confucian expectation of his ministers. But no
matter how hesitant he might be, he did not finally give up Daoism. In addition, the term
“partiality” shows that he was comparing Buddhism with Daoism. Therefore, Jiajing’s choice of
a Daoist temple in this situation reveals his gradual independence from court officials and his
initial support of Daoism at the cost of Buddhism.

Four months later, the emperor gave full support to a memorial requiring that strict
restrictions should be placed on Buddhism. In this memorial, Huo Tao asked the emperor to
reaffirm twelve established regulations, at least three of which were aimed at Buddhism: 1)
making the “Register known everywhere” (zhouzhi ce) and circulating it everywhere; 2)
prohibiting people from abandoning the household without official permission; and 3)
forbidding any monasteries from having a field of more than sixty mu and distributing the rest
to commoners.'’ Huo Tao pointed out that the purpose of ancestors in setting up these
regulations was more political than religious, that is, they were more concerned with how to
prevent the treacherous and swindlers from making troubles than with the problems of Buddhist
and Daoist monks themselves.'® But it is hard to know if Jiajing accepted his suggestions for
the same reason.

By Jiajing 9 (1530), in collaboration with his ministers, Jiajing further deprivedBuddhism

14" About the Chaotian abbey, see Liu Dong #|{i and Yu Yizheng = 7.1, Dijing jingwu liie T—”ﬁ]%} PupE (Beijing:
Zhonghua shuju, 1985) 4, pp. 184-87; RXJW 52, pp. 638-39.

15 By “Confucian” I follow the traditional definition of Confucianism, Daoism, and Buddhism. These terms are convenient to
use. In recent years, however, scholars like Peter K. Bol have revealed the complexity in the relationships of these intellectual
and religious traditions, which already make it dubious to use these terms without a qualification. That I exempt myself from
doing so is because I use these words here only in passing.

' Deng, Guochao diangu 35, p. 636.

"7 Tan, Guoque 53, p.3369.

'8 Chen Zilong [fi="%%, Huang Ming jingshi wenbian f!FHREH] ¥ EJIE;} (Beijing: Zhonghua shuju 1962) 186, pp. 471-77.

55



of its reputation by removing the spirit tablet of Yao Guangxiao ﬁf’?[ (1335-1418) from the

imperial ancestral temple. Yao was a famous monk and the most important politician in the
Yongle era. When Yongle was still Prince of Yan, Yao was the first to encourage him to revolt. "
After Yongle usurped supreme power, Yao’s contribution was ranked first among all of Yongle’s
assistants. Nevertheless, Yao remained a monk until his death. In memory of his merit, as the
highest honour for an official in imperial China, his statue was brought in the imperial ancestral
temple to receive sacrifice.”’ In the eighth month of Jiajing 9, however, Minister of Rites Li Shi,
Grand Secretary Zhang Cong and others submitted a memorial requiring Yao’s statue to be
taken out. They admitted his great service to Yongle, but insisted that he had got sufficient
repayment and that his statue should be moved to Great Longxing monastery to accept sacrifice

by the Chamberlain for Ceremonials (faichang ﬂ\ﬁfj’) in spring and fall. By doing so, they

concluded that “it will both make the rites of sacrifice in royal ancestral temple orderly and

solemn and satisfy the need for the state to requite the meritorious.” (% 5™ &4V HFIRE|
B AR TR G ). Great Longxing temple was an important Beijing

monastery where Yao Guangxiao had once resided and where the Central Buddhist Registry
was held. Jiajing approved this suggestion, ordering the statue to be removed after reporting to
the imperial ancestor.”’

Obviously this change was to debase Buddhism, and an interesting point was that Jiajing

himself facilitated the enforcement of this plan. Censor Liao Daonan '% fﬂﬁpj (fl. 1540), who

had sided with the emperor in the “Great Ritual Controversy”, seems to be the first to propose
the removal of Yao’s statue. When Jiajing issued a decree to his ministers later, he first citied
Liao’s suggestion and then said, “Given that Guangxiao has long shared the sacrifice for his
accomplishments established in the age of my imperial ancestor, probably it should not change

abruptly. But Guangxiao was a Buddhist monk. [If he] is allowed to enjoy the sacrifice with

1 For Yao Guangxiao, see Makita Tairyd *P}’ '?ﬁfﬁi, “Doen den shokd Y6 K6ko no shogai” 3¢ 7= 'J‘Iﬁj—ﬁﬁrf HD
Y, Toyoshi kenkyin FRYE FLIPHE 18. 2 (1959), pp. 57-79; Kan Zhengzong [#]1-K, ““Heiyi zaixiang’ Yao Guangxiao: Fojiao
shiliao suo jian de Daoyan chanshi jian lun qi zhoubian renwu” “E A~ 54 ﬁ;"’?’ o PAFERLRIARLAYIE r(ﬁﬁ'?ﬂrrgﬂzfﬁtl EE3EL
P4, in Taiwan fojiao shilun ’F‘,ﬁ]?ﬁfﬂlﬂm (Beijing: Zongjiao wenhua chubanshe, 2008); Ishibashi Nariyasu 7| ﬁﬁ‘ﬁ‘f{i, Yo
KG6ko ni miraneru min sho jubutsu kankei” # R F 2 5L o 01 % PH¥ID(GH B (7, Bukkyo daigaku bukkyo bunka kenkyijo
shohd 155515 [“PEARATTH, no. 9 (1991), pp. 6-9.

2 See Yao Guangxiao’s biography in Mingshi 145, pp. 4079-82.

2! JUSL 116, pp. 8a-b (2759-60).
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other distinguished ministers on the side of Emperor Dezu and Emperor Taizu,”* I am afraid
that it is not reasonable. Although officials of rites say that [we should] observe the established
regulations with awe, in reality this is not the [right] way of respecting ancestors.” (A ’?ﬁ[ﬂ‘/ Y
S T R LN RSN F*',%fﬁl 8 R 08, fFIRE PR 4 i
P, I b PR GRS A, R 3. Such a change was
politically sensitive, but in this decree the emperor showed his dexterity in handling complex
situations. He turned toward Confucianism by highlighting Yao Guangxiao’s status as a
Buddhist monk, which made it much easier to get support from court officials. As a result, he
sacrificed Buddhism in the name of Confucianism which was seen as orthodox at the age.

This 1530 event seems to have tested officials’ attitude towards the emperor’s preference
and had political significance. Given that Jiajing was then rather active in Daoist activities, it is
highly unlikely that his ministers did not know that in doing so the emperor intended to check
Buddhism. Although most officials chose to cooperate with the ruler, a censor was an exception
and refused to do so. In the memorial he presented next month, the censor first praised the
emperor for his cancellation of the sharing sacrifice of Yao Guangxiao, saying that people saw
this action as a sign of the emperor’s revering the orthodox and repulsing the heterodox. Then

he pointed out that zhenren g * (Genuine Person) Shao Yuanjie {7 & (1459-1539) was

falsely favoured by the emperor and harmful to the government. Finally, he presented several
ways to punish Shao Yuanjie, promising that they would “expel heterodoxy and glorify

orthodoxy.”(E:'iflﬁ*.}’f [ 1—3E1 %) Probably to the censor’s surprise, however, the emperor ordered
the Imperil Bodyguard (jinyiwei éf}?’* f#) to arrest him and to investigate who was instigating

him. The emperor further ordered the Ministry of Rites to deliberate this matter, and Li Shi
replied, “The cancellation of Yao’s sharing sacrifice in the imperial ancestral temple is to rectify

the Sacrificial Corpus (sidian 714l"), while the use of Yuanjie is to pray for blessings and to

exorcise evils. Since they are two different things, it is up to Your Majesty to decide how to deal

with it.”*

Given that the emperor’s partiality for Daoism over Buddhism in this event was
palpable, Li Shi’s answer actually revealed that officials lacked the courage to defy the ruler.
The censor was victimized, and the emperor gained a complete victory. In this sense, it is no

coincidence that two years later those ministers were reported to have participated in a Daoist

22 “Dezu” was a posthumous title for Zhu Yuanzhang’s great-great grandfather.
2 JJSL 116, pp.8a (2759).
2 Deng, Guochao diangu 35, p 653.
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service with the emperor himself.”

2.1.3 “Transforming Buddhist Monks to the Orthodoxy (huazheng {*1-)”

Since Jiajing had obtained a more comfortable position in both political and religious life
after 1530, some officials began to cater to him for their personal or ideological causes, which
in turn encouraged Jiajing to suppress Buddhism more vehemently. Great Xinglong monastery
was destroyed by fire in Jiajing 14 (1535). When learning of this event, a censor submitted a

memorial:

When Your Majesty ascended the throne, [you] ordered [officials] to destroy Buddhist
monasteries inside and outside the capital, to eliminate [unqualified] monks and nuns, and
to ask all officials under Heaven to persuade Buddhist monks to return to the secular life.
[You] are going to get rid of Buddhism gradually so as to bring the world back to the
prosperity of the Three Dynasties. This is the heart of Heaven, which has been confirmed
by the calamity of Great Xinglong temple. That Your Majesty expels Buddhism is in much
agreement with the heart of Heaven. [Thus,] Heaven will assist you [with this undertaking]
in secret, and Your Majesty will accomplish it without hindrance. k! 574, HDHF“ 7 ot
PG, T, IR B W R, R, R RS RV
PR eey ) A5 NEEES Ve ke [ VRS PSS, RS, IR,

}IIF]ES,:J/‘E| .26

This was an audacious memorial which was tailored according to Jiajing’s desire. Shown
above, in the early years of his reign Jiajing’s attacks were on both Buddhism and Daoism, but
Daoism was not even mentioned in this memorial. This exclusion must have been welcomed by
the emperor because it avoided exposing the discontinuity in his policy. Also, in the previous
edict Jiajing’s purpose was to put Daoism and Buddhism, especially Tibetan Buddhism, under
control rather than to eradicate Buddhism as this censor claimed. Finally, this censor justified
the emperor’s banishment of Buddhism and predicted its success in the name of Heaven.

The ways in which this censor suggested to curb Buddhism are aggressive, straightforward,

but a little naive. First, he suggested that the Ministry of Rites reiterate the prohibition of

2 JJSL 132, pp. 6b-7a (3134-35).
% Xu, Guochao dianhui 134, pp.28-29 (1627); cf. Gu, Mingshi jishi benmo, j.52 and JJSL 174, p.7a (3787).
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Buddhism and make it known to people everywhere. Second, he requested statues in all
Buddhist temples to be destroyed and thrown into water and fire. By doing so, he asserted, “We
do not even bother to expel Buddhist monks; they will lose what they can rely on and scatter
automatically. Decades later, people under Heaven will neglect Buddhism.” (|| ]'FT M ME, K
RARZENT fﬁz’}{%’ F Iﬁﬁr, B & 20w /LH/ T n%”{’?l?léj' 71%). Although this censor believed that
abolishing these statues could bring a permanent end to Buddhism, the emperor was not so

simple minded. He only responded, “Since the monastery (Great Xinglong temple) has been
destroyed, it will never be rebuilt...the vegetarian feast held at Great Ci’en temple *%E[——TTJ
will be cancelled as well.” (5 5, 7]‘7\ ... RNZE Fﬂﬁj ~ i, L5 E ). Given that
the Buddhist registry and Yao Guangxiao’s spirit tablet had been housed in this monastery
before the fire, the Ministry of Rites requested that they both be moved to Great Longshan
temple, and that monks originally affiliated with this monastery be dismissed to other temples.
These officials also hoped to encourage monks to return to [Confucian] orthodoxy and render

obedience to the government (guizheng conghua 97 1—$-{™). The emperor agreed with pleasure

to reward those who were willing to shift from Buddhism to [Confucian] orthodoxy.27
By Jiajing 16 (1537), this emperor was found to suppress Buddhism in two directions.
Positively, he ordered officials to enforce his decree regarding transforming Buddhist monks to

orthodoxy (huazheng [~ 71-). Monks were encouraged to return to the secular life. Negatively, he

forbade people from renovating Buddhist temples so that they would decay naturally over time.
He also prohibited children from being sent into temples and being ordained privately;
otherwise parents and neighbours of the children should be punished as accomplices.*®
Obviously, with the command of absolute power at court, now Jiajing felt so safe that he no
longer veiled his attack on Buddhism.

From a retrospective analysis, in his entire life it was in the second decade of his reign that
Jiajing treated Buddhism in the harshest ways. First, this period witnessed a gradual removal of
high ranking officials who had lent support to the emperor in the “Great Ritual Controversy,”
and Jiajing was thus able to handle with confidence protests against his religious preference.
Secondly, the influence of Daoism on the ruler increased rapidly. Jiajing was restrained in his

interest in Daoism in the first decade of his reign, but it became much more intense since

27 For citations in this paragraph, see Xu, Guochao dianhui 134, p.1627; cf. Gu, Mingshi jishi, j.52 and JJSL 174, p.7a (3787).
2 Sheng, Da Ming huidian 104, p.7 (1578).

59



Jiajing 15 (1536).” The competition between Daoism and Buddhism was not a new story. So,
it is not a coincidence that when Buddhism was suffering from crueller persecutions, Daoist
monks were enjoying a rapid rise in the inner court. Two more edicts were issued to impose

further bans on Buddhism in Jiajing 22 (1543).

2.1.4 “Vicious People and the Bandits have been on the Same Path since Ancient Times”

After having survived an assassination attempt in 1542, Jiajing moved to the Western
Garden, which he would not leave until a few days before his death in 1566. During those
twenty or so years in the secluded place, Jiajing cut off regular connections with the outer court
but maintained his absolute authority. He kept busy by practicing Daoist rituals for long life. All
of his restrictions on Buddhism were at work, but he was in a state of indifference to Buddhism
as long as it was not involved in big political or social troubles. In such a state of being
neglected, Buddhism survived the latter half of the Jiajing era.

In Jiajing 25 (1546), at the request of a censor, Jiajing ordered the arrest of Dharma Master
Tong 3] and the abbot of Tianning si &1 in Beijing. In this document to be cited in Chapter

Seven, the censor first said that monks had become very active at Tianning si :\i%“f-?’—%fj , and then

asked the emperor to arrest and punish their leaders and Dharma Master Tong, charging that
they had consumed a lot of donations and caused social troubles. He also suggested prohibiting
people from gathering to preach on Buddhist sutras when their number was more than one
hundred. The emperor sanctioned this memorial, asking the Imperial Bodyguards to arrest
leading monks of the temple and the Ministry of Rites to restrict the patrons.”® This order,
especially its taking patrons as the target of attack, made both the samgha and its patrons avoid
much attention by restraining themselves throughout the latter half of the Jiajing era.

Twenty years later, Jiajing 45 (1566) was witness to another blow to Buddhism. In the
ninth month of that year, Jiajing issued a decree asking officials of Shuntian Prefecture to
strictly prohibit monks and nuns from going to the ordination platform to preach Buddhist

teachings or receiving commandants. Meanwhile, Ward-inspecting Censors (xuncheng yushi 3

% E9El1) were ordered to thoroughly examine Buddhist temples inside and outside the city of

2 A case in point is Jiajing’s unprecedented promotion of Daoist Tao Zhongwen [i&# ¥ in Jiajing 18 (1541) and 23 (1544),
see Mingshi 307, pp.7896-7897. See Shi Yanfeng 7 #7%, “Ming Shizong chongxin de daoshi Shao Yuanjie yu Tao
Zhongwen” [F[1{] %(i?@’fﬁﬁ@iﬁi HiT %j%?ﬁé#fﬂld/ , Shijie zongjiao yanjiu 1] p¥ %L(?F?Fdi, no. 2 (1989), pp. 89-94.

30 JJSL 313, pp.4a-b (5859-60). cf. Xu, Guochao dianhui 134, p.1628.
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Beijing, arresting people still staying in the ordination platform and repatriating monks coming
to Beijing from other areas.”’ The prohibition was so strict that censors were asked to “count
the numbers of both Buddhist temples and monks in their own jurisdiction, register them clearly,
and check the name list at any time. In the case that a monk is not present, the abbot (of the

temple involved) will be punished and set a deadline to solve the problem.”( Fﬁ 3‘[ *+ E{E[ﬁﬁj T

= F TR T, ﬁjﬁ T Efﬁ Eﬁg T TU?{Q&J = ;Gjt, ot BEL}‘E:.%?)). These censors also got
orders to investigate and punish those claiming to receive precepts but committing adultery and
other unlawful things.** This prohibition of the ordination platform was connected with the
White Lotus teaching that was then popular in North China and that was charged with having
pillaged an ordination platform earlier that year.”> A censor thus presented a memorial
declaring that “vicious people and bandits have been on the same path since ancient times” (F |
P IRIN B~ 3#). After having cited several recent rebellions, he concluded that they were all

agitated by sinister and seductive arts (xiemeidao F{i} F[ 1f1) at the beginning and developed into

disasters at the end. Therefore, he requested to ban traveling monks from deluding the populace.

This suggestion got an echo from the Ministry of War and was authorized by the emperor.*
2.2 Nuns and Tibetan Buddhism as Specialized Targets

Not only did Jiajing take Buddhism as a whole as a target of attack, but he also fired shots at

Tibetan Buddhism and nuns in particular, especially in the early years of his reign.

2.2.1 Tibetan Buddhism

Tibetan Buddhism was under fire from the very beginning of Jiajing’s reign, and these
attacks lasted for at least twenty years. In the third month of Jiajing 1 (1522), Jiajing decreed
that the property of Qi Ruizhu J}*‘*ﬁ?ﬁ T at Great Nengren monastery ““f= = E‘EJ be confiscated

and that Buddhist statues in the Yuanming palace 7¢ F[EJFII' be destroyed. As a result, more than

one thousand taels of gold bits were scraped from those statues and given to merchants to pay

31 JJSL, 562, p.5a-b. cf. Xu, Guochao dianhui 134, p.1628

32 Shen, Daming huidian 104, p.1578.

3 Tan, Guoque 64, p. 4030.

3* JJSL 562, pp.5a-5b. cf. Xu, Guochao dianhui 134, p.1628. This ban on the ordination platform was Jiajing’s last restriction

of Buddhism, but it was one of most negative legacies he left to Buddhism which would last over fifty years after his death.
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arrearage. Q1 Ruizhu was a monk whom the Zhengde emperor had granted jade and gold

imperial seals (yuxi = 92) as well as other valuables.> Great Nengren monastery was originally

Nengren monastery built in the Yuan dynasty but got the present name after a renovation project

in1425. In the first half of the Ming, it housed a large number of fanseng F‘, [ﬁ (foreign monks),
a term mainly referring to Tibetan monks. Together with Great Ci’en monastery % P:[ffj and

Great Longshan huguo monastery [ %[ESZ'\HJ which also had many fanseng, they were

called Beijing’s three great Buddhist monasteries.*

Both Great Nengren monastery and Qi Ruizhu were related to Tibetan Buddhism, and this
was an important reason for Jiajing to act against them. Tibetan Buddhist monks were important
for maintaining the peace in Tibetan contact regions. Accordingly, in the early years of the
Ming dynasty, the presence of Tibetan Buddhism at the Ming court was limited to the minimum
degree sufficient to keep the western frontier safe.”” Yongle had some real interest in Tibetan
Buddhism and bestowed many titles to Tibetan monks, but he never forgot to send those monks
back after giving them awards. By the Xuande era (1426-1435), however, Tibetan monks were
allowed to stay in the capital rather than needing to return to Tibet as before.*®

The growing interest of Ming emperors in Tibetan Buddhism gave Tibetan monks a
privileged position, as evidenced by the jade and gold seals granted to Qi Ruizhu.>* According
the Ming Code, only Tibetan monks who had administrative responsibilities could be given
seals, and those Tibetan monks in Beijing had only honourable titles without jurisdiction.** In

reality, however, Ming emperors frequently overruled this regulation to patronize their favoured

35 See Xu, Guochao dianhui 134, p1626; Gu, Mingshi jishi benmo 52, p. 783.

36 See Toh, “Tibetan Buddhism in Ming China”; Chen Nan, “Lun mingdai liujing zangseng de shehui gongyong” F:P%F'EJ e ?{ i
}%}[’Fﬁlf}ﬁfﬁﬁﬁﬂ, in Zhongyang minzu daxue xuebao [N NEAZ259E, no.5 (2008), pp. 19-25; Idem. Mingdai Daci fawang
yanjiu F R AN ZGE S TFJI% (Beijing: Zhongyang minzu daxue chubanshe, 2005); Ryiichi, “Mindai pekin ni okeru rama kyddan”
PP AT 2 P, Bukkyd kenkyii 35 4. 6 (1941), pp. 65-76.

37 See Chen Nan, “Mingchu ‘guanxing zhaoyu’ zhizang fangce tangjiu” F'EJT?J”’?’,, Fﬁ’[ﬁ”iﬁ}%“fj ﬁﬁ#’é‘t, Zhongyang minzu
daxue xuebao [N NFEAEEEE4, no. 4 (2006), pp. 55-65.

3% See Chen Nan, “Shijiayeshi zai nanjing, wutai shan ji qi yu Ming Chengzu guanxi shishi kaoshu” 3544 7 A L=t
B:g[g?ﬁq'?%’j%% [ L8 37, Xizang yanjiu EU?%WE no. 3 (2004), pp. 99-106.

3 For the relationship between Ming emperors and Tibetan Buddhism, see Satd Hisashi, “FH=(2 51T 5 7 AFFHIEZ DWW 2,
Oryé shigaku BB 125 8. 2 (1982), pp.109-38; He Xiaorong, “Mingdai huangdi chongfeng zangchuan fojiao qianxi” [ £l
ﬂé{-'%‘}% i P58 AT, Zhongguo shi yanjiu T[] I[ESZIEU’FEZITL, no. 4 (2005), pp. 119-37.

4 Ming Xianzong shilu %% 91 #+ (Rpt. Taibei: Zhongyang yanjiu yuan lishi yiiyan yanjiu suo; 293 vols) 179, p5b (3224).
As for the seals granted to Tibetan monks, cf. WLYH 27, p. 682.
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Tibetan monks, and later it even became a regular practice for monks with the titles Dharma

King (fawang 1% =), Son of Buddha (fozi {?}="), and Great Master of the State (da guoshi [
E[ﬁ) to obtain gold seals.*’ In addition, Ming emperors gave Tibetan monks fields and tenants.*?

With the increase in the influence of Tibetan monks, some Chinese people were attracted to
learn Tibetan Buddhism and became Tibetan monks. Beginning with Zhengtong 14 (1449), a
special test was announced for those who wished to be ordained as Tibetan monks.* In
Chenghua 2 (1466), the number of the ordination certificates for Tibetan monks amounted to
3,400,* but the government lacked a clear policy regarding how to deal with Chinese people
taking the test under a Tibetan name.* By Hongzhi 13 (1500), this situation finally changed
when it was stipulated that all Chinese people learning Tibetan Buddhism be sent back to their
native places, without consideration if they had received the ordination certificates, and that a
Chinese person be exiled to a frontier to do military service if he pretended to be a Tibetan
person.*® In the Zhengde reign, although many Tibetan monks were reported actually to be
Chinese, the emperor still gave a Tibetan Dharma King three thousand ordination certificates
and allowed him to choose his disciples at will.*’

Dissatisfaction of court officials with Tibetan monks accordingly grew and reached the
highest point by the Zhengde era. The Zhengde emperor was enthralled with Tibetan Buddhism
and threw the court into disorder. For example, this emperor declared himself to be the Dharma

King of Daqing *} out of a belief that he was the reincarnation of a god of Tibetan

Buddhism.*® He declined to reside in traditional palaces. Instead, he resided in a building

called Baofang $%%], where he was said to commit unorthodox sexual acts with Tibetan monks.

So, these monks were expelled from the inner court immediately after the emperor died.*
Jiajing’s punishment of Qi Ruizhu and destroying of Buddhist statues demonstrated his

political wisdom. On the one hand, these acts could be seen as a political declaration to

distinguish him from the Zhengde emperor and to please his ministers. On the other hand, the

4 Ming Xianzong shilu 260, p.3b-4b (4392-94). As for the title granted to Tibetan monks, cf. WLYH 27, p. 684-85.

42 See, for example, Ming xianzong shilu 50, Tb-8a (1028-29), Mingshi 184, p. 4885, and Ming Wuzong shilu 99, p. 5b (2068).
 Ming Yingzong shilu 177, p. 10a (3425).

* Ming Xianzong shilu 273, p. 6b (4607).

4 See, for example, ibid. 59, p. 6b (1210); 260, p. 4b (4394); 273, p. 6b (4607).

* Da Ming huidian 104, p.1578.

47 Ming Wuzong shilu 106, p. 3b (2172).

*® Xu, Guochao dianhui 134, p. 1626a.

49 Mingshi 307, p. 7887, 7891; 331, pp. 8578-79.
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choice of Qi Ruizhu as an object of punishment was clever because this monk was very likely

not a genuine Tibetan monk but a so-called xitian seng 1= IIFT (monks of west heaven). Xitian

seng referred to Chinese people who learned Tibetan Buddhism and were ordained as Tibetan
monks.” These monks took Great Nengren monastery as their base.”’ Judging from his
surname, it is highly possible that Qi Ruizhu was Chinese. Xitian seng were lower than fanseng
in both political and religious importance. Thus, choosing a xitian seng rather than a fanseng to
punish probably was a tactful act: it gave a warning to Chinese people who intended to become
Tibetan monks but avoided offending fanseng directly.

When Great Xinglong monastery was ruined by fire in Jiajing 14 (1535), Jiajing’s
treatment further revealed his disfavour for Tibetan Buddhism. First built in 1165, this
monastery became the best monastery in the capital after a seven-year rebuilding starting in

Zhiyuan 12 (1276). It was then called (Great) Qinshou si %‘%’?ﬁ . In the Zhengtong era

(1436-49), it was rebuilt again and renamed as Great Xinglong monastery. Emperor Yingzong

granted it a name plaque reading diyi conglin 51— ¥¥f (the first Buddhist monastery).”> This

monastery quickly became one of the most important bases for Tibetan monks in Beijing in the
Ming dynasty and got many rewards from emperors.” In Jiajing 14 when this monastery was
ruined by fire, Jiajing’s first response was to prohibit it from being repaired.”* In addition, he
was generously supportive of monks there who were willing to return to secular life, promising
to give them the land of the temple and to exempt them from labour tax and corvee for six years.
In doing so, obviously he was to weaken the economic basis of the temple and to entice monks
to abandon it. Therefore, some people even believed that the burning of this monastery was a
conspiracy in which the emperor was involved. Seven years later in the third month of 1543,

some monks from the western region (xiyu E’Iiﬁﬁ) were found living at the former site of this

temple.” Jiajing felt that the site was close to the inner court and that the foreign monks were

% 1t was Zhi Guang ;FFHJ, one of the most important Tibetan monks in the Ming dynasty, founded the Xitian tradition in the
Yongle era. See Chen Nan, “Dazhi Fawang Kao” {?ﬁ‘f?‘f ¥, Zhongguo zangxue [|1BZ", no. 4 (1996), pp. 68-83.

5! Du, “Mingdai Gongting Yu Fojiao Guanxi Yanjiu,” p.114.

52 Mingshi 164, p. 4457.

53 For example, in Zhengde 8 (1513), Emperor Wu ordered Ministry of Work to repair it with the aid of more than 3,000
soldiers. See Wuzong shilu 99, p. 2b (2062).

* Against Jiajing’s order, however, this monastery would be rebuilt at least twice, one in the Chongzhen reign and the other in
the Qianlong reign.

55 When recording the same event, Guochao dianhui 134, p.1628, misses a character and says it was Daci rather than great

Ci’en monastery.
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evil and filthy (717%), so he ordered officials to drive the monks away.

Jiajing brought down another heavy blow on Tibetan Buddhism in Jiajing 15 (1536). In the
fourth month of this year, the emperor told the Ministry of Rites that he wanted to dismantle a
Buddhist hall in the inner court and build two palaces on the site. His plan got full support. This

hall was called the Dashan hall *‘\%‘} . First built in the Yuan dynasty, this hall had gold and

silver Buddhist statues, as well as gold and silver cases which stored relics of Buddha’s bone,
head, and teeth.’” The two palaces referred to Ciqing #4% and Cining 3537.>® Next month,
Jiajing invited some officials into the inner court to look over the Dashan hall.”® Minister of
Rites Xia Yan said that those bones, teeth, and skulls were not genuine the Buddha relics but
bones used by the foreign monks to defraud Chinese believers.”’ He suggested burying them in
the wild fields, but the emperor declined it saying that the relics might be dug out by people
who considered them sacred. In order to get rid of them permanently, Xia Yan thus suggested
burning them in public at the Datong bridge “‘\iﬁ]?f‘[ﬁj.él Jiajing agree,” and finally one hundred

and sixty nine Buddhist statues were destroyed and more than thirty thousand jin 7 of relics

were burn.®

Unlike the passive role that he played in the 1522 event, Jiajing actively led the 1536 purge
aimed at Buddhism. He first required the Buddhist hall to be destroyed and then ordered the
relics to be burned rather than buried lest anything more than ash to be left to those he called
gullible people. What drove Jiajing to do so? The first key lies in the statues and bones. Xia Yan
called them filthy statues (huixiang #§[i) which had extraordinary forms (guiyi zhi xing !

¢ Tbid.,134, p.1628.

57 SZSL 187, pp. 4b-5a (3956-57); Huanlun, Shijian jigu liie xuji 3, p. 945b.

8 Gu, Mingshi jishi.52, p. 785. Xu, Guochao dianhui j.134.

%% Tt is not clear in JJSL if there was still a building on it at that time, but Guochao dianhui suggests that the hall had been
destroyed.

0 Xu, Guochao dianhui 134, p.1627.

%' Yu Shenxing < {4 /7, Gushan bichen 7! [T (Beijing: Zhonghua shuju, 1997) 17, p.197. The Datong bridge was located
in the southwest of Beijing and marked the north end of the Grand Canal which connected the capital with the Jiangnan region.
There were monastic markets nearby. Therefore, it must have been very busy and thus a good place to get around Jiajing’s
prohibition of Buddhism even to the Jiangnan region.

82 This is what recorded in JJSL and Guochao dianhui. But according to Mingshi jishi benmo 52, p. 785, it was Jiajing who
said that those relics should destroyed in public.

83 JJSL 187, pp.4-5. Besides the bones, Guochao dianhui also mentions that Xia Yan suggested to destroy jinyingtongjiang &

Ul (goldsmith, silversmith, and coppersmith),.but it is hard to understand what these words meant.
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7).°* In another record, the author made it clear that these statues featured obscene sexual
acts of gods and ghosts (54 fd 1221 1/}19). Obviously, they were not conventional Buddhist

statues with which Chinese people were familiar, but what is called the “happiness god” (xishen

1 1#) coming from Tibetan Buddhism. This kind of statue had appeared during the Yuan inner

court, and an author clearly pointed out that although different in names, they were all closely
related to sex.®® As for the bones, they were not necessary relics or bone remains of monks.

There are records about some Tibetan monks in the Ming who stole skulls from tombs nearby
the capital and used them to defraud commoners. Therefore, when Jiajing declared that a wise

man would consider these things as evil and filthy (xiehui F{i#) and declined to even have a

look at them, he was distinguishing himself from those “gullible people.” In this sense, his
rebuke was more out of moral concern and cultural bias than political need. In fact, he had
previously destroyed some “happiness gods” in Great Cien monastery in the first month of
Jiajing 10 (1531).° So, it is no coincidence that this act was hailed by some as an elimination

of the evil and filthy in the inner court.®’

2.2.2 “Nuns are Different from Buddhist and Daoist Monks”
In addition to Tibetan monks, nuns were another target discriminated against by Emperor

Jiajing because they “are harmful to the social morals.” It was recorded that in the twelve

month of Jiajing 6 (1527),

Minster of Rites Fang Xianfu and others said, “Buddhist and Daoist nuns are harmful to
social morals. They should be sent back [to their native places] to marry people so as to
produce more population. For the elders, give them suitable maintenance and let them live
with their relatives. The chapels and cloisters where they live should be demolished and
sold, and the imperially bestowed sutras and imperial decrees of protection be taken back.
[In addition], imperial family members should be admonished not to ordain [nuns?]
privately”. A decree came sanctioning all of their suggestions. ...The emperor again told

Xianfu, “Huo Tao is really right when he recently said that the flourishing of Buddhism and

% Xu, Guochao dianhui 134, p.1627.

% These statues were still preserved in the Ming inner court to teach young emperors about sex before they got married. See Yu,
Gushan bichen 17, p. 200.

86 JJSL 121 p.8-9. Ming huiyao 75, p.1464, says what destroyed was the great Cien monastery, but it cannot be substantiated.

7 Xu, Guochao dianhui 134, p.1627.
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Daoism is [the sign] of the decline of kingly rule. Now, I order officials to check Buddhist
and Daoist monks who have no certifications. From now on, it is not allowed to ordain
[monks] and privately found Buddhist and Daoist temples. Violators will all be punished
without exception.” ﬁ%‘ﬁ[ﬁ [}Ljﬂi HWRAEE i d |lﬁf§;‘1ﬁ‘, Ey e Fi»}{—] §LT H FE [
%;i i :EZ:&{E};]“\F‘[%ED; l?fw;glF |, HR S ATy, I;ﬁ;ﬁ;m?‘;i:ﬁa TS, 7Y
RS ] R FEITEF AR PR R, 2 R

) B ALL 4 AN (Fpias 69@%@1 HAEFIRSHE. 14 jlﬁ@b%’fﬂ
:T{‘J gt ;cjﬂg-&kﬁf\-\f?,ﬂo

According to this account, Jiajing sanctioned Fang Xianfu’s memorial asking both
Buddhist and Daoist nuns to be sent back to marry people. However, in another account only
Buddhist nuns were the object of prohibition but Daoist nuns were exempted.”' As a result,
more than six hundred nunneries were destroyed in Beijing.”

Jiajing obviously agreed with Fang’s accusation that Buddhist and Daoist nuns were
harmful to the social morality.” In the same memorial, Fang suggested that Huanggu baoming

nunnery £l ;'IF‘, fﬁiF'EJ:TfJ be set aside to accommodate old nuns whose nunneries had been

destroyed and had nowhere to go. But the emperor insisted that all nunneries be destroyed
without exception. Very clearly, he explained that it was because “nuns are different from
Buddhist and Daoist monks in that that they are more harmful to morals, and [because]

nunneries are different from Buddhist and Daoist temples.” ("4 [?’5‘& '?wj fr[ (A VL

88 The Shizong baoxun lacks the sentences from “fﬁiﬁ’ﬁ H> to “%4 =+ which makes it unclear whether the following
sentences are Jiajing’s order or Huo Tao’s suggestion.

89 % s missing in Guochao dianhui 134, pp.1626-27.

™ For Jiajing’s order, although Mingshi and JJSL both include “check and abrogate monks and Daoists who had no ordination
certifications,” Mingshi has no reference concerning the permanent prohibition of ordination and privately founding of
Buddhist and Daoist temples. Instead, it says that Jiajing approved Huo Tao’s suggestion destroy the privately founded temples.
Cf. Mingshi 196, p. 5189.

"' Tan, Guoque 53, p.3369. This point could be substantiated by other evidence. For example, see Zhang, Xiyuan wenjian lu
105, p. 28 (400) and Nanhai xianzhi FEIE%7E. (1687) (Beijing: Shumu wenxian chubanshe), j.11.

2 Zhang, Xiyuan wenjian lu 105, p. 28 (400), and Huo Tao &#8, Huo Wenmin Gong Quan Ji & 57> 2 & (10vols; Rpt.

Nanhai: Shitou shuyuan, 1862), j. 7. But this large-scale destruction cannot be substantiated. For example, Chen, “Mindai
bukkyd shakai no chiiki teki kenkyti,” p.152, located only one instance in the entire North Zhili where Beijing existed.
3 Soon thereafter, Fang Xianfu further claimed that the royal ancestors (zuzong) had prohibited nuns from being ordained. The

“royal ancestor,” according to the context, refers to the Yongle emperor.

67



b, IFF? JE{ ET T [ﬂ Huanggu baoming nunnery was central to the religious
life in the Ming inner court, and many of its followers and patrons were royal family members
and eunuchs. Jiajing was eager to destroy this nunnery and scatter its nuns, for he thought it was

the root (gen f) of all other nunneries. To the emperor’s disappointment, however, it turned out

that Huanggu baoming nunnery was strongly backed by two empress dowagers, including his
own mother, and he finally had to countermand the dismantling of this nunnery under their
pressure. Over this affair Jiajing once complained to a minister, saying that things like this were

really detrimental to the governance and the transformation of people (=55 (& Bﬁffl [*).”

This event reveals that Jiajing discriminated against Buddhist nuns mainly because of their
religious belief and their gender.”® This comes as no surprise if we recall that at that time the
emperor and his ministers were in a Confucian style debate about Rites. Seen from a broader
view, it reflects a deteriorating situation faced by Buddhist nuns. The ordination of Chinese
women as nuns can be traced back to the Eastern Jin dynasty (317-420). By Kaiyuan 24 of the
Tang dynasty (736), there were over fifty thousand nuns who, unbelievably, comprised 40
percent of Buddhist priests.”” Their population reached the highest point in Tianxi 5 of the
Song dynasty (1021) but their percentage of the entire number of Buddhist priests fell to around

14. After that, both the percentage and number of nuns kept falling. This continuous decline in

™ WLYH, 27, p. 685.

> A detailed recounting of the whole event is still available in JJSL and Daming Shizong su huangdi baoxun “~FFH] 35 £ ﬂ
#77" (Taibei: Zhongyang yanjiuyuan lishi yuyan yanjiu suo, 1967), most part of the two identical. Some scholars have argued
that Jiajing’s failure showed that the protecting power of Buddhism was very strong in the inner court. Chen Yunii shifted the
focus from the result to the motivation driving the emperor to carry out such a campaign, aptly pointing out that it was part of
his attacks against the privileged interest group which was left from the previous ages and represented by Empress Dowager
Zhaosheng BF7H, Jiajing’s auntie. Nevertheless, it is noteworthy that by Jiajing 6 the emperor had placed his rule, at least he
thought, on a rather stable base. This point can be seen from his confidence in eliminating Yang Tinghe and re-registering
imperial estates near the capital (huangzhuang E!j) in the same year. So, although it is true that Jiajing did not confront his
aunt directly until five years later by putting her brother in prison, it does not necessarily mean that he was not able to sustain
her pressure. Instead, his yielding was very likely a result of his reluctance to defy his mother and her aunt. Nevertheless, this
event really reflects the strong support Buddhism enjoyed in the inner court.

" Prof. Brook has reminded me of the economic factors behind this suppression of Buddhist nuns, and I will make a more
detailed study on this problem later. For the political and religious significance in this event, see Chen Yunii, “Min Kasei shoki
ni okeru gireiha seiken to bukkyd shukusei—“Kokoji jiken” o kdsatsu no chiishin ni shite” [F3iEF/IHIC BT 2 FHENT>E
E TR T— rﬁ'ﬂ?‘ﬁfj HiiF ) #HEOHISIT U T, Kyashidaigaku 10yoshi ronshii w25 U fl TH‘ ,no. 23 (1995),
pp.1-37,and T. S. Li and S. Naquin, “The Baoming Temple: Religion and the Throne in Ming and Qing China,” Harvard
Journal of Asiatic Studies 48, no. 1 (1988), pp. 131-88.

" See Jiu Tangshu {%’?[?} (Beijing: Zhonghua shuju, 1975), j.43.
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the situation of nuns had much to do with the Confucianization of society during late imperial
China. Against this background, it is easier to understand why this decree would be reissued
sixteen years later on the request of the Ministry of Rites. On the latter situation, Buddhist nuns

were singled out as the only object of prohibition; Daoist nuns were exempt.”®
2.3 Significance and Characteristics of Jiajing’s Discrimination against Buddhism

To sum up, Jiajing’s harsh treatment of Buddhism in his forty-five-year reign included: 1)
prohibiting people from ordaining monks privately; 2) ordering nuns to be sent back to their
homes and to marry people; 3) placing a ban on the gathering of monks inside and outside the
capital, and arresting some of them; 4) depreciating eminent monks like Yao Guangxiao; 5)
emphasizing the ordination certificate as the only legal document of monks and driving those
without it back to secular life; 6) destroying Buddhist monasteries, particularly nunneries, and
confiscating them; 7) forbidding people to build or renovate Buddhist temples so that they
would disappear naturally over time; 8) dismantling Buddhist statues, especially those related to
Tibetan Buddhism; 9) burning a large amount of Buddhist relics and bones in public; 10)
closing the ordination platform.

Jiajing changed the religious milieu in the inner court. Tibetan Buddhism had been
amassing momentum in the inner court since the early Ming, but Jiajing virtually brought its
popularity to an end at the Ming court.”” After that, Tibetan Buddhism still lingered in Beijing
but would not be able to enter the inner court until the early Qing.*” With regard to Daoism,
Jiajing placed it in a better position in the inner court. An intriguing case in point is the Huangu
nunnery again. This Buddhist nunnery gained vitality after escaping destruction, but from then
on it was trying to have more Daoist flavour. For example, Daoist elements came to dominate

over Buddhist ones in its baojuan ¥f% (precious scripture) edited after that event. Daoist

deities were erected near Buddhist statues to receive worship from Buddhist nuns, and Buddhist

78 Xu, Guochao dianhui 134, p.1628a.
" Mingshi 331, p.8579. Cf. Chen Nan, “Mingdai zangchuan fojiao dui neidi de yingxiang” PF [ & U [PIIRY 2,
Zhongguo zangxue [|1B#EZ", no. 4 (1998), pp. 45-60.

8 Cf. Sano Tomoko féEE"Fﬁli' , “Kaette Kita Shikimoku Jin Mindai Kotei Kenryoku to Pekin Juntenfu No Chibetto
Bukkyd ”ﬁ”) T &z > —PHfRE ?'J‘fr‘é’]i L :I'LFTJ/"E:\T@J‘@%’\“ v N [F% Yokohama ichiritsu daigaku ronsé

Jjinbunkagaku keiretsu %‘?‘ﬂ?ﬂjj’ *%ﬁ»‘%%i: MY R[E 7] 51.1 (2000), pp. 247-82.
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nuns there dressed like Daoist nuns without shaving.®' Nevertheless, it seems that the emperor
failed to make Daoism accepted widely in the inner court, if he ever tried.

Several things can be said about Jiajing’s Buddhism-discrimination campaign relative to
previous persecutions in Chinese history. First, it lasted long but with little violence. Jiajing
never favoured Buddhism from the early years of his reign when he was so enthralled with
Daoism until the last year of his life when he closed the ordination platform. In contrast,
previously the longest suppression by Emperor Taiwu (r. 423-452) of the Northern Wei dynasty
lasted only seven years. On the other hand, the ways that Jiajing enforced his orders were
relatively lenient. For example, although it is said that more than six hundred nunneries in
Beijing and several hundred Buddhist and Daoist temples in Nanjing were destroyed, no monks
or nuns were reported to be killed as had happened in the suppression in 845 by Emperor
Wuzong (1. 840-846) of the Tang dynasty and that in 955 by Emperor Shizong (r. 954-959) of
the Later Zhou dynasty.*> It might be because Buddhism had been crippled so seriously since
the early Ming that it no longer deserved a violent attack. Meanwhile, as evident in the case of
Huanggu nunnery, the emperor was wise enough to know when to give in. Obviously, using
gradual and mild restrictions of Buddhism, he was able to achieve his aims at the least cost.

Secondly, although Daoist monks certainly had a hand in Jiajing’s suppression of
Buddhism, they as a group did not play as a significant role as they had played in the cases of
Emperor Taiwu of the Northern Wei and of Emperor Wuzong of the Tang. In fact, when Daoism
took absolute predominance over Buddhism at court in the second half of Jiajing’s reign, it was
the most peaceful period for Buddhism in the entire Jiajing era. For example, Daoist Tao

Zhongwen Pi{f 3 (1475-1560) was in Jiajing’s great favour for twenty years and given the

highest rank, but he was always cautious and avoided acting recklessly.*® This result was very

8" Liu, Dijing jingwu liie 5, p.215. Cf. Ma and Han, Zhongguo minjian zongjiao shi, pp.672-74.

82 For the persecutions of Buddhism prior to the Ming dynasty, See Yu, Gushan bichen17, p. 197; Kasuga Reichi ?". F Iﬁ%?ﬁ,
“Kaisho ho’nan no igi” F'fFE WEEED TS, Toho shikyo P37 no. 29 (1967), pp. 1-16; Harumoto Hideo %‘71: A
“Hokugi taibutei no haibutsu ni tsuite no ichi kosatsu” }F}*J}‘* T DF (N DNT D~ B, Taishodaigaku sogo bukkyo
kenkyiijo nenpo 1 4\?1$F | IS 3510 (1988), pp. 1-13; Makita, “Gosyi sesd no bukky®d seisaku” 1& SIEN2IG
F H Toyoshi kenkyir IYE |LIPE 11. 3 (1951), pp. 10-20.

8 See Tao Zhongwen’s biography in Mingshi 317, pp.7896-98. Cf. Ishida Kenji 7' '%kr il, “Kasei-Chd dokyokai no konran ni
tsuite: Sho Gensetsu, To Chiibun to Chd tenshi” I 7> @iﬁigj“ (DWW Yo ay ar b Y & 3=, in Mindai
chiigoku no rekishiteki iso: Yamane Yukio kyoju tsuit kinen ronso <] £ 1B D ReplIfo G0 AL 1 A5G j\,ﬁ}‘yi[ﬁ‘ﬁ ﬁrﬁ%ﬁ,
Yamane Yukio Kydju Tsuitd Kinen Ronso Henshii linkai | !5} j\lg_[ﬁl“%l Sl ,%;Q,F %< f1 7 (Tokyo: Kytko Shoin, 2007),
pp. 267-86.
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different from the performance of Daoist monks in previous dynasties when they had obtained
an upper hand at court. In addition to Tao’s character, this result might have had something to
do with the general decline of Daoism at the time. More importantly, it suggests that Jiajing was
controlling Daoism rather than vice verse, even when he was engrossed with Daoism.

Thirdly, although moral breaches in the Buddhist world were still a factor instigating
Jiajing and his officials to go against Buddhism, like that in previous persecutions, their
arguments against nuns and Tibetan Buddhism; were more cultural than moral. No reference
shows that nuns of the time performed less satisfactory than monks or that the Ming emperors
made serious efforts to understand Tibetan Buddhism. The uninterrupted pressure that Jiajing
placed on them appears to be driven mainly by Confucian ideology.**

The last but not least significant characteristic of this religious discrimination is that
economy was not a major factor driving the emperor and his officials to act against Buddhism.
The financial pressure on the state caused by the increased number of temples and monks had
prompted the persecution by Emperor Wuzong of the Tang. However, it is not applicable to
Jiajing’s case. Financial factors appeared occasionally in this campaign, but it seems that it was
never a major concern during the forty-five years. Such a lack of concern with economic factors
becomes more conspicuous if we recall that there were serious financial crises in the Jiajing era
partly due to Japanese pirates’ invasions in southeast coastal regions and Mongol’s attacks in
the northern frontier.* For this unusual phenomenon, the explanation might lie in the success
of Emperor Hongwu’s policy related to Buddhism. Examined in Chapter One, Hongwu
thoroughly transformed the Buddhist institution, weakened the monastic economy, and
precluded the possibility of its future dramatic expansion. As a result, the monastic economy

was not seen as a threat to secular society in the Jiajing era.
2.4 Concluding Remarks

Jiajing’s discrimination against Buddhism was mainly for religious, political, social,

8 Jiajing witnessed the increasing popularity of the Lu-Wang school of Confucianism. He also benefited from the arguments of
the Wang Yangming school in the Great Ritual Controversy. However, he turned back on this school once he had obtained the
victory in the debate. His harsh treatment with nuns actually reflects his stance of the Cheng-Zhu school of Confucianism
which, when compared with the Yangming school, stresses more on unchallengeable “principle” rather than personal choice of
“feeling.” See Luo Zongqiang & §Fi, Mingdai hougi shiren xintai yanjiu PS4 * UFEWZ (Tianjin: Naikai daxue
chubanshe, 2006).

85 For a short description of these economic crises, see CHC, vol. 7, pp.485-88.
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moral, and cultural reasons, and it is remarkable that generally speaking economy was no
longer a significant concern motivating this emperor and his ministers to act against Buddhism.
Although well known as an emperor in command of his imperial powers, Jiajing was not
always able to act independently. He kept strict control of Buddhism throughout his reign, but
he had to adjust his strategy according to the contemporary socio-political situation and yield to
certain pressure, especially in the first half of his reign. Generally speaking, his treatment of
Buddhism became more and more relentless in the first two decades, culminating in around the
1540s. With his retreat to Xiyuan in the latter half of his life, although his discriminating policy
was still at work, Jiajing no longer bothered Buddhism as long as it did not make trouble.

Jiajing left profound marks on the development of Buddhism in mid- and late Ming
China. He forced Tibetan Buddhism out of the court in the first two decades of his reign, but he
did not let Daoism benefit much from this vacancy. He was in control of Daoist monks even
when he was so enthralled with Daoism. That he paid little attention to Buddhism during the
second half of his reign gave Buddhism a better chance to survive.

Besides the direct effects, however, as the moral and political leader of the country,
Jiajing’s influence on Buddhism also relied on the enforcement of his discriminating policies
and the change in other people’s attitudes towards Buddhism under his influence. More
importantly, as shown in similar events in Chinese history, the result of a suppression of
Buddhism was largely decided by what happened in the subsequent reign. For that reason, I will
move to the Wanli era to see what Buddhism would face after having experienced such a harsh

time and how its fate would change accordingly.
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Chapter 3

Empress Dowager Cisheng’s 27H (1545-1614): Lavishing on Buddhism

Although the restrictions that Jiajing imposed on Buddhism relaxed somewhat in the
second half of his reign, they still left an enormous negative impact on Buddhism, which I will
discuss in Chapters Four and Seven in more detail. Emperor Longqing who succeeded Jiajing
only gave Buddhism a little breathing room at the cost of Daoism,' but Buddhism flourished
shortly later in the early Wanli era. To observe this Buddhist boom closely, I will examine in
this chapter how religious activities were profoundly influenced by contemporary politics at the
top of the hierarchy in the Wanli era. The major subject herein is Dowager Empress Cisheng
who, as the birth mother of the reigning emperor Wanli, played significant roles in the political
arena and the Buddhist world of the age. I will first examine how court strife evolved in the
Wanli court centering on the succession issue and, at the same time, how religion was used in
this course. Then I will trace Cisheng’s activities related to Buddhism and analyze their
spatiotemporal features, revealing the relationship between the fluctuations in her activities and
changes in the political climate. In the last section I will conduct a few small case studies to

demonstrate their direct influence on Buddhism.

3.1 Cisheng, Wanli, and Court Strife

Not only did court strife throw the outer Wanli court into chaos, but it also tore the inner
court apart. Although not as evident as what happened in the outer court, evidence shows that,
centering on the succession issue, Wanli and his mother became the leaders of two opposing
parties. During this court strife, religion was widely used both as a protecting shield and as a

weapon.

' Shen, Daming huidian 204, pp. 8-9 (1578-79). For more discussion on the treatment of Buddhism at the Longqing court, see
Chen, “Mindai bukkyd shakai no chiiki teki kenkyt,” pp. 103-107.
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3.1.1 A Brief Biography of Cisheng

Cisheng has not received sufficient scholarly attention, although she played significant
roles in both the political and religious life of the Wanli era.” In fragmentary records about her
life, Cisheng is described to have been engrossed in Buddhism and, with support from her
emperor son, spent an enormous amount of money in building Buddhist temples within and
outside Beijing. Zhang Juzheng tried to curb her expense in this respect but failed. Her roles in
preventing Wanli from establishing his favourite son as the crown prince are mentioned.

Cisheng was born in a commoner family in Huo 35 county, Beijing. Her ancestors moved

to Beijing as soldiers from Shanxi province in the Yongle era, but the state of this family seems
to have not much improved by the time of her entering the inner court. Her father was a
bricklayer, but nothing is known about her mother. Despite this background, however, she
attained good education.”

A drastic change came as Cisheng was selected into the court of Prince of Yu ¥4, then the

crown prince and future Longqing emperor. She entered the court only as a court lady, but the
time of her entering court cannot be identified. Although most of these court ladies had
lamentable lives, fortunately for her, she got the chance to give birth to Prince of Yu’s first son
in 1563 at the age of eighteen. Four years later when Prince of Yu ascended the throne, Cisheng
was promoted as the Honoured Consort. There was little reference about her life at this phase,

but she obviously obtained Longqing’s favour, as evidenced by the birth of two more children

2 Cisheng’s biography can be found in Mingshi 114, pp.3534-36; Dictionary of Ming Biography (1368-1644) (ed.Luther
Carrington Goodrich and Chaoying Fang. New York: Columbia University Press, 1976), pp. 856-59. About her religious life,

KK e

see Naquin, Peking: Temples and City Life, pp.156-61; Nie Furong =54, “Wanli chao Cisheng Li taihou chongfo kao lun”
ﬂ’?ﬁﬁﬂ%iﬁl‘ f\’ﬁ%” l'é'ﬁ@(ﬁﬁ (M.A. thesis, Jilin University ?' A28 2007). Cf. B. H. Hsieh, “From Charwoman to Empress
Dowager: Serving-Women in the Ming Palace,” Ming Studies 42, no. 1 (1999), pp. 26-80.

3 For example, Chen, Liu Rushi bie zhuan, chapter 5, pointed out that Cisheng played an important part not only in the Wanli
court but also in the factionalism in the Southern Ming court even after her death.

* For example, Cisheng was said to read Confucian classics and historical books (Ming chaobenWanli Qijuzhu ¥} % ﬁ'ﬁ*ﬁ@
FFH} [Beijing: Zhonghua quanguo tushuguan wenxian suowei fuzhi zhongxin, 2001] 1, p.414) and read the Lengyan jing (Feng
Mengzhen M, Kuaixue tang ji 1=} & [Nanjing: Huang Ruheng :FF[' 1£ H+ and Zhu Zhifan - /3%, 1616; cited as KXT
afterwards]) 56, p.156). It was not very rare for women from gentry families in south China, especially in the Jiangnan region,
to receive education roughly after the sixteenth century. It is hard to know how and to what degree the education that Cisheng
had received conttributed to her success in the inner court, but her case in this regard still deserves more attention, considering
that she was brought up in a family with lower status in North China. See Ellen Widmer and Kang-i Sun Chang, Writing Women
in Late Imperial China (Stanford, Calif.: Stanford University Press, 1997), Dorothy Ko, Teachers of the Inner Chambers:
Women and Culture in Seventeenth-Century China (Stanford, Calif.: Stanford University Press, 1994).
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in the following few years. She kept on good terms with her major rival, Empress Chen, who
was the formal wife of Emperor Longqing but had no child. This demonstrates her wisdom to
maximize her interests through cooperation with rivals, which would be seen frequently in her
life.

Cisheng was recorded to have turned to religion for supernatural help at this time.” In one
case she donated to Huanggu baoming nunnery which had already become the base of a sect

called Xi dacheng jiao ['I"3=3% (Western Mahayana Teaching). This sect has been

categorized as popular religion by modern scholars, but very likely it was only a kind of
Buddhism in Cisheng’s eyes.® In fact, it is worth noticing that what is called popular religion
was an integral part of Cisheng’s religious life with which she would keep connecting
throughout her life. It is also worth noticing that her reliance on popular religion was not
accidental. In fact, popular religion had been spreading quickly in North China, where her
hometown was, roughly since the middle sixteenth century.” In addition, Daoism was part of
Cisheng’s religious life as well. She might not have been a Daoist follower, but it seems that
she tended to turn to Daoism for help when she or her family members had problems in health.®
For example, Cisheng had problems with her eyes as early as Wanli 12 and was afflicted by it
until her death thirty years later. She seems to have preferred Daoism over Buddhism in such a
case, although she got help from Buddhist monks sometimes.

Although Cisheng was well known for her patronage of Buddhism, information about the
practical situation of her personal religious life is still scarce. She had contact with Chan
masters, but no evidence shows that she ever practiced Chan meditation. She paid attention to
the Buddhist doctrine, especially the Lengyan jing.” She chanted sutras in her palace in
morning and afternoon. She seems to have had a strong faith in Guanyin (Avalokitesvara), but
her relationship with Guanyin was complicated. She hung up an embroidered portrait of

Guanyin in her palace for prayer. She carved an image called Propitious Lotus and Guanyin

> For the religious belief of women in the Ming dynasty, see Chen, “Mingdai funii xin fo de shehui jinzhi yu zhizhu kongjian.”
® For this sect, see T.S. Li and S. Naquin, “The Baoming Temple: Religion and the Throne in Ming and Qing China.”

7 A high percentage of court elite, including eunuchs and court women, came from places near Beijing where popular religion
was widespread since the mid- Ming dynasty. The interaction between the two deserves further exploration.

¥ See, for example, Yu Minzhong ~ &¢f[1 and Zhu Yizun - #5£7, Rixia jiuwen kao [ '™ EiT4|=7 (Beijing: Beijing guji
chubanshe 1983; cited as RXJW hereafter) 59, p.959; Beijing tushuguan cang zhongguo lidai shike taben huibian 1 ﬁ%‘y'%ﬁ’é
Jsfl I[ESE“?IU“? ﬂiﬂfﬁﬂt ﬁﬁ*ﬁ] (Zhengzhou: Zhongzhou gu ji chu ban she, 1989; 101 vols; cited as SKHB hereafter) ,vol.58,
pp-186-87.

? For Cisheng’s interest in the Lingyan jing, see Feng, KXT 56, pp.156; Hanshan Deqing, HSMY 30, p.645.
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(ruilian dashi xiang Eﬁ.j%*’\j it), print and circulated it to many monasteries. But later she

herself was said to have become a so-called Bodhisattva of Nine Lotus (jiulian pusa uﬁjﬁ

i .10

Cisheng demonstrated her extraordinary wisdom in the political life after Wanli succeeded
to the throne at the age of ten. Since Wanli was too young to rule independently in the early
years, it could have become a disastrous situation. However, not only did Cisheng manage it
well, but she also helped to make this period of ten years the last golden age in the Ming
dynasty. As discussed before, her major strategy was to cooperate with Zhang Juzheng and
eunuch Feng Bao and to entrust them with state affairs without reservation for as long as ten
years.'" When Zhang Juzheng’s mother came to Beijing in Wanli 6 (1578), it was said that
Cisheng treated her almost like a family member. In return for her favour, Zhang Juzheng and
Feng Bao served her, Wanli, and the state with loyalty, thereby stabilizing the shaky situation.
Their alliance continued until Zhang Juzheng’s death in Wanli 10 (1582), representing an ideal
collaboration of the three major political forces.

Cisheng was very resolute and rational in educating young Wanli, thereby shaping the
basic mode of the mother-and-son relationship. On the one hand, through working with Zhang
Juzheng and other officials with this task, she made every effort to create the best environment
for the young emperor. On the other hand, she was strict with him. For example, according to
Zhang Juzheng’s suggestion, she resided in the same palace with Wanli before his marriage so
that she could keep an eye on him at any time. Cisheng always woke him up in the early
morning, even in cold winter. An extreme case occurred in Wanli 8 (1580). One night this
young emperor happened to get drunk and, at the enticement of a eunuch, asked another eunuch
to sing a song. When the latter declined, Wanli threatened to kill him but finally, jokingly, cut

his hair instead. Cisheng got a report about this event next day. In a rage, she had Wanli kneel

10 This carved image could be found at

http://res4.nlc.gov.cn/home/search.trs?method=showDetail&channelid=11&id=bj2538&search Word=%28+bookname%2F1+%

3D+%27%E6%85%88%ES5%9C%A3%ES%AF%BA %2 7+and+subchannel %3D3+%29 (available on June 30, 2010). For the

mysterious origin of this image and its wide circulation, see Ming chaoben Wanli qiju zhu 4, pp. 380-82; 469-70; HSMY 33,
p.697a. Given that devotion to Guanyin is also popular in tantric Buddhism and popular religion and that the so-called
Bodhisattva of Nine Lotus had a strong flavor of popular religion, it is hard to know if and to what extent Cisheng’s devotion to
this Budhisattva could be seen as her belief in Pure Land Buddhism. For faith in Guanyin in the Ming dynasty, see Y1,
Kuan-yin: the Chinese Transformation of Avalokitesvara; Xu Yizhi {#- ;Fﬁ, “Mingdai Guanyin Xinyang Zhi Yanjiu” [¥ <!
IFPI fﬁ ffﬂj/’FPrd‘a’ (Ph. D. disser. Guoli zhongzheng daxue, 2007).

" See Zhang Juzheng’s biography in Mingshi 213, p. 5645. Cf. Huang , Guoshi weiyi 8, p.525.

76


http://res4.nlc.gov.cn/home/search.trs?method=showDetail&channelid=11&id=bj2538&searchWord=%28+bookname%2F1+%3D+%27%E6%85%88%E5%9C%A3%E5%AF%BA%27+and+subchannel%3D3+%29
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down before her and began to scold him. She even summoned Zhang Juzheng and other top
officials to the palace, implying that she was considering replacing Wanli with his brother as
the ruler. This shocked all people, including Wanli himself. Finally, this event was settled only
when the emperor issued an edict showing regret for his misdeed and drove his favoured
eunuchs out of the court.'> Zhang Juzheng prepared this edict, and it is said that its scathing
and humble words soured the relationship between Wanli and his chief minister and his
mother."® In this way, Cisheng eventually established herself as a mother Wanli never dared to
defy directly.

At the same time, Cisheng appears to have kept alert not to abuse her power. Even in the
early Wanli years when she was most influential, Cisheng was consciously trying to avoid
interfering with state affairs directly. For example, out of the Buddhist belief of non-killing, she
asked Zhang Juzheng to put off or temporarily cancel capital punishment on two occasions.
When Zhang said that these exemptions would be against the law and declined, she gave in."*
Also she did not reopen the Buddhist ordination platform as many monks expected.'> Another
instance concerns a corruption case in which her father and brother were convicted. When
learning of it, she gave them a box which contained a tool used by bricklayers. This gift made
them embarrassed because it reminded them how base their original status was.'® Cisheng was

restrained in treating the emperor son, with an exception of her last will in 1614."

3.1.2 Cisheng, Wanli, and Secret Wars among Court Women

Wanli was well known for his filial piety to Cisheng,'® but we cannot assume that the
mother-son relationship remained stable all the time. When other women entered Wanli’s life
as he got married, Cisheng’s role and weight in his life changed accordingly. These women
were important not only in his private life but also in the political life when they gave birth to

Wanli’s sons. Discussed in Chapter One, the outer center split asunder because of the

2 Mingshi 114, p. 3535.

13 See Wen Bing, Ding ling zhu liie =% (Taibei: Weiwen tushu chubanshe, 1976) 1, p.18.

Y Wanli qiju zhu 1, pp.253-54, 261-67.

!5 The precept altar which had been closed by Jiajing would not reopen until Wanli 45 (1617). See Yinguang H|X, Qingliang
shanzhi JEfI[[&. (Taibei: Mingwen shuju, 1980) 3, pp.26-28 (146-48). Cf. WLYH 27, p.679.

16 But the Li’s was still very powerful in Beijing. It is also said that Cisheng spent tens of thousands taels of silver building the
house for her father. See Yu, Gushan bichen 4, p. 47.

17 For Cisheng’s last will which was issued in the form of edict, see Ming chaoben Wanli qiju zhu 1, p.548.

'8 For example, see Wen, Ding ling zhu liie 1, p.13, 15.
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succession issue, and this was the case with the inner court.

The first woman who was to play a key role in Wanli’s life was his Empress Wang. This
woman married Wanli in the second month of Wanli 6 (1578). Her biography says that she was
cautious and clever and got Cisheng’s favour, but she did not obtain the emperor’s love and,
more importantly, failed to give birth to a male heir. Although poor in health, she managed to
live with Wanli for more than forty years and died only a few months before he did." In the
eyes of Wanli, this longevity might have been her biggest fault because it made futile many of
his plans, as we shall see soon.

The 1578 wedding also brought into the inner court another girl crucial to Wanli’s life, not
as an empress but as a court lady. This girl, surnamed Wang, was assigned to serve Cisheng in
the Cining palace. One day three years later when Wanli went to the Cining palace, Cisheng
was out. The young emperor, then at the age of nineteen, suddenly found the girl so attractive
that he made love to her. A thing like this was not uncommon for an emperor, but it became
complicated when she was found pregnant. Wanli first tried to deny when asked by his mother,
but his lie was disclosed because this event had been witnessed on the spot.”® Several months

later, this court lady gave birth to Wanli’s first son Zhu Changluo “f ﬁj ?‘[ (1582-1620), the

future Taichang emperor (1. 1620).

Little information is available now about this woman who later became gongfei (the
Courtesan of Humility), and some of it is confusing or even mistaken. For example, it has long
been said that she was much older than the emperor, and that it was an important reason that he
did not like her; but the unearthing of her epitaph in 1958 reveals that she was three years
younger. Moreover, her relationship with the emperor, at least in the first few years, does not
seem as bad as people might have believed, for she had chance to give birth to a daughter for
the emperor in Wanli 12 (1581). History did not repeat itself, however. Although so far
gongfei’s experiences were similar to what Cisheng had undergone previously, it eventually
proved a nightmare rather than a dream for her. Wanli first declined to treat her in the way
suitable for her status as the mother of his first son, and then abandoned her in an isolated
palace forever, not even allowing her son to visit her. In Wanli 39 (1611), she died lonely at the

age of 46.”'

1 Mingshi 114, p.3536. Empress Wang produced only a girl in the twelfth month of Wanli 9 (1581).

2 Zhu Quan -f fili, Ming gongci F[EJEIIE:-F] (Beijing: Beijing guji chubanshe, 1987), p. 149.

2l SKHB, vol.59, p.38. As for Wanli’s children and their mothers, including his fourth daughter born to gongfei, see Liu,
Zhuozhong zhi 22, pp. 17-18 (575).
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Courtesan Zheng was largely responsible for Courtesan of Humility’s tragedy. Beautiful,
smart, and well educated, Zheng quickly defeated her rivals in the inner court and became a
courtesan in Wanli 10 (1582).* She reportedly competed with other court women for
procreating Wanli’s first son, but unfortunately for her she did not give birth to Zhu Changxun
until Wanli 14 (1586).” Nevertheless, the boy immediately brought her a title of Imperial
Honoured Consort EIEJ Il (huang guifei), a title inferior in rank only to the empress. After that,

taking advantage of Wanli’s favour, Courtesan Zheng made all efforts to make her son the
crown prince, many of them evil. It was said that Wanli even promised her to do so in a written
note which was preserved in a box.** She and her family were infamous for their misdeeds,*
yet she maintained Wanli’s love throughout his life. Ten years after his death in 1620, she died.

Due to the pressure of court officials, in the first month of Wanli 18 (1590) the emperor
promised senior grand secretary Wang Xijue that he would settle the succession issue two years
later. This schedule stirred the inner court immediately. Interestingly, those involved all turned
to gods.

Courtesan Zheng was very active in this battle. At the request of Courtesan Zheng, Wang
Xijue wrote an inscription to the Dongyue temple of Beijing in the third month of Wanli 20 in

which he said,

Imperial Honoured Courtesan Zheng and the Crown Prince who is third in seniority among
his brothers, together with royal family members, eunuchs, and other, make hats, clothing,
belts, incense, paper money, paper horses, palaces, corridors for Emperor and Empress [of

Mount Tai], and pay due respect to [other] deities according to their status. The grand

22 Tt is hard to decide when Courtesan Zheng entered the inner court. In the eighth month of Wanli 9 (1581), an edict was issued
to select “Nine Consorts” (jiubin u{#) from commoner families. In the second month of Wanli 10, ceremonies were held to
acknowledge the winners, Courtesan Zheng included. See SZSL 120, pp. 2245-2246; 121, p. 2276. However, Cheng Sizhang
Hd ﬁﬁj‘ﬁ[ said that Courtesan Zheng entered the inner court in Wanli 6 (1578) when Wanli got married. See Zhu, Ming gongci, p.
149.

B Liu, Zhuozhong zhi 22, p. 202-203, says that Courtesan Zheng gave birth to Wanli’s second, third (i.e. Zhu Changxun),
fourth sons and second and seventh daughters. But Mingshi 120, p. 3649, only says that Wanli’s second son died at about one
year old but does not specify his mother. Additionally, according to SZSL 143, p. 9b (2676), Courtesan Zheng gave birth to
Wanli’s second girl on the yisi day of the eleventh month of Wanli 11 (January 9, 1584). Nevertheless, the fact that gongfei had
the chance to conceive another child who was born in the sixth day of seventh month of Wanli 12 (August 11, 1584) suggests
that the emperor had not exclusively favoured Courtesan Zheng before Wanli 14.

2 See Wen Bing, Xian bo zhi shi, j.1; Huang, Guoshi weiyi 11, p. 697. Cf. Mingshi 231, p. 6040; 233, p. 6089.

3 See, for example, Mingshi 218, p. 5753; 233, p. 6072.
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ceremony has accomplished over three years from gengyin (Wanli 18; 1590) to renshen
(Wanli20; 1592). EIF{{=I60 CEFE! = #i';%%%ﬁé‘?\ fl lEg’%‘“ﬁiUﬁﬁ%ﬁﬁ\ ﬁqﬁ Fﬁffﬁf
AR e, R AL B L s

Although the eunuch messenger told Wang that Courtesan Zheng did so just for the
blessing of the emperor and people all over the country, there are several points deserving
special attention. First, it is incredible that Wang Xijue used the term “huang san taizi”” which
could be translated as “the Crown Prince, third in seniority among his brother.” This epitaph
was written in an extremely sensitive time in politics because two months earlier, the first
month of this year, Wanli had severely punished many censors and officials who pressed him to
keep his promise to declare Zhu Changluo as the crown prince. As a result, nobody was
pronounced as the crown prince. A question thus arises: why did Wang Xijue, the head of
officials, use such a term? The second point concerns the temple itself. The Dongyue temple
involved was very popular in the capital region and had a large number of followers. This might
partly explain why Courtesan Zheng and her son chose it as the place to pray. But it is worth
noticing that dongyue actually refers to Mount Tai. Mount Tai had strong political implications
in imperial China and constantly received offerings in important national events.”” This
mountain was also closely linked to the crown prince because it was located in east China, and
east in Chinese traditional thoughts was the direction of the crown prince so that the latter was

called the eastern palace (donggong N Fl{).zg The last point was about a eunuch who was

singled out in the first line on the back of this stele to show his contribution to this project. This
eunuch was in a high post in the Qianqing palace where Wanli lived, which makes us wonder
what role the emperor himself played in this project.

These doubtful points reappear in three inscriptions recently found in a Daoist temple

Sanyang = [##! at Mount Tai.”’ Tt was Daoist Zan Fuming F‘ 1 FFE] (?-1597) who was in

charge of this temple during the period under discussion. Zan Fuming held at least three Daoist

% SKHB, vol.58, pp. 23-24.

" For example, official sacrifices to it were held over forty times in the Ming dynasty to pray for rain, heir, or to declare the

establishment of crown prince and ascend to the throne.

2 Cf. Akiyama Motohide FF 7 75, “Gozan: Taizan—gensei to meikai o musubu togaku” i [1]: zf‘ H I & R & a5
"I, Gekkan shi'nika F]F[[L 17> 11. 8 (2000), pp. 16-19.

¥ As for the Sanyang abbey, see Nie Wen 4&¢, Tuishan daoli ji Zj} u [iﬁﬁ'? (in Siku Quanshu cunmu congshu, I vol.242),

p. 106.
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sacrifices (jiao [i) on behalf of Courtesan Zheng, which were recorded on steles erected in the

tenth month of Wanli 17 (1589), the first month of Wanli 22 (1594), and ninth month of Wanli
24 (1596), respectively. All of the three inscriptions include conventional words about wish for

the benefit of the emperor and the country. Further, the 1589 stele says,

Fan Teng, imperially dispatched attendant of the Qianqing palace, a eunuch from
Directorate of the Imperial Stud, according to the order of Courtesan Zheng of the Great
Ming, now pays respect to the Holy Mother at the peak of Mount Tai...to protect the
Courtesan [Zheng’s] heath and huangzi’s [prince] safety. ## 312‘2%@[’35% N T e o

1, @ PR, BRI | T PO R
e

Difterently, however, the 1594 stele says:

Chao Feng and Li Feng, imperially dispatched attendants of the Qianqing palace, eunuchs
from the Directorate of the Imperial Stud and Directorate of Palace Delicacies, by the
imperial decree, now pay respect from a distant place to the Holy Mother of Mount Tai ...
[we] respectfully wish...the Courtesan live long... and that the crown prince enjoy
thousands of blessing. &% HjZ?%FI{E[’ﬁ , ZPE r&]’iﬁﬁ?ﬁﬁfﬁw N S §TES Fls &
HIFSp (R AL e RGBS, B O DRAETR, A R A

The content of the 1596 stele is similar to the 1594 one except the name of the eunuch
involved. Comparing the 1589 inscription with the latter two, there are two noticeable
differences. First, the term huangzi (prince) in 1589, which evidently referred to Zhu Changxun,

was replaced by faizi ?~~" (the crown prince). Given that Wanli did not pronounce the crown

prince until 1601 and that Courtesan Zheng’s deep-seated animosity to Zhu Changluo, the term
taizi here must have referred to Zhu Changxun. Secondly, more importantly, eunuchs from the
Qianqing palace were involved in all three events. They were ordered by Courtesan Zheng in
1589 but, as evidenced by the term mingzhi (the imperial decree),*® by Emperor Wanli himself
in 1594 and 1596. In addition, both Fan Teng and Li Feng here were present in the stele of the
Dongyue temple in Beijing. Therefore, it seems safe to say that the term huangsantaizi at the

Dongyue temple in Beijing was not a carving error. Instead, these four steles together form

3% Cf. Hanyu da cidian @?‘ﬁ*?ﬂﬂﬂ' (Shanghai: Hanyu da cidian chubanshe, 1997), vol. 5, p.601.
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clear evidence regarding Wanli’s endorsement of Zhu Changxun as the crown prince, at least
during the period from Wanli 20 (1592) to Wanli 24 (1596).

In the face of Courtesan Zheng’s aggressive attacks, it was Cisheng who frustrated her
efforts and at the same time protected Empress Wang, Courtesan of Humility and Zhu
Changluo.

Empress Wang was always at risk because she appears to have been the only obstacle for
Courtesan Zheng to become the empress and thus naturally make her son the crown prince.
With Wanli’s announcement of a schedule to solve the succession problem, she was at
increasing risk because the emperor might have felt relieved had she disappeared for any
reason.”’ Without powerful family members or court officials to rely on, she thus turned to
supernatural powers. In the first month of Wanli 20 (1592), she sponsored the printing of the

Guanyin ling ke @'ﬁ #,°> and her fears were revealed in her prayer:

The empress of the Great Ming frequently recites the Guanying lingke after having fasted,
having a bath, and burning incense ... [it] often responds efficaciously. [I thus] order the
carving and printing of one hundred copies of it for distribution... [I] wish the inner court

»

pure and propitious, and all over the country peaceful. - [¥[f| IFII’ El T’[, SRR %?‘,, 2
(B &R0 R R e, HISE S R,

It could not be a coincidence that this sutra was printed at the same time as that of Wanli’s
schedule to solve the problem of the crown prince, and her wish that the inner court be pure and
propitious actually reflected her anxiety. Since other scholars have analyzed the purpose of

Empress Wang to print this sutra,” a point I would like to make is that Yanfa si 7% \3J , where

this project was carried out, had a tie with both Empress Wang and Cisheng. According to a

31 See Mingshi 235, p. 6133. Huang, Guoshi wei yi 10, pp. 638-39. For the danger facing Empress Wang in Wanli 18 (1590),
for example, see Wang Xijue submitted a memorial saying that “[l13#~" TEh [Epl F J%, T el i, Ej el s
B S BIE B

32 As the title shows, the Guanyin lingke shows people how to make divination with copper coins. Various version of this text

are still extant. See http://openarmed.blogspot.com/2009/08/blog-post 19.html (available on June 30, 2010).

33 As for the quotation above and an analysis of this text, see Xin Deyong f# 3, “Shu shiyin Ming wanli keben “guanshiyin
ganying lingke” % H] F'ﬂffi TEA A IF"[ BEEERE) |, Zhongguo dianji yu wenhua | I[ﬁﬁ'i['%%,‘???i’ {*, no. 3 (2004), pp.
106-11; Zhang Xuesong #==747", “Zai shu shiyin Ming wanli keben “guanshiyin ganying lingke” F[%7 ] f T4
IFPI WEEET ) |, Zhongguo dianji yu wenhua |15 ['%ﬁ”ﬂ’ (=, no. 4 (2009), pp. 29-35.
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stele inscription, both of them and other court women contributed to the renovation of this
temple from 1591 to 1594.%*
Cisheng also lent support to gongfei on a rare occasion. In a stele erected in Wanli 23

(1595), the author said that Cilong si %F%?J was built by gongfei and that Cisheng granted it

a name tablet. This epitaph is now hard to read due to its long exposure to weather, but the term

huang zhangzi E!'=.3" (the first son of an emperor) appears many times.>> Obviously, gongfei

built this temple for the sake of her son, and it got endorsement from Cisheng. On another

occasion, gongfei’s name appeared together with Princess of Ruian }FEJ'%L', Cisheng’s only

daughter, at the Dongyue temple mentioned above in the third month of Wanli 18. Probably she
was dreaming the same dream as Courtesan Zheng, but she was not able to afford the same
sumptuous expenses as her rival.*®

Although fragmentary, the above material suggests that Empress Wang and Courtesan
Wang had much shared interests and that Cisheng’s protection was very likely to be the key for
them to get through the crisis. Cisheng was cautious not to abuse power and always tried to
avoid direct collision with her emperor son, but she refused to yield in the affairs of the inner
court because it was a realm where she was supposed to lead as the Empress dowager. In her
eyes, the establishment of an Empress and the crown prince were family affairs which were
within the scope of her authority. For that reason, it is not surprising that she made every effort
to protect them. In addition, as much as she could Cisheng was making efforts to curb
Courtesan Zheng. On one occasion, for instance, Wanli asked her mother to give him a utensil
on Zheng’s behalf. This kind of utensil was supposed to be used only by an empress. Cisheng
did not turn down Wanli’s request, but she also gave it to many other courtesans the next day. It
is also recorded that Cisheng was so influential in the inner court that Wanli dared not to make
Courtesan Zheng empress even after Cisheng’s death in 1614.%”

Zhu Changluo’s receiving formal education in the second month of Wanli 22 (1594)
marked a temporary end of a crisis which started with Wanli 18 (1590) in the selection of the
crown prince.”® In this battle, through alliance with court offices, Cisheng helped Empress

Wang, Zhu Changluo, and gongfei to survive. From then on, although disappointed at the result,

3% SKHB, vol.58, pp. 131-32.

3% Ibid. vol.58, pp.61-2.

3% Tbid., vol.57, pp.177-78.

See, for example, Wenbin, Dingling zhuliie 1, p. 18, 19.
38 SZSL 270, p.5248.
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Wanli seems to have been tired of these intrigues and made little effort to change the result,
even if he continued to postpone the establishment until Wanli 29 (1601).

However, this narrow victory cost Cisheng and officials a high price because they were
forced to stand directly opposite to a reigning emperor. Neither the mother nor the son was
willing to yield, and their relations got worse accordingly. It is very likely that the turning point
appeared around Wanli 23 (1595). In the spring of that year, Wanli arrested Buddhist monk
Hanshan Deqing %] 1% (1546-1623), who had been treated as a personal Master by her

mother, and exiled him to south China. At the end of that year, Wanli did not attend the
ceremony for his mother’s birthday, and this was his only absence from such an occasion during

her life.* In Wanli 24 (1596), Zhang Cheng 9’;'%?5’3 (fl. 1596), then the leading eunuch who had

a good reputation and was respected even by officials in the outer court, was demoted and
exiled to Nanjing with a charge that his younger brother was related by marriage to Earl
Wugqing, Cisheng’s brother and Wanli’s maternal uncle.*” Cisheng fell ill sometime before
Wanli 29, and its seriousness could be suggested by the necessity to build a temple for the gods

after her recovery. This construction project was sponsored by Princess of Rongchang éflf T

Since this princess was Wanli’s first daughter born by Empress Wang,** her praying for
Cisheng’s recovery could be seen as a way to express gratitude to Cisheng as the protector of
Empress Wang. As for Wanli, to my knowledge, nowhere can we see his efforts to cure his

mother. In fact, in Wanli 28 (1600) he even granted Geng Yilan ZFZ:# (1509-1606) the title
fujiao zhenren $£5¥d1 » (Authentic Man of Protecting Teaching) and a copy of the Daoist

canon. Given that Geng was the person initiating Deqing’s arrest and exile, Wanli would not
have ordered this provocative act if the relationship with his mother had improved.*

This impasse continued,” and the turning point appears to have come in Wanli 30 (1602)
when the emperor narrowly escaped death. Wanli was famous for his filial piety and his
relationship with his mother became sour only because of the choice of the crown prince. In the

tenth month of Wanli 29, Wanli eventually announced Zhu Changluo to be the crown prince,

3 See Nie, “Wanli chao Cisheng Li taihou chongfo kao lun,” pp. 37-39.

40 Mingshi 305, p. 7804; WLYH 6, p. 171.

' RXJW 60, p. 955.

2 Liu, Zhuozhong zhi 22, pp. 202-203.

As for the complex story between Geng Yilan, Hanshan Deqing, Wanli, and Courtesan Zheng, see Chapter Five.

Nie, “Wanli chao Cisheng Li taihou chongfo kao Iun,” said that Cisheng’s patronage of Buddhism recovered soon, but this

obviously is not the truth.
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thereby paving the path to reconcile with his mother. The biggest driving force, however, might
not have come until the following year. In the second month of Wanli 30, Wanli got an acute
illness so that he even left his last will before losing consciousness. He mysteriously recovered
the next day, but this event reportedly enabled him to find that it was his mother and Courtesan
Wang rather than Courtesan Zheng who were really worried about him.* Later, as a way of

expressing his appreciation to his mother, the emperor granted Earl Wuqing (;*75 (F1), his

mother’s brother, some gifts.*®

The mother-son relationship improved from then on until Cisheng’s death in Wanli 42
(1613), especially after Wanli 33 (1595) when Zhu Changluo fathered Wanli’s first grandson.
During this period, Wanli built a few temples for Cisheng’s health.*” They sometimes
supported the same Buddhist temples and monks. Cisheng was present in public life again, but
with a much lower frequency than in the first half of the Wanli era. Her main focus was to
protect her first grandson by repeatedly frustrating Courtesan Zheng’s efforts to change the
crown prince. Courtesan Zheng even stooped to black magic to try to curse her to death,” but
Cisheng finally forced Zhu Changxun out of the capital, which was a big help to her first

grandson whom she spent most of her last thirty years protecting.49
3.2 Cisheng the Greatest Patron of Buddhism in the Ming

Taking advantage of her privileged position as the mother of the reigning emperor, Cisheng
got herself involved in almost all aspects of Buddhism. To observe them closely, I group her
relevant activities into three fields: financial support for Buddhist temples, spreading the
Buddhist canon, and direct connection with monks.*® If information is available, Wanli’s
activities in these respects will be traced and analyzed as well.

Patronizing temples was costly, but Cisheng financially supported at least forty-seven

45 See Chen, “Mindai bukkyo shakai no chiiki teki kenkyti,” pp. 146-47. Cf. Hung, Guoshi weiyi 10, p. 643, for comments
about this event.

4 Wen, Dingling zhu liie, p. 245.

47 See, for example, RXJW 59, p. 959; 110, p. 1840.

*® Mingshi120, p. 6233.

4 Wen, Dingling zhu liie, pp. 417-20. Mingshi 120, p. 3650; 240, pp. 6232-33.

" Cisheng was also involved in less expensive projects. For instance, she often provided monks with vegetarian food. She
made hundreds of Samghati and gave them to monks. Also she ordered eunuchs to travel everywhere and to confer the purple

robe in her name to monks they thought were qualified.
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Buddhist temples with their foundation, renovation, rebuilding, erecting statues, and even the
purchase of monastic land in a few cases.”’ These benevolent acts could be further categorized

to see their spatiotemporal features.

Table 1: A Spatiotemporal Analysis of Cisheng’s Monastery Projects

Time WII1-10 | WI11-22 | WI123-32 | W133-42 | Total
Place
North Non-North China
Zhili North Non-Beijing | 2 1 3
China Beijing 10 11 2 3 26
Shanxi North China 2 2 4
Non-North China
Henan 2 2
Shandong 2 2
Zhejiang Non-Jiangnan 1
Jiangnan 1 1 2
South Jiangnan 1 2 3
Zhili Non-Jiangnan 1 1
Huguang 1 1
Jiangxi 2
Sichuan 1 2 3
Total 14 21 6 8 49

For convenience, I have singled out North China and the Jiangnan region. By North China
I actually mean Shuntian and Baoding prefectures in North Zhili (Northern Metropolitan
Region) and Taiyuan prefecture in Shanxi province.’> Because of the central importance of
Beijing, I deal with it separately for comparison purposes. By Jiangnan I refer to the area
consisting Yingtian, Zhenjiang, Changzhou, Suzhou, and Songjiang prefectures in South Zhili
(Southern Metropolitan Region), and Huzhou, Jiaxing, Hangzhou, Shaoxing, and Ningbo

prefectures in Zhejiang province.53 From this Table, fluctuations in Cisheng’s patronage

5! See Appendix C. For Cisheng’s patronage of Buddhist temple, cf. Marsha Weidner, “Imperial Engagements with Buddhist
Art and Architecture: Ming Variations on an Old Theme,” in Cultural Intersections in Later Chinese Buddhism, ed. Marsha
Weidner (Honolulu: University of Hawai'i Press, 2001), pp. 117-44.

52 Beijing area and Shanxi province had much in common due to their proximity and a shared history after they fell into the
hands of non-Chinese regimes since the middle Tang (766-835). I choose these three prefectures here as a unit of analysis for
two reasons: first, Buddhism had rooted deeply there since the medieval era (See, for example, Yamazaki, Shina chiisei bukkyo
no tenkai, pp. 241). Secondly, they must have become even closer in religious belief after the early Ming when hundreds of
thousands of people were ordered to move to Beijing area from Shanxi, especially Taiyuan prefecture. For this migration, see
Ming Taizu shilu 62, pp. 1199, and Ming Taizong shilu 12b, pp. 217.

33 The term Jiangnan is both a geographic and, maybe more importantly, a cultural concept. Here I define this term
geographically according to the tradition. In cultural terms, however, it also included Yangzhou which was north of the Yangtze

River, at least in late imperial China. Cf. Antonia Finnane, Speaking of Yangzhou: A Chinese City, 1550-1850 (Cambridge,
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become very clear. Geographically, 55 percent of her resource was used in Beijing and 67 in
North China. In contrast, only 10 percent was invested in the Jiangnan region, the only region
comparable to Beijing and North China in term of its weight in the entire Buddhist world of the
age. But it is worth noticing that, after Wanli 22, temples getting her support in south China -
mainly Jiangnan and Sichuan - outnumber those in Beijing/North China roughly by a ratio of 2
to 1, and that she did not support any temples in some provinces, like Fujian, Guangdong, and
Guizhou. Her interest was completely limited to North China in the first decade of the Wanli era,
and then extended southward to the central China and the Jiangnan region in the second decade
while Beijing and North China remained the areas obtaining the most patronage. These two
phases together took up 71 percent of the monasteries obtaining Cisheng’s financial support. In
the next ten years, the number of Cisheng-sponsored temples dropped by 75 percent from that
of the preceding eleven years, and then there was a slight recovery in the final ten years of her
life. Shortly after Wanli 20 (1592) there was a drastic shrinking in Cisheng’s patronage of
Buddhist temples.”® In addition, from now on, it seems that none of Cisheng’s projects, no
matter how small the scale was, could not be finished in as short a time as before, and some of
them were not completed at all.”

Wanli patronized Buddhist temples as well. Even if we exclude his patronage before Wanli
10 on the assumption that at that time he was too young to act independently, he finally
supported Buddhist temples in more than ten cases. His patronage started with Wanli 25 (1597)
and then appeared relatively frequently from Wanli 30 (1602) until the final years of his era. His
patronage was far less extensive and intensive than Cisheng’s, and distributed over Beijing and
the Jiangnan region almost equally. It is worth noticing that three out of six Beijing temples
were sponsored after Wanli 30 for the benefit of his mother, which proved a gradual
improvement in their relationship. Moreover, the majority of his investment in the Jiangnan
region was in the Putuo Island which, together with the bestowal of the Buddhist canon to be
discussed below, facilitated the formation of this island as a new Buddhist sacred site.®

In addition, Cisheng and Wanli contributed a lot to the circulation of the Buddhist canon at

Mass.: Harvard University Press, 2004), pp. 29-30, p.339 n. 55.

5* In fact, the names appearing on the few steles erected after Wanli 22 commemorating Cisheng’s contribution was less than
ten, thereby forming a sharp contrast with the thousands of names appearing in her projects in the early Wanli years.

3 See, for example, RXJW 59, p. 959.

%% Although Cisheng’s strong faith in Guanyin did not necessarily reveal her belief in Pure Land Buddhism, as discussed in
note 10 of this chapter, it seems safe to say that this faith still encouraged her to invest more resources in the Putuo Island, the

center of the Guanyin cult.
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an unprecedented speed. There were at least four editions of the Buddhist cannon that were
carved and circulated in the Ming dynasty, among which the northern version (Ming beizang

FE[1“7%%), of which Cisheng arranged the compilation and carving of its sequel,”’ is best in

quality.”®

There are two versions, northern and southern, of [the Buddhist] canon in our dynasty.
Since the northern version is preserved in the inner court and cannot be obtained without an
imperial bestowal, those held by various temples are mostly the southern version. However,
[the quality of the southern one] is really bad.”® Sometimes several words or even lines are
dropped so that it is no longer comprehensible. On the rare occasion that [people] get a
northern version, [they feel] no less lucky than if they personally visit the Vulture Peak (i.e.
the Mount Grdhrakiita at which the Buddha was believed to have lectured often) to listen

to the preaching of the Buddha.®® =% g | B | A A, HiE T,
B A D . B RGBT, RIS, TR
a1, EFJ%%F?%JE[’“J.“

In addition to its good quality, the northern version was used explicitly as a gift by the
royal family to the temple and monks they favoured. Therefore, its bestowal had strong
imperial flavour, which in turn made its reception a great honour and an asset for a Buddhist

temple.

*7 Hanshan Deqing, Hanshan dashi mengyou ji %] [T (hereafter cited as HSMY) (in Wanzi xuzang jing fﬂ?@ﬁ%ﬁ
[Taibei: Xin wenfeng chuban gongsi, 1968-1970; hereafter XZJ] vol. 127, n0.1456) 29, p. 622a-b.

58 For study on the Buddhist canon in the Ming dynasty, see Li Fuhua and He Mei, Hanwen Fojiao Dazingjing Yanjiu. Ming
people stressed on the significance of Buddhist canon, as evidenced by Yuan Hongdao’s ?ﬁ}fﬂ claim that “just as a school
cannot have no [Confucian] classics, a Buddhist temple cannot lack the Buddhist canon.” (‘#%ﬁ il TR =, ?ﬁﬁ e NN Bl
4. See Yuan Hongdao ji jianjiao 45018 3268 (Shanghai: Shanghai guji chubanshe, 1981), p.1585.

% For the southern version of the Buddhist canon, see Nozawa, Mindai daizokyé shi no kenkyii: nanzo no rekishigakuteki kiso
kenkyii.

60 ?”%ﬁ (a wide and long tongue) is one of the Buddha’s thirty-two characteristic marks. And it is often used to refer to the
Buddha.

o KXT 26, p. 6b.
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Table 2: The Spatiotemporal Feature of the Northern Canon Distribution in the Wanli era®

R 1-10 L2 232 33- 1 43- 1 clear | Total
Place 11-13 | 14-15 | 16-22 | 27 | 28 | 29-32 | 42 | 48
Non-North China
North Zhili NC Non-Beijing 1 2 3
Beijing 9 2 6 1 1 |3 2 24
Shanxi North China . 2 3 3 12 2 12
Non-North China 3
Shaanxi 1 1 2
Liaodong 1 1
Henan 1 1
Shandong 1 1 1 3
.. Non-Jiangnan 1 1 1 3
Zhejiang Ty onan 2 2 |2 4 1 11
... | Jiangnan 1 4 3 3 1 |3 5 2 22
South Zhili Non-Jiangnan 1 1 1 1 4
Fujian 1 1 1 1 4
Huguang 1 1 1 3
Jiangxi 1 1 1 1 1 1 6
Guangdong 1 1
Guangxi 1 1
Sichuan 1 1 1 3
Yunnan 1 1 1 3
Guizhou 1 1 2
Total Sub-total 4 19 12 13/8 |10
Total 12 35 31 19 |1 14 112

Table 2 above provides a general look at these bestowed copies of the canon, which will be
followed by further spatiotemporal analysis. Several points in this Table deserve special
attention. First, the distribution was very uneven in time. Generally speaking, there were four
waves of bestowal in Wanli 14-15, 17, 27-28, and 42. More concretely, twelve copies were sent
out in the first ten years, but this number rose by about 190 percent to thirty five in the next
twelve years. In the decade after Wanli 22 the bestowed copies decreased slightly, and then
further dropped by 39 percent in the fourth decade. During the five years from Cisheng’s death
to Wanli’s death, only one copy was issued. Wanli 14-15 and 27-28 were two periods in which
the highest number of copies was distributed, but some years, from Wanli 23 (1595) to Wanli 26
(1598) for instance, had no canon to be sent out at all. Geographically, North China got 39
copies while the Jiangnan region got 33, together taking up 64 percent of all canons granted.

Moreover, in the first twenty or so years North China received 45 percent while Jiangnan 21 of

82 For recent studies on the bestowal of the northern version of the Buddhist canon, see He, Mingdai Beijing fojiao siyuan
xiujian yanjiu, pp.317-22, and Nozawa Yoshimi 53N 3, “Mindai hokuzo ko 1: kashi jokyo o chishin ni” PH Y] H(— ) :
RSP & 112, Rissho daigaku bungakubu ronsé T [N %ﬁﬂﬁ%éﬁ, 117 (2003), pp. 81-106.
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all given canons. After that, Jiangnan overweighed North China with a ratio of 39 % to 22%.
Beijing’s change in these two phases deserves special attention. Beijing got 24 copes and
ranked first among all places obtaining canons, but its percentage among the whole country
dropped from 38 to 8 from the first half to the second.

So far scholars have assumed that these canons were sent out by Cisheng, at most in the
name of Wanli, but this assumption is open to question. The bestowed canon each had a
protecting edict (huchi Fff*) which was carved on a stone stele and erected in front of the
temple. These edicts, as long as they belonged to the same period, are identical in content and
different only in the time of bestowal, the name of the temple and its abbot. There are three
types among all of such edicts. When a canon was given to Huayan si ' & E\ﬁ at Mount Jizu
2ERL (i.e.Mount Kukkutapada, where Kasyapa was believed to have entered into nirvana) in
Yunnan in the third month of Wanli 14, a protecting edict says, “Now, the Holy Mother,
Empress Dowager Cisheng xuanwen mingshu, ordered the carving and printing of the forty-one
cases of the sequel to the [Northern] Buddhist canon and, together with six hundred and
thirty-seven cases of the old version of Buddhist canon, bestowed it on this monastery.”(24%,
SBIREREEEE SO BEORSE, A LTIENEIA GRAS) DUk, MBI GEAS) NE =1k, A7
ZA37).% That year Cisheng bestowed fifteen copies of the canon on fifteen temples, Huayan si
included. This edict makes it clear that these copies were given out following Cisheng’s order.
Three years later, Cisheng herself issued an edict to Dajue si 4@??5& at Mount Jizu in which
she said, “[Since I] enjoy a peaceful time without doing anything, [I] want to express my
gratitude. [I] thus donate my own silver preserved in the inner court and ask the Chinese Sutra
Plant in the Directorate of Ceremonial to print more than twenty copies of the esteemed
Buddhist canon. [I] distribute them to famous mountains and temples in every province and
invite [monks] to recite them.”(... L fHiET, RUERPY. 75 F )] Jﬁwiﬁ’f HH R B
IF‘L = ETRE T ﬁ?% ﬁ?‘jf &1 B [EfJ ik, 4 ﬁ [t J). It is very clear that Cisheng printed
and distributed these copies at her own cost. In Wanli 27, the emperor granted a copy to
Wenshu si Ti/’ﬂi\ﬁj at Mount Wutai with an edict saying, “I appreciate the reliability of the

good way (i.e.Buddhism). Considering that its distribution is not wide enough, I order officials

in charge to print the complete canon, which has six hundred and seventy-eighty cases, and give

% Jizu shanzhi FEfL 1. (Taibei: Mingwen shuju, 1980) 8, p. 1b (474).
5 Ibid. 8, p. 2a (475).
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them out to famous mountains and temples inside the national capital and the whole country in
a hope to make [Buddhism] eternal. ”(%{g’u ST I i NS ’?4 5 Hf F’?f[ Jiﬁ%ﬁ%
AEiA F¥s F;Tﬁ R fEE | B;E’ A=) ). Obviously, Wanli was the major
driving force in the waves of granting the canon in Wanli 27 (1599) and 28 (1600).

The shift from Cisheng to Wanli as the major driving force to distribute the canon has a
strong political flavor. Wanli said in the 1584 edict, “I think that Buddhist teachings have all
been included in the canon, and that it is helpful to protect the state and assist the people by
using [the canon] to transform and guide good people and to enlighten the deluded.”(J<[ 2} %

= ~ E"*ltﬁa FRARSE, 7 IR, T “0).° This is a traditional
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way to justify his act. In the 1587 edlct, Cisheng said, “[In doing so, I wish] that the emperor
and the crown prince rule the world under Heaven forever and that the ministers be loyal and
children be filial.”("H ! ﬁ]’ﬁn[ Gl TE?F'JJEB, BEET U= 3).%7 These wishes were suitable for
Cisheng’s status as Wanli’s mother and the head of the inner court, but it is noticeable that she
mentioned the crown prince which, according to her stance, must have referred to Zhu
Changluo. In fact, this was not the only case in which Cisheng prayed for the benefit of her
oldest grandson.®® Compared to them, the political flavor is strongest in the 1599 edict. Wanli
then said, “I sincerely resolve to print the Buddhist canon and bestow their copies on famous
mountains and monasteries in the capital area and all over the country to worship.... [I wish] it
should make me healthy and peaceful and keep the inner court stable and in order. [In doing so,
I] repent for [my] previous wrongdoings and pray for longevity and never-ending blessings. [I
wish that] the people should be tranquil, the country be safe, and the world under Heaven be
peaceful. [In this way], [people] in the four seas and eight directions will all return to the
teaching of benevolence and sympathy, whereby helping me to fulfill my non-action way of
ruling the state.” (ﬁ?vﬁﬁ—?}"‘*\, ]Eﬂlﬁl A ), Al g e SN B [_?{J [ N A i
S, PN, B IR, PRI, NV, T NS T, R

4?’. 7 =AY ETLE BN NG iF iF1%5).” The emperor himself was the only key word in this edict.

% Yinguang, Qingliang shanzhi 7, p. 9a (221).

88 Jizu shanzhi 8, p. 1b (474).

57 Ibid 8, p. 2a (475).

88 See, for example, Mizang Daokai HIRIRF, Mizangkai chanshi yigao #j8 F'ﬁ]ﬁ&ﬁﬂﬂﬁﬁﬁ (in Jiaxing dazangjing H15#ph
A& [Taibei: Xin wenfeng chuban gongsi, 1986-87], vol. 23, no.118) 1, pp.11b, 12¢-13a.

% Yinguang, Qingliang shanzhi 7, p. 9a (222).
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His first desire was to keep the inner court stable and in order through circulating these canons.
Given that Wanli would not formally establish Zhu Changluo as his successor until two years
later, this edict reveals how troubled and tired he felt about court strife. In addition, he
expressed regret for his wrongdoings. Wanli was anything but a fool. He admitted that he had
made mistakes but had no intention to change. Instead, he wished that he could continue rule in
the so-call “non-action” way, which was a euphemism for his laziness in administration.

Finally, I will proceed to examine the relationship between Cisheng and Wanli with monks.
It is said that “our reigning emperor and Empress Dowager Cisheng esteem the Three Jewels

(i.e. Buddhism) and have invited all eminent monk in the country [to the capital].” (4~_[- & 542
BRJGAEE SR, N MEEARLEL).” They appointed monks as abbots, awarded them

with honourable titles or purple robes, helped them to build or repair temples, and invited them
to expound the Buddhist teaching. The number of Wanli’s cases in this regard was too few to be
analyzed, whereas Cisheng was much more active in this respect.

The bracketed number in Table 3 below refers to the number of monks whose biographies

have been collected in the five Biographies of Eminent Monks (gaoseng zhuan E'IJ [ﬁﬁl) of the

Ming, which I will analyze in detail in Chapter Seven. Based on this Table, we can see: 1) Two
out of three monks linked to Cisheng were eminent monks and that most of them established
links with her in North China. Also, a tendency is clear that Cisheng was expanding her links to
monks outside the capital: from Wanli 23 onward, for example, in her all connections with
monks the percentage of monks in North China dropped from 61 to 38. 2) The Jiangnan region
was the major rival of North China, but it is worth noticing that the latter’s loss was not the
former’s gain. In fact, the latter’s share in the entire country decreased from 14 percent to 13
from the first phase to the second. In other words, Cisheng seems to have paid little attention to
monks in the Jiangnan region. 3) After Wanli 22 there were five monks who were persecuted
because, or largely because, of their links with Cisheng. At the same time, the number of monks
linked with Cisheng dropped by 57 percent from 14 in the first twenty-two years to 6 in the
later twenty years in Beijing, or by 43 from 28 to 16 in the whole country.

" “Hyhang Yunqi Lianchi dashi taming” ?[ﬁﬂ%‘% biibetl *‘\Hﬂ%ﬁ{,, in Huang, Ming wenhai [*]¥ & (Beijing: Zhonghua shuju,
1987), j. 679. When this text was included in HSMY, however, the sentence “I[*| lﬁ’%ﬁ 477 in this inscription is missing.

Moreover, there are other differences between the two versions of this inscription.
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Table 3: Cisheng’s Connection with Monks

place Wanli 23-42
Time Wanli 1-22 — Total
Victimized

North Zhili | Non-North China

North | Non-Beijing

China | Beijing 14 (11) 412 122 20 (15)
Shanxi North China 32 2 (1) 503)

Non-North China
Henan 1 1 2
Shandong
Zhejiang Non-Jiangnan 1(1) 1(1)

Jiangnan 3(2) 3(2)
South Zhili | Jiangnan 1(D) 2 3(DH

Non-Jiangnan 1(1) 1(1)
Fujian 1 1
Huguang 1(1) 1(1) 2(2)
Jiangxi 1 1
Sichuan 2(2) 1(D) 3(3)
Yunnan 1(1) 1(1)
Guizhou 1 1
Total 28 (21) 115 503 44 (29)

Taking into account Cisheng’s activities in these three fields together, some points have
become clear: 1) In time, Cisheng was very active in patronizing Buddhism in the first two
decades of the Wanli era, which was followed by a drastic reduction roughly from Wanli 23 to
Wanli 30 (1602), and finally became active again in the remaining part of her life but on a very
moderate degree. In contrast, Wanli did not show special interest in Buddhism, but his
involvement increased a little bit in the second half of his reign. He was relatively active in
Wanli 27 to 28 (1600), when he was constantly bothered by the issue of the crown prince, and
in the last few years of his life. 2) With regard to her way to patronize Buddhism, Cisheng kept
active in financially supporting temples in the first half of this era, and bestowed the Buddhist
canon in a large quantity during the period from Wanli 14 to Wanli 22. She was also actively
linking herself with monks during this period. After that, she had several ways to support
Buddhism. On Wanli’s part, evidenced by his activities at Mount Wutai and the Putuo Island,
his main contribution was the distribution of the Buddhist canon. Unlike Cisheng, he did not
have close links with monks, with a few exceptions I will examine in chapter 5. 3)
Geographically, Cisheng took Beijing and Mount Wutai as the center of her activities related to
Buddhism, but she gradually expanded her circle beyond North China to other areas as time
passed. In contrast, Wanli’s focus was on the Jiangnan region and had little interest in North

China. As a result, the mother and the son simultaneously appeared in a few cases in Jiangnan.
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Based on analysis above, it has become evident that the rise and fall in Cisheng’s and
Wanli’s involvement with Buddhism match changes in the political climate and in their
relationship very well. This parallel relationship strongly suggests the profound influence of
politics on their acts related to Buddhism. And an important reason for it was largely because
Cisheng’s income was limited so that she had to financially rely on cooperation with Wanli and

other members of the court elite to carry out those costly projects.”’
3.3 Cisheng’s and Wanli’s Direct Influence on Buddhism

I have traced and analyzed Cisheng’s and Wanli’s involvements with Buddhism, but
statistics alone cannot tell vivid stories about their influence on Buddhism. Moreover, as a
woman living in the inner court, Cisheng was not able to exert influence as directly as Jiajing
did. In this section I will thus turn to case studies to get a sense of her direct influence on
Buddhism.

Cisheng’s Buddhist activities were concentrated in Beijing and Mount Wutai in the first
two decades of the Wanli era. In the first six years of Wanli era, eight monasteries were built or

renovated by the imperial family.”” Shen Defu y{# i (1578-1642), a famous and reliable

observer of late Ming society, observed:

There is a monastery named Haihui south of the capital...it was rebuilt in Wanli 2 (1574)
and looks magnificent. In the same year, Cheng’en si was also constructed at the southwest
corner with more splendors...The one outside the city [of Beijing] is called Cishou si.
Eight /i far from the Fucheng gate,” its construction was sponsored by Dowager Empress

Cisheng...This project started in Wanli 4 (1576) and finished two years later. A stupa

! For a discussion on the money that Cisheng spent on Buddhism, see Chen, “Ming Wanli shiqi Cisheng taihou de congfo,” pp.
209-20. Naquin, Peking: Temples and City Life, p.169n.145, said that “Ray Huang has noted that Empress Dowager Li had an
annual income from palace estates of nearly fifty thousand ounces of silver. If the preceding estimates are roughly correct, this
sum could have accommodated even her energetic religious activities.” For the figure she mentioned, see Huang, Taxation and
Governmental Finance in Sixteenth-Century Ming China (London: Cambridge University Press, 1974), p. 303, 325. However it
seems that Naquin did not notice that this figure included Dowager Empress Rensheng’s income as well. Or else she might
adjust her judgment regarding if the silver was sufficient to support Cisheng’s religious activities.

™ They were Yanshou si JrES e Haihui si J& BFHJ , Cheng’en si j’éﬁ’j’ﬂj , Puan si ?laﬂj , Xiyu shuanlin si E“lﬁﬁ%ﬁ‘?‘[ ,
Cishou si %‘,’%ﬂ , Cishan si %?i B and Wanshou si ]}f'lj’%ﬁj .

 One “/i” in the Ming dynasty is about one-third mile.
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named Yong’an stands directly behind the mountain gate. Beautiful, splendid, and tidy...it
cost a large amount of money. Cisheng’s donation was followed by assistance from other
members of the royal family; hence it could be completed so rapidly. ...By the third month
of Wanli 5 (1577), our reigning emperor began to build Wanshou si for himself seven /i
outside of the Xizhi gate™...Compared with Cishou si, it is even grander...it occupies more
than four ging (fifty-six acres) of fields and moreover was completed within one year. At
that time, Feng Bao, the powerful eunuch who was leading the Directorate of Ceremonial,
was in charge of the project. He first assisted it with ten thousands taels of [his own] silver,
and then, from Prince of Lu, princesses, Honoured Consorts, to eunuchs, everyone donated
to it. Its luxuriousness is more than several times that of the three biggest monasteries in
Jinling (i.e. Nanjing) in colors and decorations. In terms of the prosperity of Buddhist
monasteries, it is almost comparable to those recorded in the Luoyang gielan ji.”” When I
visited Wanshou si again, it happened that monks there were praying for blessing on the
emperor’s behalf. Almost one thousand people were chanting Buddhist sutras, and they
sounded like the sea tide. Among them was the leading monk, who was under twenty years
old and looked as beautiful as a pretty woman. All monasteries mentioned above were
supported by the emperor and the dowager empress with their surplus. As for gathering
labour and collecting construction materials, they were all charged by powerful eunuchs
and generally had nothing to do with officials. [Thus], the populace can hardly feel that
there were those labour-consuming projects...Previously, Dowager Empress Rensheng

(?-1596) also gave out her surplus money to build Renshou si at a place several li south of
the city. 4 PSR TS AT K. .45 FEVEE RIS, SURHIEL B E S RESL Y
Ty B, L (s, .ﬁsww NN (O
AR NTL W N %s?f'[’?‘%, I ¢ R, e
iﬁ..ﬂ"f’é?’ﬁ . E‘—?\%$IE'TTF fo BEEDY, g =2 F V= 5 4 Y
Eiﬁiﬁ%ﬂﬁj BT Rt L _,_,f@g;ﬁagj EIL5 = ng PHETE B, P PR

7% For Wanshou si, see Hu Jiamei Fﬁﬁ@, “Wanshou si mingchao shishi kao liie” ﬁaigj FIEJﬁIEJEUEJ V=¥ HE, Beijing wenbo *11

¥ 1%‘1, no. 2 (2005), pp. 80-85.

5 This book was written by Yang Xuanzhi %=V (fl. 547) and is well known for its detailed description of the prosperity of

Buddhism in Luoyang in the Northern Wei dynasty (386-534). See Yang Yong %} and Yang Xuanzhi, Luoyang gielan ji

Jjiaojian 1% [%F},[J[I%ﬁtlﬂ 22 (Beijing: Zhonghua shuju, 2006). It has been translated by Wang Yi-t’ung into English under the

title of 4 Record of Buddhist Monasteries in Lo-Yang (Princeton, N.J.: Princeton University Press, 1984).
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Cisheng was central to most of these Buddhist projects. But more importantly, she
established a relatively close relationship with the monks involved. Deqing lived more than
twenty years in Beijing and Shanxi and was very familiar with the samgha in the capital region
during the Jiajing-Wanli period. He spoke of Cisheng’s patronage of Buddhism in Beijing as

follows:

Only in the xingyou year of the Longqing era (1572) did the late emperor begin to
glorify Buddhism. [He] held a ritual for good fortune at Puan si. The master was in
charge of the temple, and his sincerity was responded [by Heaven]. [As a result], [he]
received immense imperial favours and obtained vegetarian food and gifts from the
inner court. In the first year of our current emperor, the Holy Mothers of the two
palaces performed Buddhist ceremonies at a great scale for the benefit of the country.

When holding religious rituals, in most cases they chose the master’s temple. [
I, TR R, B R, TS B W, RO, SRR
fEFIILT, 5 b 5, [nj’g [ LR, (R, AU, S

The master refers to Gufeng Juechun ﬂ EEE (1511-1581). The two palaces refers to
Cining %437 palace and Ciqing &/ palace where Cisheng and Empress Dowager Rensheng
[~ ZH lived respectively.

During the period from the late Jiajing to early Wanli Puan si was an important monastery

linked to the imperial family members, eunuchs, and court officials. It was originally built in

the early Ming. When it was repaired by a group of eunuchs in Jiajing 40 (1561), it was senior

" WLYH 27, pp. 686-87.
T HSMY 29, p. 622a.
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Grand Secretary Xu Jie &% (1503-1583) who wrote a piece to record this event. Moreover,
an extant stele lists its patrons consisting of the most powerful eunuchs of the age, although the
list is not that long.”® After the completion of this project, Juechun was invited by those
eunuchs to be the abbot of this temple. Juechun was native to Baoding prefecture, north Zhili,
and learned from Baozang Zicheng #jii 175 (1472-1560) at Guangji si ‘?ﬁ[ J{}’?‘Fﬂj in Beijing.”
He was versed in Buddhist doctrines, especially the Huayan jing and the Yuanjue jing. He
stayed in Puan si for almost twenty years in the Jiajing era and discussed the Tiantai and

Huayan doctrines with Dharma masters like Yijiang Zhenfeng — 77 %" (fl. 1560) and Dagian
Changrun - ﬁfj{ﬁﬁ (1514-1585). He managed to secure support from eunuchs in such a tough

time. With Jiajing’s death, therefore, his close relationship with the inner court brought him to
the front of the imperial family who just revitalized interest in Buddhism. In Wanli 2 (1574),
Cisheng renovated Puan si at her own cost. One of Juechun’s disciples was also appointed
Wanli’s “substitution monk” (tiseng ﬁ l'lF\).SO

In Wanli 6 (1578) when Cisheng finished building Cishou si #&%/3 | very likely the most

important temple in her religious life, she invited Juechun to be its abbot. Originally the house
of an influential eunuch, Cishou si was built to pray for longevity for Cisheng. With support

from Wanli, eunuchs, and other inner court members, this project was completed in two years.
It had four halls and about one hundred rooms. Cisheng invested much of her money and time
in it and held Buddhist services there. Accordingly, acting as its abbot was both attractive and

challenging, as Deqing described as follows:

By the time of our Holy Mother, [she] has exceeded previous ages in preaching and
spreading the Three Jewels. [As a result,] temples scatter everywhere like stars and
chess pieces, [among which] this one alone is the place adored by people all over the
country. Endless Dharma treasury flows out of this temple, and all virtue flows into it.
It is the hinge of dharmaparyaya (fameng; doctrines) and the storage of knowledge.
The person heading it will hold the cardinal principle of the great teaching (i.e.
Buddhism) and act as the model [of people] within the four seas; this task is definitely

8 SKHB, vol. 56, p. 109. This low profile of these most powerful people was characteristic of eunuch’s patronage of Buddhism
in the final years of the Jiajing era, as I will discuss in Chapter Four.

" HSMY 29, pp. 625b-27a.

%0 Ibid 29, pp. 621b-22b.
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Deqing was right in saying so. In fact, by Wanli 18 (1590) when Dafang Ruqgian 7 J[I5&
(1538-1598) headed Cishou si, there were more than one thousand residents there.*> However,
not only did Juechun serve as its abbot until his death in Wanli 9 (1581), but he also passed this
position on to his disciple and his “Dharma-grandson”.

In addition to the Beijing region, Cisheng’s influence also expanded to Mount Wutai where
the samgha was intertwined with Beijing. With regard to Cisheng, it was reported that in the

early Wanli era,

[She] performed Buddhist services on a large scale to pray for posthumous blessings
for the deceased emperor and to protect the reigning emperor. She selected Mount
Watai out of all the prominent mountains as the first site to do so. She invited twelve
eminent monks, with Chan Master Erhu of the Fenglin monastery as the head. The
master...was native to Taiyuan, Shanxi...the Holy Mother built Fenglin si for him to
live in. After having built this temple, considering that the Wutai mountain is one
thousand li away from the capital and the mountain itself several hundred /i in depth,
[she] ordered a reception temple to be built by the Fangshun bridge of Mancheng
county, Baoding sub-prefecture, and granted it with a name Daci xuanwen. ...the Way
of the master is admired even by people outside the territory, and his reputation reaches

the inner court. ... People like eunuch Mr. Xu and others all respect him deeply. EieY

:Lﬁ», ['ﬁif;JPE}EJ, A B, AR ?IL l» EI rgU;[ FT [%[ p fzﬁﬁqj i
AEBET . o N R S S SR A ) —[J/. %fjat, NEICS-IRg )
BT IEL, UL B, R T A R

EHY, FEEELE HEE RSN ﬁ#g{aﬁ.

81 HSMY 21, pp. 519b-520a.
82 See Xingtong 5, Xu deng zheng tong VS T-5# (in XZJ, vol. 84, no. 1583) 37, p. 927b.

8 HSMY 22, p. 528a.
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Chan Master Erhu referred to Zhuoan Chetian [T/ 7= (2-1577),** and Fenglin si was

located in a quiet valley eight kilometres away from Taihuai town. Several points here deserve
special attention. First, Mount Wutai had attracted Cisheng’s attention since the early phase of
her religious life. Secondly, since Master Erhu practiced Buddhism mainly in the Wutai
Mountain, it is likely that he got support from Prince of Shen and Prince of Dai who were
enthusiastic for Buddhism.* Thirdly, Shanxi was then an ideal location for monks to live. In
addition to the patronage of local princes, its proximity to Beijing made it possible for them to
project their influence to the imperial capital from a safe distance.™

Fourthly, the eunuch surnamed Xu might well refer to Xu Zhengguang (=% (1550-?) on
whom Cisheng heavily relied.®” According to his biography by Deqing, Xu was a native of
Baoding county which was close to Beijing. He was brought into the inner court in Jiajing 34
(1555). “[He] serves the Holy Mother in her daily life...His virtue and status is increasing every
day. [He] firmly believes in the Three Jewels, building Mingyin si outside the Chongwen gate
of the capital, to which he donated a copy of the Buddhist canon and invited sramana Yongqing
as its abbot. He rebuilt Longquan si at the Jiulu ridge at the Wutai Mountain, Shanxi
province...Also [he] rebuilt Fengxiang si north of Qtliyang county, Zhending [prefecture]... He
silently helps the Holy mother to fulfil her favours to famous mountains and big monasteries
within the realm and publicizes her teachings. (% ZH=/ iﬁf_'h[ g A Ej[ﬁ_: O ﬁﬂfﬁ;f—}'

GG, PRI - B, FRSPIRAT - A FOVDRIARS . 0 BB,

f'%%@fid-—iﬁ L E AN RS ST #‘iiﬁ — Hr., tﬁfa[ FEF L A ”Jﬁuilﬂ??w‘/[ ’%ﬁ;
TEASIEIFR Beipaa().

Yongging refers to Yangya Yonggqing {7/ 4<"8¢ (fl. 1590).*” Longquan si and Mingyin si,
although located in the Wutai region and Beijing respectively, had close relations. Longquan si
was founded in the Jiajing era by Master Wuzhuding = {= 7= who had once studied in Shaolin si

’J)?Hﬁﬁj . Later, Wuzhu’s disciple Yunya Z5*=', a native of Baoding i 7t: who was versed in

8 Yinguang, Qingliang shanzhi 2, p. 19a (77).

85 We shall see more information about the patronage of these two local princes of Buddhism in Chapter Five.

8 For example, it took Xu Xiake Q%'éﬁ (1586-1641) six days to reach the Jiulu ridge from Beijing in 1633. See “Wutai shan
youji” T Bl [;EF:?' in Xu Hongzu [#4.#, Xu Xiake youji %1 & el (Rpt. Shanghai: Shanghai guji chubanshe, 1980).

8 SKHB, vol. 58, p. 50.

% HSMY 29, p. 625a.

% For Yongging, see Zibo Zhenke ff12! ', Zibo zunzhe bie ji ZA1CHKHI% (XZJ, vol. 73, No. 1453) 1, p. 104b.

99



the precepts, went to Beijing and rebuilt a temple called Sansheng = ZH.* Five years after

Yunya’s death in Wanli 13 (1585), his Dharma-grandson Yangya Yongqing inherited Sansheng
si. Cisheng gave Yongqging money to renovate this temple and renamed it Mingyin si, and

Yongqing changed it into a public temple (shifang 4 +).”" Once again this case proved

frequent communications of Buddhist society between Beijing and Mount Wutai.

Cisheng had various kinds of activities in the temples she sponsored. She often held
Buddhist services there, first for the deceased Longqing emperor and the young Wanli emperor
in the early years, and then for her eldest grandson and herself. She invited eminent monks
from other places to these temples to expound Buddhist teachings. ~ More importantly, these
monasteries were places linking Cisheng and the Buddhist world. In the early years, most of the
residents there were local monks of North China. As time passed, more and more eminent
monks were attracted into these temples from other parts of the country, especially the Jiangnan
region and Sichuan. For example, Hanshan Deqing and Zibo Zhenke, both from the Jiangnan
region, were often found active in Cishou si and Longquan si. Zhenke was also active in
Mingyin si.”” And Degqing actually spent much of his time in these temples during the period of
more than twenty years when he was in North China. Cisheng was in the inner court where
monks were not allowed to enter, but one case shows how effective their connection was. On
the fifteen day of the fourth month of Wanli 20 (1592/5/25), Zhenke arrived in Tanzhe si from
Mount Wutai. Although this temple was located in secluded mountains over eighty /i west of
Beijing, Cisheng soon dispatched two eunuchs bringing vegetarian food to him. On the thirteen
day of next month (1592/6/22), Zhenke happened to find Buddhist relics at Yunju si which
were buried there in 615. He immediately informed one of the two eunuchs and, by the first day
of the sixth month (1592/7/9), those relics appeared before Cisheng in the inner court.”

At the same time when these monks were moving northward, Cisheng was expanding her
circle southward through the bestowal of the Buddhist canon. She always assigned a few
eminent monks to accompany a granted canon to the favoured temple,”* which facilitated the

communication of Buddhist society in different places. For example, Yangya Yongqing was

% RXJW 58, p. 947.

o' HSMY 22, pp. 525b-27a.

%2 RXJW 58, p. 947.

% HSMY 22, pp. 619a-b.

% In addition to accompanying monks, eunuchs were also included in the escort. For those canons granted by Wanli, however,
monks were excluded in most cases. One of the reasons for this difference is because Cisheng’s bestowal had been organized

carefully because of the participation of eminent monk like Zhenke. For example, cf. Zhenke, Zibo zunze bieji 3, p.424.
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active mainly in Beijing and on Mount Wutai, but he sent one copy to Guoqing si [BS“‘]%E\TJ at
Mount Tiantai 3\?’ | in Zhejiang and another to Huanglong si ;Fh[' Eij'!i}%fj at Mount Lu "Ef[] in
Jiangxi. And on the way to and back from Guoqing si, he was recorded to have had interaction

with monks in Huangzhou.”” In another instance, when Ben’an % % delivered a copy to

Mount Jizu in Yunnan in Wanli 17 (1589), he accepted an invitation to stay at Huayan si there
and finally contributed to the promotion of this mountain as a Buddhist sacred site.”® When a
canon arrived in a temple, as a symbol of the imperial family it also served as kind of channel

between Cisheng and local society, particularly the local elite there, and drew them closer.
3.4 Concluding Remarks

As the mother of a reigning emperor, Cisheng had extraordinary influence but at the same
time faced a challenge from the strongest power in the country. In addition, as a woman
confined to the inner court and restricted by the Ancestral Instruction, generally she was not
able to exert influenced directly but through her relationship with the emperors, inner court elite,
and court officials. In the first decade of the Wanli era, through cooperation with powerful court
officials and eunuchs, she kept Wanli under her control. As the political climate changed as a
result of Zhang Juzheng’s death and the entry of other women into Wanli’s life, Cisheng’s
influence on her emperor-son weakened. Later, their conflict in the succession issue further
deteriorated the mother-and-son relationship. Gradually, as Wanli was pushed into a corner,
Cisheng stood in opposition to him. Cisheng barely won but lost the heart of her son, and the
lowest point in their relationship appeared during the period roughly from Wanli 23 to 30. After
that, with the declaration of the crown prince, they became closer again, but far less close than
in the early years.

Largely a result influenced by the surroundings in which she lived, Cisheng was a devout
Buddhist follower and, like in Jiajing’s case, religious faith played significant roles in her
private life. However, her position at the top end of the power structure made her religious
belief was inextricably interwoven with court strife. On the other hand, Cisheng’s lack of
independent influence made her relationship with Buddhism vary greatly with her power, which

was in turn decided by her relationship with Wanli. As a result, generally speaking, her

% KXT 47, p. 4 (667b), 6 (668b), and 12 (671a).
% Jizu shanzhi 4, p. 5b (262); 6, pp.11a-b (401-402).
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privileged position enabled her to patronize Buddhism in an intensive and extensive way,
making her probably the most generous and powerful patron of Buddhism throughout the Ming.
To be specific, in the first twenty years or so, North China, especially Beijing, was the center of
her activities related to Buddhism. A deep decline in patronage followed this period, which was
in turn succeeded by a moderate revival of her patronage in the Jiangnan region after Wanli 35
(1607). It seems safe to say that variations in Cisheng’s patronage of Buddhism match the
fluctuations in her relationship with her son very well and that the former was profoundly
influenced by the latter.”’

Such a complicated interplay between religion and politics profoundly impacted the
development of Buddhism of the age. After Jiajing’s discrimination against Buddhism for forty
years, Cisheng’s appearance was very welcome to Buddhism. It helped to attract more monks to
North China and Beijing from all over the country. At the same time she was expanding her
influence on the Buddhist community in other areas. This flow of people and resources in two
directions facilitated communication between different areas. On Wanli’s part, he did not get
involved much with Buddhism, and his major interest was in Putuo Island and Mount Wutai.
But the conflict with his mother caused tragedies in the lives of some eminent monks closely
related to Cisheng. And these tragedies, as I will show in Chapter Five, had a tremendous effect
on the evolution of the late Ming Buddhism.

It is worthwhile to notice that Jiajing, Wanli, and Cisheng did not exert influence on the
religious world of the age only as political leaders. In fact, in the particular surroundings of
imperial China, the deification of these figures at the top of the hierarchy made them seen as
moral leaders and thus modeled by their subjects. Therefore, in addition to their roles as
political leaders, they were kind of “opinion leaders” who were able to change other people’s
behaviours through their attitudes and choices. This remains particular true with Cisheng, who
lacked formal support from bureaucracy to enforce her orders, which was a privilege
exclusively to an emperor, but had moral superiority to Wanli because of her role in the
succession issue. In the next chapter, I will thus proceed to study how different social groups
kept adjusting their relationships with Buddhism in response to the influence of these political

leaders and the whole political climate, thereby shaping the state of late Ming Buddhism.

°7 But it is worth noting that the latter alone was not able to decide the former. Instead, the general financial situation of the
government was another key factor: when Cisheng gave her support to Buddhism in the first two decades, it happened to be the
best days of the Wanli era. When her patronage decreased drastically after Wanli 22, the Ming treasury was exhausted because

of three military campaigns which cost more than twenty million taels of silver.

102



Chapter 4

Eunuchs and Scholar-officials: Shaping Buddhism

I have discussed how people at the top end of the hierarchy adjusted their policy and acts
related to Buddhism under political pressure during the Jiajing-Wanli era, but the direct effect
of this handful of people on Buddhism was limited, even if they turned to administrative means
sometimes. On the other hand, their status as political and moral leaders enabled them to play
the role of opinion leaders who had impact on the stance of other social groups through creating
certain kinds of atmosphere. This point is applicable to their relationship with Buddhism,
thereby affecting the development of the latter. In this chapter I will move from the central
governmental level to the local level, examining eunuchs and scholar-officials as the main
forces influencing Buddhism in Beijing and Jiangnan respectively. Although these two social
groups lived in the same political surroundings, their different positions in the hierarchy of
power and their distinct social, economic, and cultural backgrounds made them act in different
ways. [ will first trace how these people adjusted their relationship with Buddhism not only
under contemporary political pressure but also in response to changes in personal attitudes
towards Buddhism of imperial family members, and then reveal its corresponding effects on the

development of Buddhism.

4.1 Social Analysis of Patrons of Buddhism

Buddhist temple construction projects were a reliable test about people’s involvement
with and contribution to the samgha because they were usually money- and time- consuming.
As we have seen in the last chapter, North China and the Jiangnan region were the main
Buddhist centers in mid- and Late Ming China. In this section, taking Beijing and Suzhou
prefecture, two areas core to these two regions, as examples, [ will have a closer look at the
major force affecting the development of the samgha.

In Beijing, two hundred and ninety-six Buddhist temples and chapels were recorded to be

built, rebuilt or renovated during the Jiajing-Wanli period, among which the major patrons of
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one hundred and sixty-six projects are known to us.”® Table 4 shows the contribution of

different social groups to these projects.

Table 4: Social and Temporal Analysis of Patrons in Beijing Area

Time Groups Eunuchs 11111;;:1: lr)i:rl I};gg;ie Monks scholar-officials | Total

Jiajing | 1-22 12 2 4 2

23-45 26 1 3 3

Unclear | 7 3 3
Subtotal (pct). 45 (68) 3(5) 10 (15) 8(12) 66 (100)
Longqing (pct). 3(25) 3(25) 2(17) 4 (33) 12 (100)
Wanli 1-22 25 17 7 4 2

23-48 10 6 1 11 2

Unclear | 5
Subtotal (pct). 40 (44) 23 (26) 8(9) 15 (17) 44 90 (100)
Total (pct). 88 (52) 29 (17) 20 (12) 27 (16) 4(2) 168 (100)

Local people in this Table consists of local residents, villagers (cunmin £} =), Imperial
Bodyguards (\%ﬁ}?F ) and other military officials. As for eunuchs, although some scholars have

suggested that they were half local elites,”” I treat them as a separate category in this Table
because I deem them more as court elites than local elites. Scholar-officials roughly referred to
people who had literary reputation and got a degree in the civil service examination. According
to Table 4, eunuchs were the largest group backing temple building both in the Jiajing and
Wanli eras. Together with the imperial family, they supported nearly three quarters of the
building projects. In contrast, local people, monks and scholar-officials together contributed

about one fourth of all the projects.'®

% The data source of Table 4 comes from Appendix one of He, Mingdai Beijing fojiao siyuan xiujian yanjiu, pp. 757-68, in
which the Beijing area consisted of Wanping and Daxing counties. According to the appendix, one hundred and forty-four
temples and chapels were built, rebuilt, or renovated in Beijing in the Jiajing era, eighteen in the Longqing era, and one hundred
and thirty-three in the Wanli era. However, when the author discussed those temples in Chapter 5, pp. 564-93, the figures
became one hundred and four, fourteen, and eighty five, respectively, and the reason for this discrepancy is unclear.

% David Robinson, “Notes on Eunuchs in Hebei during the Mid-Ming Period,” Ming Studies 34. 1 (1995), pp. 1-16.

1% See Chen Yuni, “Kinsei kahoku chiiki ni okeru bukkyd no shakaiteki shintd no patan—Mindai hokuchokurei o sokuteino
waku to shite” YT Z [*FIZ BT 5 ?’T@ﬁﬁﬂ@ii’ﬁOD NG =P RIMIRE I ED L U T, in Higashi ajia ni
okeru seisan to ryiitsii no rekishi shakaigakuteki kenkyin J0 7 > 712 BT 54 & & ﬁuiﬁ]@?—?&ﬁfﬁ%ﬁg’ﬁﬁ, ed. Kawakatsu
Mamoru ’[|}5+]" (Fukuoka: Chiigoku Shoten, 1993), pp. 323-405.
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As a comparison, let’s look at the social composition of patrons of Buddhism in Suzhou
Prefecture. Among one hundred twenty-nine construction projects in the Jiajing-Wanli period,

major patrons of eight-one of them were recorded.'®!

Table 5: Social and Temporal Analysis of Patrons in Suzhou Prefecture

Group Imperial Local Local
Time member people Monks official Total
1-22 4
Jiajing | 23-45 5
Unclear 3 5
Subtotal (pct). 3(18) 14 (82) 17(100)
Longqing (pct). 1(25) 3(75) 4(100)
1-22 1 8 15
Wanli | 23-48 10 22 2
Unclear 4 8
Subtotal (pct). 1(2) 22 (37) 35 (58) 2(3) 60(100)
Total (pct). 1(1) 26 (32) 52(64) 23) 81(100)

In Table 5, eunuchs disappear and imperial members’ contribution is negligible.
Scholar-officials are counted in the category of local people because usually they were not
distinguished from other local elites as in Beijing, but current scholarship has showed that they
formed a significant part of the latter. Local people contributed towards one in three of the
projects. Monks in this area were much more active than in Beijing. They led nearly two third
of the projects, although they depended mainly on local people to obtain resources.

Comparing Table 4 with 5, it is easy to understand why eunuchs and imperial family had
little contribution to the samgha in Jiangnan, but hard to understand why scholar-officials had
the lowest participation in these projects in Beijing. A large number of scholar-officials
inhabited Beijing, and many of them were famous for patronizing Buddhism in their

hometowns. However, although they wrote pieces for temples sometimes,'* they were found

1% The data of the Table is based on Suzhou fizhi (1693).
192" As far as the authors writing for Buddhist temples were concerned, there was a clear shift from monastic officials to court
officials in the Beijing area around the sixteenth century, but the reason for and consequence of this important phenomenon

have not been given sufficient attention.
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involved in only four projects in Beijing.'” This unusual phenomenon invites an explanation.

Scholar-officials’ lack of involvement in the samgha in the capital had much to do with
Beijing’s double identities as the imperial capital and a locality.'™ Beijing was a big city with
at least a million inhabitants by the 1550s, with many non-native people who were successful
merchants and/or scholar-officials. But the involvement of the court in local affairs, together
with the frequent activities of the imperial family in this area, discouraged these immigrants
from partaking in local matters. As an example Naquin has pointed out that the government
there was even reluctant to share with local elites the responsibilities of the distribution of
charity. Such a low degree of participation prevented these elites from frequently acting as a
group and forming a clear and solid consciousness of community,'® as their counterparts did in
the Jiangnan region. Secondly, keeping active in the neighbouring affairs was a significant and
efficient way for the elite to amass cultural capital, but in Beijing “the state guarded its
organizational authority, earned cultural capital itself, and strengthened political rather than
social bonds of obligation and gratitude.”'® Thirdly, scholar-officials had to be careful to
disclose their religious preference when they were still officials in the imperial capital to avoid
attacks by their rivals. As a result, non-native people had not much interest in investing in the
Buddhist institution.'"’

In contrast, there were two reasons pushing scholar-officials closer to Buddhism in the
Jiangnan region. Negatively, during the one hundred years under discussion, only in half of that
period were emperors taking their responsibilities seriously but the other half not. Fifty years
was enough to quench the political enthusiasm of several generations of scholar-officials and
forced them out of the conventional track of life. Positively, Wang Yangming’s school of

Confucianism, which emerged and prevailed in this period, in a large part, helped to justify

1 Lu Guangzu [ 7= alone contributed to two projects, one in the late Jiajing era and the other in the early Wanli era, see
Tanzhe Shan Xiuyun Si Zhi ?Eﬂﬁ,p ['I'EI%—‘?J . (Yangzhou: Guangling shushe, 2006), pp. 12-13, and Xin xu gaoseng zhuan 7, p.
328; 20, p. 679, 691.

19 Naquin, Peking: Temple and City Life, pp. 171-79, has a good discussion about Beijing’s double identity and its significance
for the development of this city.

195 Naquin has proved this point from several perspectives, such as the edition of local gazetteer and the establishment of the
Chenghuang temple (city god) which represented the collective image of a city.

1% Naquin, Peking: Temple and City Life, p. 175. In the same page she also said that “government provided little mental or
administrative scaffolding for a sharply defined urban identity. Indeed, it worked (seeming intentionally) to diffuse and
undermine such an identity. Evidence of government-level citywide activities is limited.”

197 For the relationship between Beijing temples and non-residents, see ibid. p. 177, 193.
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their turning to Buddhism.'® In fact, unlike what we might think, the responsibility of
scholar-officials for the state was their choice rather than their destiny. In the case when they
were more economically independent of the court, when they were free from Confucian
doctrines which emphasized their responsibilities to the country and the ruler, when they were
able to collect sufficient cultural and social capital in local society, and when they felt that the
cost was too high to be an official in court, they were likely turn back on politics and turned to
other activities, including Buddhism.'” And that was exactly what happened in the Jiangnan

region in mid- and late Ming China.
4.2 Eunuchs in Beijing: from Buddhism to Daoism

Prior to the Jiajing period Ming eunuchs had formed close relationships with the samgha in
the imperial capital.''® They requested name tablets for temples from an emperor,
recommended monastic officials, and requested the exemption of land tax and corvee for
temples that they favoured.''' They frequently appeared in a large number to support the
Buddhist projects. As a result, “From the Liao and Jin dynasties to the Great Yuan [dynasty],
the capital (i.e. Beijing) did not pass a year without building Buddhist monasteries. By the
Ming dynasty, there was no chief eunuch who did not build Buddhist temples. [As a result,]
Buddhist temples [in this area] are twice as prosperous as those of the Jianzhang [palace] which

had tens of thousands of doors.''?

By the middle of Chenghua era, inside and outside the
capital there were six hundred and thirty-nine Buddhist and Daoist temples which had

imperially bestowed name tablets.” (ﬁﬂiﬁ*} FEEEE, ZFAR ’%@%&T e J’Fﬁ&ﬁg FE] I [JJ\?F{'E

19 In reality, this victory did not happen occasionally but was a timely reaction to changes in society, economics, and politics
of the time. See, for example, Araki, Yomeigaku no kaiten to bukkyo.

199" See Brook, The Chinese State in Ming Society (London; New York: Routledge Curzon, 2005); F. Wakeman Jr, “Boundaries
of the Public Sphere in Ming and Qing China,” Daedalus 127. 3 (1998), pp. 167-89. In addition to Buddhism, other alternatives
of politics for scholar-officials of the age included travel, dissipated life, and interest in pure knowledge such as mathematics,
medicine and geography. See Brook, The Confusions of Pleasure: Commerce and Culture in Ming China (Berkeley: University
of California Press, 1998); Luo, Mingdai hougqi shiren xintai yanjiu.

"% Naquin, Peking: Temple and City Life, p.180, says that “eunuch initiative was especially important during the first half of
the dynasty, but even as the number of new temples gradually decreased, eunuchs continued to play a vital role as patrons.” See,
for example, Chen, Mingdai ershi si yamen huanguan yu Beijing fojiao; He, “Mingdai huanguan yu fojiao.”

"1 Scholars have tried to understand such a close relationship from psychological, social, religious, and cultural perspectives,
among which Chen Yunii’s efforts from economic and social perspectives deserve particular attention. See Chen, Mingdai ershi
si yamen huanguan; Idem., “Ming dai zhong ye yiqian huanguang, sengguaan yu ting chen de lianjie guanxi.”

"2 The Jianzhang palace was built by Emperor Wu of the Western Han (. B.C.E. 156-B.C.87) in B.C.E 104.
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4.2.1 Eunuchs and Buddhism in the Jiajing Era

Eunuchs’ relationship with the samgha became weakened in the first half of the Jiajing
period, for Emperor Jiajing cut off, consciously or unconsciously, the traditional relationship

between eunuchs and the Buddhist society when he succeeded to the throne. Jiajing brought

some eunuchs from Hubei and then assigned them to all important positions in twelve
Directorates (shier si - — _F[J).l '* Such a substitution helped the young ruler control the

situation in a completely strange place, but it took time for Buddhism to establish connections

with new eunuch leaders who came from a very different religious environment thousands
miles away. Meanwhile, with the increase in Jiajing’s hostility toward Buddhism, eunuchs were
expected to act in accordance with him, regardless of their personal religious preferences. So,
shown as Table 4, the frequency of their participation in Buddhist temple projects decreased in
the first twenty years. Further, it is worth noticing that among all of these twelve cases, seven
were carried out before Jiajing 6 (1627) and only five were left for the period from Jiajing 7 to

22. This decrease reflects the increasing pressure on Buddhism at court.
However, since those political, psychological, social, or economic causes which pushed

eunuchs of former reigns to Buddhism remained unchanged in this period, it is only a matter of
time that eunuchs formed a new alliance with Buddhism. Jiajing kept the ban on Buddhism in
the second half of his reign, but to a less intense degree. At the same time, eunuchs got some

relief from the heavy hand of the emperor. First of all, that Jiajing retreated to the western
garden from the inner court from Jiajing 20 (1541) until his death gave eunuchs more chances

to seek their own interest. Secondly, eunuchs were sought for collaboration by Yan Song who
was trying to maintain his position as senior Grand Secretary and thus obtained more influence

in court politics and more freedom in their own activities. As a result, a gradual revival of
eunuchs’ patronage of Buddhism was seen roughly in the second half of the Jiajing era and, as |
will discuss in Chapter Six, the closer the emperor’s death was approaching, the more frequent

that eunuchs patronized the Buddhist community. A noticeable point is that these activities

"3 Tanzhe shan xiuyun si zhi, pp. 13-14. This paragraph is also cited in RXJW 60, pp. 986-87.
14 The rapid promotion of Zhang Binshi, for example, is a case in point. These eunuchs from Hubei would clench almost all
108

key positions in the eunuch bureau throughout the Jiajing era, but such kind of replacement was not without precedents. See

Liang, Mingdai huanguan, p. 154, 156.



started to be led by those eunuchs who came from Hubei with the emperor and were in most
powerful positions. Eventually, eunuchs’ patronage of the Buddhist community doubled in the
latter half of the Jiajing era.

Although eunuchs’ patronage increased in this phase, they had to act with caution and
constraint because the emperor, although not present physically at court, kept relentless control
of them.'"” As a result, for example, they seldom left records about their contributions as

before. Consider the case of Jietan si fS‘ iﬁ'f\fj west of the capital. Originally founded in the

Tang dynasty with a name Huiju Z77%, this temple had attracted some eminent monks as its

abbots and then built an ordination platform sometime in the Liao dynasty (907-1125). In time,
it became a temple significant to Buddhism of the region by the end of the Yuan dynasty.
Throughout the Ming dynasty, eunuchs sponsored its renovations at least three times. The first
one was carried out from Xuande 9 (1434) to Zhengtong 5 (1440) by Wang Zhen, the most
powerful eunuch of the age. This renovation project also brought this temple a new name
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Wanshou FJJ%E to wish the ruler a long life.” > Nearly forty years later, the hall housing the

ordination platform was repaired and, due to eunuchs’ efforts, an edict was issued in 1480

promoting its abbot to right Buddhist Rectifier (jueyi &%) of the Central Buddhist Registry.
After a blank of seventy years, eunuch Ma Yu [, = and his fellows began to rebuild this

temple again in Jiajing 29 (1550). Ma Yu, a native of Shuntian prefecture, served in Directorate

of Imperial Stud (yumajian Ff5E) and was then about seventy years old. They rebuilt almost

all important buildings in it, including the main hall, five smaller halls, and three pavilions.

Noticeably, for the first time a Daoist god Zhenwu 2! 7% was also erected and worshipped in a

hall.""” Zhenwu was the most important Daoist god in the Ming dynasty because he was said to

15 For the danger facing patrons, for example, see a case that occurred at Tianning si Ki}f;i’%fj in Beijing in Jiajing 25 (1546): a
censor suggested to the emperor that not only its leading monks but also its major outer protectors (waihu 9t 7%; patrons) be
arrested. See JJSL 313, pp. 4a-b (5859-60). I will discuss this event in Chapter Seven.

6 Tt seems that Wang Zhen = ¥ (?-1449), the notorious eunuch who was later blamed for the Tumubao debacle in 1449,
composed the inscription to commemorate the completion of this project. Interestingly, however, his first name was gouged out
and replaced with £E, a character with similar pronunciation.

"7 The Zhenwu god is said to have given tremendous assistance to both Hongwu and Yongle in their efforts to establish their
own reigns. As a result, Zhenwu as a imperial guardian god was worshipped at the Qin’an #{%" hall in the forbidden city

throughout the Ming. Moreover, a cult of Zhengwu that took Mount Wudang in Hubei as the base took shape in the Ming
cl

dynasty. See Ishida Kenji, “Dokyd no seizan butdsan Shinbushin o matsuru dokyd no reizan” JEIF<D I8 F{f,’p [

a5 D F |, Gekkan Shi‘nika F]F[[LIZ2> 11. 8 (2000), pp. 48-51; Pierre-Henry de Bruyn, ”Wudang Shan: The
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have helped Emperor Yongle defeat Emperor Jianwen. The presence of such a Daoist god in
such an important Buddhist temple reveals the secret desire of its patrons to increase the
survival chance of this Buddhist temple in the unfavourable surroundings.''® A stele was
erected seven years later when this project had been finished, but the patron names of twenty
six eunuchs were not revealed until Jiajing 44 (1565) when another stele was put up.'"”” An
interval of nine years between these two steles and the difference between their contents are
revealing. It demonstrates that eunuchs started to support Buddhism again in the latter half of
the Jiajing era as long as they could avoid the emperor’s attention, and that they became much
bolder as the emperor’s last day was approaching. Twenty six is not a big number, but eunuchs
present in the list were all powerful figures. A small number shows a relatively low level of
eunuchs’ participation in the Buddhist program, but the significance of these figures suggests

the bright future of this temple: this reflects the characteristic of a transition period.

4.2.2 Eunuchs, Cisheng and Buddhism in the Early Wanli Era

Eunuchs’ enthusiasm for temple-building projects continued in the Longqing era. Longqing
was a mediocre emperor who had no special interest in religion. Xu Jie, the senior Grand
Secretary during Jiajing-Longqing transition period, drove Daoism away from the court by
taking advantage of Jiajing’s death. As a follower of the Wang Yangming School, Xu Jie lent no
special support to Buddhism but no longer put it under harsh restrictions either.'** As for other

Grand Secretaries, Zhao Zhenjie and Chen Yiqing i’} &7 (1511-1586) clearly showed

endorsement to Buddhism,'?' and Gao Gong even composed a piece for Jietian si in 1556 in
praise of eunuch Ma Yu’s merit to rebuild it. Under this context, the relationship between
eunuchs and Buddhism kept warming up.

Eunuchs gained new momentum in supporting Buddhism in the first half of the Wanli era,

especially in the first decade, but in many cases they did not act independently but as

Origins of a Major Center of Modern Taoism,” in Religion and Chinese Society: Taoism and Local Religion in Modern China,
ed. John Lagerwey (Hong Kong: Chinese University Press; Paris: Ecole frangaise d’Extréme-Orient, 2004).

"8 This is not the only instance that a Buddhist temple tried to protect itself by building a Daoist building, at least in the name
of Daoism, within its wall. Another instance could be seen at Dahui si *%gfﬁj in Shuntian Fuzhi "i~ . (Gazetteer of
Shuntian Prefecture) (1886) (Rpt. Beijing: Beijing guji chubanshe, 1987), ;. 17.

19 For the two steles, see SKHB, vol. 56, p. 12, 114.

120 See Chen, “Mindai bukkyd shakai no chiiki teki kenkyi,” pp. 103-107.

121 Through a case study of an eminent monk, Chen Yunii has revealed general attitudes of officials at the Longqing court

towards Buddhism. See Chen, “Ming Huayan zongpai Bianrong hesang ruyu kao.”
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supplement to Empress Dowager Cisheng. Cisheng was in a more influential position after her
becoming Empress dowager. She launched many construction projects of Buddhist temples,
most of which were in the capital region and rather challenging. Eunuchs were always asked to
organize and supervise these projects. In some cases, they had to stay in the temple for several
years.'*? Such engagement in these money-consuming ventures might bring eunuchs trouble
because people always suspected that they embezzled the construction funds. For instance,
Feng Bao was found to have more than one million taels of silver when his estate was
confiscation in late Wanli 10. Although nobody knows how he amassed his wealth, since he had
been in charge of a few temple construction projects,'*® it became a target readily attacked by

his political rivals. Zhang Ben 3=7% (?-ca.1595) was another eunuch who helped Cisheng with

many projects, but he was thrown into prison in Wanli 23 (1595) when the tension between the
mother and son reached the highest point.'**

Eunuchs also flocked to support construction initiated by Cisheng, and the scale of their
donations was shocking. Some well-preserved inscriptions show that the number of eunuchs in
cooperation with the empress dowager and other imperial members in such situations increased
substantially. For example, names of one thousand four hundred eunuchs appeared on a 1581
stele, with almost all important directors of eunuchs included.'® This reminds us of the 1565
inscription erected in Jietan si. It has twenty-six names, most of which were important eunuch
directors. Despite this similarity, however, unlike the 1581 inscription, no common eunuchs
appeared together with those powerful directors in the 1565 case. Where did such a large
number of eunuch believers come from? A possible answer is that their number was purposely
cut down to circumvent possible political dangers.

Eunuchs also helped Cisheng to extend her favour to the Buddhist society outside the
capital. At Cisheng’s order, they traveled all over the country and held vegetarian feasts for
monks in areas like Mount Pan near Beijing, Mount Wutai, the Putuo island, and the Jizu
mountain in Yunnan province. They carried hundreds or even thousands of cassocks that
Cisheng had made and granted them to eminent monks in her name. Also they could give

e
.

monks the purple robe (ziyi 2= ), a traditional way to acknowledge a monk’s achievement

122 For example, see Songshan shaolinsi ji zhi F;W ['J/\?Mk\ﬁj B, (Taibei: Mingwen shuju, 1980), j. 3; Zhang Sui 3=[& in
Putuo luojia shan xinzhi ?i B’WF‘I{ZQLT [Fri. (Yangzhou: Guangling guji keyin she, 1996) 4, pp. 3b-4b (212-14).

13 See Chen, “Ming Wanli shiqi Cisheng taihou de congfo,” p. 207, 220-27.

124 1 will discuss this case in detail in Chapter Five.

125 Chen, “Ming Wanli shiqi Cisheng taihou de congfo,” pp. 220-27.
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and was thus valued by both monks and the state.'*® For example, when Su’an zhenjie %/ dr
éﬁ was lecturing on the article of Precious Pagoda (paota pin 7 ’f' FF#) of the Lotus Sutra at
Qixia si 1 %—Hj in Nanjing in the early Wanli era, it was reported that a real precious pagoda

appeared in the air before his seat. Eunuchs happened to witness this supernatural event and
thus granted him a cassock in the name of Cisheng.'?’ This freedom is understandable given
how difficult the long-distance communication was at that age, but sometimes it brought them
under criticism and even claimed their lives.'*® Moreover, eunuchs also extended Cisheng’s

influence in other ways. An instance was Sun Long #5[# (fl.1601) who stationed in the

Jiangnan region, especially in Hangzhou and Suzhou, for a long time. As early as Wanli 17

(1589), Sun brought to Lingyin si ;ﬁ%ﬁ%ﬁ a scroll of Bodhisattva Guanyin conferred by

129 1n 1600, he further requested the bestowal of three copies of Buddhist canons to

130

Cisheng.
three monasteries in Hangzhou and Suzhou.
Eunuchs did not help Cisheng merely because of duty or pressure; instead, many of them
were Buddhist believers so that they frequently helped each other. Cisheng created a
pro-Buddhism circle around her, which further attracted more eunuchs to this religion. A good

example is Zhang Wen 3<%, a eunuch in the Cining palace where Cisheng resided. He

believed in the Pure Land and headed an association which emphasized reciting the name of

Buddha."?! Jiang TianyinZ [, another attending eunuch in the Cining palace, was given a

painting scroll inscribed by Cisheng in praise of his outstanding service related to Buddhism.'*?

Cisheng also exchanged support to eunuchs she favoured in other ways. When eunuch Wang

126 «7iyi” was also called “zifi” ':J»,;ﬁﬁ and “zi jiasa” Z 3. The bestowal of the purple robe was relatively popular in Tang
China and Japan. For discussion about the history and function of the purple robe, see Nakamura Hajime [| 57, Bukkyogo
daijiten 2455 ufﬂ\;@ﬂ' (Tokyd: Tokyd Shoseki, 1975), p. 546a.

127 For this story, see Minghe [ NF, Bu xu gaoseng zhuan ’FFH;EJE fEe7{E (in I77.1524) 5, p. 106a. The eunuch involved was
Zhang Ben, see FCZ 4, p. 20a (521).

128 The most serious charge against Zhang Ben was his “arbitrariness” in giving Hanshan Deqing the first Buddhist canon. For
more details, see Chapter Five.

29 Wulin Lingyin Si Zhi }ﬁ‘iﬁlﬁj . (Taibei: Mingwen shuju, 1980) 5, p. 4b (246).

130 KXT 42, p. 16-7; 58, p. 28b.

31 SKHB, vol.58, p. 104.

132 See HSMY 31, p. 1635. Hanshan Deqing mentioned that Cisheng once ordered a eunuch surnamed as Jiang to establish a
monastery at the Funiu Mountain, a critical site for the development of Chan Buddhism in the Ming, especially the middle

Ming. Very likely this eunuch was Jiang Tianyin. See HSMY 22, p. 529a.
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and his fellows built Cihui si %%f'fffj , Cisheng handwrote the name tablet for it.' And she did
the same thing again when another eunuch finished building Baoen si %]%PJE{J in Beijing."**

Eunuchs’ appearance in local society connected the inner court and the outer world and was
thus significant to Buddhism of the age. For example, eunuch Xu Zhengguang was familiar
with eminent monks like Zibo Zhenke, Hanshan Deqing, and Mizang Daokai. He was very
likely to be the first and most important person bringing them to Cisheng’s attention and, as to
be argued in Chapter Five, played a significant role in their lives. In contrast, what Sun Long
cemented was not monks but elites in the Jiangnan region.'>> After forty years of Jiajing’s
harsh treatment of Buddhism, Buddhist society was desperate for help. Eunuchs connected the
inner court and the local Buddhist institution which otherwise would never meet. Since eunuchs
were a key factor to decide the distribution of resources from the imperial family, as we shall

see, there were many occasions in which eunuchs changed the fate of a temple or a monk.

4.2.3 Eunuchs, Wanli, Buddhism and Daoism in the Late Wanli Era

According to Table 4, eunuchs’ patronage of Buddhism decreased by sixty percent in the
latter half of the Wanli era when compared with the first half. In some sense, Zhang Ben’s being
sentenced to death marked a turning point in the relationship of eunuchs and Buddhism. Zhang
Ben was a eunuch on whom Cisheng heavily depended to fulfill her Buddhism commission. As
early as Wanli 9 (1581), he appeared at Mount Wutai by Cisheng’s order to pray for the birth of
the crown prince. There he initiated his connection with Hanshan Deqing.'*® Shortly later, he
received Cisheng’s order and brought Buddhist statues and a Buddhist canon to Miaofeng
Fudeng, another important monk, at Yongning si ﬁﬁ“}fffj on Mount Luya 77 , Shanxi.”’” In
Wanli 14 (1586) when Cisheng decided to distribute fifteen copies of the Buddhist canon,
Zhang Ben delivered the first one to Deqing who was then in Haiyin si }&i HJETJ of Shandong

province."*® Later he continued serving Cisheng, leaving footprints all over the country, like

133 HSMY 29, p. 627b.

134 SKHB, vol.59, p.125.

13 Literati in Hangzhou even built a temple in memory of Sun Long, which was unusual in the pervading hatred to eunuchs in
the latter half of the Wanli era.

¢ Yinguang, Qingliang shanzhi 7, p. 8b (220), says that this event happened in the first month of Wanli 10. For more
discussion, see Appendix E.

7 Huang, Ming wen hai 73, p. 685.

B8 WLYH 27, p. 692.
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Qixia si in Nanjing, Huguo caoan si 7ZBE| Féﬁﬁ at Mount E’mei, Ayuwang si BE’?J‘E i and
Baotuo si %‘T‘Wffj in Zhejiang."** When the mother-son relationship touched the lowest point

around Wanli 23 (1595), however, Zhang Ben was suddenly arrested with a charge that he
privately gave Deqing the canon but pretended that it was Cisheng’s order and was then

141 and this event must

sentenced to death.'*® Zhang Ben was clearly a victim of court strife,
have been a heavy strike to eunuchs who walked close to Cisheng and Buddhism. It reminded
them that it could be a life-and-death matter if they did not side with the emperor. Under such a
critical situation, as shown in Table 4, it came as no surprise that the number of eunuchs willing
to express fondness for Buddhism decreased dramatically.

At the same time, there was a noticeable increase in eunuchs’ support of Daoism which had
been purged from the inner court with Jiajing’s death.'** Wanli had interest in Daoism,
although not as ardently as his grandfather Jiajing. For example, he is said to have taken a vow

promising Concubine Zheng to establish Zhu Changxun as his successor in Dongyue temple, a

Daoist temple.'* He ordered Zhang Guoxiang #=@I%¥ (?-1611) to compile and carve the
continuation of the Daoist canon (xu daozang 7%;fij+%) in Wanli 35 (1607). When Hanshan

Deqing commented on Wanli’s preference for Daoism many years later, he said that it
originated from the emperor’s dissatisfaction with the predominance of Buddhism at court.'** Tt
is hard to estimate to what degree this judgment is right, but Wanli’s inclination for Daoism
clearly influenced eunuch’s choice in religious belief.

Consider the case of a Dongyue temple fli 5z in the Chaoyang {[f} district, Beijing,
which was built in 1319 and remains the biggest Daoist temple owned by the Zhengyi School in
North China. Dongyue refers to Mount Tai in Shandong province, and its major god, dongyue

dadi PNiFEN TFJ (Great Emperor of the Eastern Mountain), has long been believed by Chinese

people to be the god in charge of human’s life and death. This cult had experienced fluctuations

13 See FCZ 4, p. 20a (521); E’'mei shanzhi 'I’fﬁ'l"?[ﬁ [&. (Taibei: Mingwen shuju, 1980) 6, p. 19a (233); Mingzhou Ayuwang
shanzhi F‘EJJ\[‘[FFTF’[J\E ['[&. (Taibei: Mingwen shuju, 1980) 8a, p.7b (374), and Putuo luojia xin zhi 4, p. 2a (209).

40 WILYH 27, p. 692.

"1 Tt is still unclear if and when Zhang Ben was executed. As late as Wanli 30, Zhenke said that he was trying to save this
eunuch. See Zhenke, Zibo zunze bieji 4, p. 150b.

12 As for eunuchs’ belief in Daoism in the Ming dynasty, cf. Chen, “Ming Wanli shiqi Cisheng taihou de congfo,” p.223 n. 67.
143 RXJW 41, p. 639.

144 Chen Yunii discussed Wanli’s belief in Daoism in her “Ming Wanli shiqi Cisheng taihou de congfo,” pp. 221-34, and
“Mindai bukkyd shakai no chiiki teki kenkydi,” pp. 130-39. However her reliance on Fuzheng’s annotation of Deqing’s

autobiography has left her discussion open to question.
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over time, but it seems not to have gained much popularity prior to the Wanli era, neither did it
get much support from eunuchs. For example, on a stele erected in 1570 commemorating a
renovation of the statue of the god, about twenty eunuchs appeared on it, together with two
hundred other people.'* Six years later when Zhang Juzheng wrote an essay for a renovation
of the temple which was carried out with support of Cisheng and Wanli, the names of eunuchs
carved on it were as few as five,'*® forming a sharp contrast with those names carved in
thousands on steles for the Buddhist project. Starting from Wanli 10 (1582), there was a patent
increase in both the frequency of new projects and the number of patrons related to this temple.
In a 1585 stele, the list of patrons includes more than four hundred names, with some eunuchs

as the leaders.'"’

Five years later, two more steles were erected at this temple, one bearing the
names of fifty eunuchs and about three hundred common believers and the other bearing more
than one thousand.'*® This escalated number in so short a period is really unusual. Given that
the number of eunuchs appearing in the Buddhist projects, including those sponsored by

? and that court strife became more fierce around

Cisheng, was continuously decreasing,*
Wanli 20 (1592), it might be safe to say that at least partly this result was an expansion of the
duel in the secular world to the supernatural world. As time passed, many “community heads”

(huishou Fﬁf]) began to appear in the lists, suggesting that these people gradually organized

themselves in the way of patronizing Buddhism. Partly because of that, even by the final year

of the Wanli era, there were still around eight hundred names carved on a stele at this temple.'>
4.3 Scholar-officials in Jiangnan: From Confucianism to Buddhism
Hongwu set regulations to keep scholar-ofticials away from Buddhism, with an intention to

limit the effect of the Buddhist institution on society.”' His orders were enforced relatively

well during the first half of the Ming dynasty, making the samgha and scholar-officials largely

195 SKHB, vol.56, pp. 168-69.
146 Tbid., vol. 57, pp. 40-41.
197 Ibid. vol.57, pp. 134-35.
8 Tbid., vol.57, pp. 177-78, 188-89. In fact, a stele was also established in another Dongyue temple in Beijing at the same year.
See, ibid. vol.57, p. 187.

149 In an extreme instance, for example, the patrons were all court ladies without a single eunuch and they did so at Cisheng’s
order. See, ibid. vol.57, pp.141-42.

130 Tbid., vol.59, p. 155.

151 Brook, “At the Margin of Public Authority: The Ming State and Buddhism.”
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independent of each other. As for the effect of this policy on the samgha in the Jiangnan region,

Wu Kuan 44 E[I’ (1435-1504; jinshi, 1472) pointed out that Buddhist temples were mostly built

in former dynasties because at that time Buddhist monks liked to build temples and people were
willing to help them. “By our [Ming] dynasty, it became a law for the first time that [people]
are not allowed to build [Buddhist temples] without permission. Moreover, Hongwu even
issued an order of amalgamation because he disliked the confusion of [current] temples. How
dared [people] to construct? Buddhist temples fell into decay again in the past more than one
hundred years, but few of them have the ability to repair [themselves]. This is because in
previous dynasties Buddhist temples had many fertile lands without limitation, but now they
were all confiscated. [Moreover, these lands] do not enjoy exemption from the land tax, and
[their quotas] are roughly the same as the [land] of common people. [As a result], monks even
have not enough money for their clothes and food, how could they have the spare time to repair
[temples]?” (% i 47 E, 7 ;cgré S, ?fww HE, SR, RS
BT PIART T, S B - (SR b. Fh ) SR, RN SRS
FERy PRI G SRR, NSRS A ?’?‘ﬁ& VB, (FIBAT IS E

LJ’»?)ISZ

4.3.1 Scholar-officials and Buddhism in Jiangnan

During the Jiajing-Wanli era, the relationship between scholar-officials and the samgha
became much more complicated. In the first half of Jiajing era when the emperor treated
Buddhism more and more harshly, like eunuchs in Beijing, scholar-officials in the Jiangnan
region minimized or stopped support of Buddhism. For instance, in a Gazetteer of Suzhou
Prefecture (prefaced in 1693), only three cases are recorded in which local people in this
prefecture got involved in Buddhist construction projects. Unlike eunuchs who at most were
indifferent to Buddhism, however, many scholar-officials instead began to appropriate the
property of the Buddhist community. The Buddhist institution had a hard time in the Jiangnan
region in this period. First, local officials put strict restrictions on Buddhism at the emperors’
order. In Nanjing, for example, several hundred Buddhist temples and chapels were destroyed

in the early Jiajing era."® Some temples were changed into schools and others into government

132 Qian Gu #8528, Wu du wen cui xu ji %ﬁiﬂ’ FEE1 S (Xianggang: Dizhi wenhua chuban youxian gongsi, 2002) 30, pp.
4b-5a.
153 Mingshi 197, p. 5214.

116



offices.'™

A much bigger danger facing the samgha was the local lineage. As we shall see in Chapter
seven, during that period some powerful lineages were preying on the samgha, especially its
landholdings. Since the early Ming, monks were exempt from corvee. Monastic lands had two
different categories. Those imperially bestowed were exempt from the land tax, while the rest

was required to pay the land tax like other civilian lands (mingtian [&;HH), which was much
lower than that paid by public lands (gongtian /~H). The system was designed to support the

Buddhist institution because the land tax took up only a small portion of the rent it was

'35 When Buddhism lost its political protection in the Jiajing era, however,

156

supposed to obtain.
this privilege became a temptation to the powerful. ~> In Jiajing 6 (1527), for example, it was
reported that many monastic lands, or even the Buddhist temples and chapels, were occupied by
powerful families."”” It was also said that some monks presented monastic assets to powerful

138 More importantly, with the legalization of

lineages in exchange for their personal interest.
commoner people to establish their own ancestral temples in Jiajing 15 (1536), incumbent and
retired officials, many of them coming from the Jiangnan region, quickly became the major
force to the formation of local lineages. Accordingly, local lineages were becoming increasingly
powerful and aggressive in the Jiangnan region since the early sixteenth century.'” On the
other hand, Ming officials enjoyed exemption in the land and corvee. The higher the rank was,

the higher was the exemption that the official enjoyed. In addition, it had already become a

Es=

154 See, for example, Suzhou fuzhi (1693), j. 38, and Fuyuan puhui chan temple @m—ﬁ SO in Pinghu xian zhi = {155,
(1627) (Shanghai: Shanghai shudian, 1990) 3, p. 163.

155 For the rule regarding the corvee, land tax, and land rent of the Buddhist institution, see FCZ 2, p. 217, 220; 16, pp. 768-82.
For the different land taxes paid by civilian lands and public lands, see Mingshi 78, p. 1896.

136 Susanna Thornton also observed that by the turn of the sixteenth century, Buddhist lands and buildings in and around
Hangzhou were vulnerable to the acquisitive inclination of the newly active clan groups. See his “Buddhist Monasteries in
Hangzhou in the Ming and Early Qing” (Dissertation/Thesis, London University, 1996), p. 84.

157 JJSL82, p.9a (1845). Cf. Tian Shu [ Nif; Jiajing Ge Xin Yan Jiu T 555 39??1‘41 (Beijing: Zhongguo shehui kexue
chubanshe, 2002), p.199.

138 This kind of practice had appeared before the Jiajing period. For instance, an order was issued in Chenghua 18 (1482)
prohibiting the monistic asset from being presented to the local princedom, see Tai Chin &Y &, Komin joho jiruisan E'PF|[F1F
5T (Tokyd: Koten Kenkyiikai, 1966) 1, pp. 316-17.

15 The local lineage began to form and develop rapidly in south China after the sixteenth century. For the reason and
consequence of this telling phenomenon, see Michael Szonyi, Practicing Kinship: Clan and Descent in Late Imperial China
(Stanford, Calif.: Stanford University Press, 2002); Brook, “Funerary Ritual and the Building of Clans in Late Imperial China,”
Harvard Journal of Asiatic Studies 49. 2 (1989), pp. 465-99; Patricia Buckley Ebrey, Kinship Organization in Late Imperial
China, 1000 — 1940 (Berkeley, Calif.: University of California Press, 1986).
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rather common practice among them to avoid paying all or part of the land tax for the taxable
portion of their lands.'® Working together, these factors thus became a catalyst for the
encroachment of the powerful on monastic assets.

Beginning with the second half of the Jiajing era, things evolved in two directions. On the
one hand, incursions on monastic assets continued. It is worthwhile to notice that such
encroachment was partly exacerbated by the economic pressure facing the state at that time.
The military expense soared since the mid-Jiajing era as a result of the Mongolian intrusions in
North China and Japanese pirates in southeast coastal region. In addition, Jiajing spent much

161

money on Daoist building and rituals. > In time, the exhausted treasury forced officials to

collect money in any possible way, including “selling the monastic land.”'®* Gushan si #¥ [ [E‘IJ
was an important temple in Fuzhou. For the experience that this temple had since the Jiajing era,
its abbot Yongjue Yuanxian “<%¢7 T (1587-1657) once lamented that “not only did people
donate nothing [to the temple], but they further checked and grabbed from it. The temple hence
lost five out of ten of its estates. When the defense war against Japanese pirates took place in
the Jiajing era, people in power drew sixty percent [of its incomes] to pay the army rations and
Grand Coordinator Jin even drew eighty percent. Now the army has disbanded, but instead of
reducing the payment [official] even increased it.” PR Wl , S P&, =14 I
R BN E T, HRE R, KOS ST T L ARG [,
TR, < FI0FS). “How can monks not become poor and escape [from the temple]?” (Y[1.1 {f
l’% 771887 B7), he asked.'®

At the same time, scholar-officials seemed more aggressive and did serious harm to the
samgha of the age. Jiangnan was the place where local lineages grew rapidly and where
scholar-officials formed complex networks. Accordingly, their encroachment upon Buddhism
was most serious during the Jiajing era. Zhanran Yuancheng i ?]ﬁ[Eﬁ"]ﬁ (1581-1626), a key

Chan master of the age, recalled Hongwu’s protection of monks and monastic fields,

10 See Zhang Xianqing, Zhang Xianging wenji, pp. 30-49, 83-104.
'8! For Jiajing’s expense on Daoism, see Mingshi 78, p. 1907.

162 As for the selling of monastic land in the Jiajing era, see Mingshi 78, p. 1901, and Mingyin si zhi F'Fj[ﬂifj (in Congshu
Jjicheng xubian i?;% F*/HEXJF} [Taibei: Xin wen feng chuban gongsi, 1989]) 23, p. 1b.
18 Ouanzhou Kaiyuan si zhi B H7 §J . (Taibei: Mingwen shuju, 1980) , pp. 37b-38a (180-81). For a more detailed

discussion on the monastic economy of Fujian in this period, see Ju-K'ang T'ien, “The Decadence of Buddhist Temples in
Fu-Chien in Late Ming and Early Ch'ing,” in Development and Decline of Fukien Province in the 17th and 18th Centuries, ed.
E.B. Vermeer ( Leiden; New York: Brill, 1990), pp. 83-100.
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complaining that “nowadays, when monastic land is occupied by a powerful family, the
authority declines to correct the wrongdoing; when monks are insulted by laymen, the authority
refuses to protect them.” (45 T SR F T ?E%}}%‘%ﬁ’?[’ﬁ il JFW‘J‘T NEA ]IFTE';, (&~ EI’%L?T, it JEE’
Y 7).'1% As aresult, the samgha suffered big losses in this phase. Sheng’en si EJFEIETJ

was a famous temple in Suzhou, but half of its ground was lost to common people and the place
became a villa of a provincial student in the Jiajing-Longqing transition period, and it was
occupied by a powerful clan from which it was not able to recover until Wanli 20 when Cisheng
intervened.'® Also, in this period it was frequently reported that even some important Buddhist
temples were not able to provide enough food for their monks.'®®

An extreme story shows how weak the samgha was when facing such an encroachment.

Chen Huan [t (1477-1539; jinshi, 1511), a native of Changshu ﬁfj?ﬂ, South Zhili who was
well-known for his painting, was the Chancellor of the National University (guozijian jijiu [~
E’??i]?'l).m Chen Huan believed in geomancy (kanyu H3), so he wanted a Weimo si ?’é‘@fﬁ
at Mount Yu /&{| [] which was close to the Changshu city as the tomb site for his mother.'®® At
first he tried to buy it at a high price but was declined. Then, one day he ordered several
hundred of servants to move the entire temple to the foot of the hill. This exasperated an old
monk in the temple, who then led his disciple Fang Xian 2 and others to Beijing to file a
suit against Chen Huan. The official investigating this case happened to be a native of
Changshu who had a close relationship with Chen Huan. Thus he connived with a
Ward-inspecting Censor, beating the old monk to death and forcing his disciples to sign a
contract selling the temple to Chen Huan. On their way back home, one of the disciples died
mysteriously. Since it was believed that the disciple was poisoned, Fang Xian and a nephew of
the old monk went to Beijing accusing Chen once again. This case was assigned to a Touring
Censorial Inspector (3*§# £7fl1), who in turn asked the prefect to deal with it. The prefect
flogged the two persons each forty sticks and sentenced them to be exiled. When a Surveillance

Commissioner summoned the two persons, he found that they were not able to even move.

164 Zhanran Yuancheng f‘]ﬁ[ﬁ[iﬁ, Kai gu lu [&?ﬁ,fﬁ (in XZJ, vol. 65, no. 1285) 1,p. 742b.

'S Dengwei Sheng'en si zhi ’ET’IV%TE%'E’SHJ 2.7, p. 7a (217), and Qian, Wudu wencui xuji, j.30.

1% For instance, see Yu, Xingxu gaoseng, p. 927, 1569, 1571; KXT 35, p. 10.

167 This position was a 4b rank in the Ming dynasty.

'8 For the dilapidation of this temple during the Jiajing and early Wanli periods, see Weimo si zhi {E@Eﬁ =. (Yangzhou:
Guangling shushe, 2006)1, p. 2(13).
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Finally, the truth was found. The penalties of Fang Xian and his fellows were reduced, Chen
Huan’s servants were flogged forty sticks, and the temple was returned to the monks. Monks
took back the temple at a painful price, but Chen Huan, the culprit who caused the death of two
persons, did not get any punishment. Eventually, the author of this story had to turn to the
supernatural world, saying that Chen Huan suddenly got a terrible illness next year, and in
trance he said that a monk was beating him. He cried for forgiveness all day and night but died

shortly later, and so did his wife.'®

Money, violence, and the abuse of public power through a
network between officials, all of these repeatedly appeared in this case, but it was not unusual
at that time when Buddhist estates were encroached.

By the final years of the Jiajing period some scholar-officials began to walk closer to
Buddhism and became its protectors. At the start the number of these protectors was not large,
but as more and more joined in them, an upward trend finally formed and would continue
throughout the Wanli era. Their contribution to Buddhism was significant economically and
intellectually. Economically, their efforts included preventing monastic assets from being

further robbed by the powerful and recovering what had been occupied. For example, the
foundation Yuanfeng si 7+ ff —jJ in Fengyang was occupied by a powerful family. Although an
official had adjudicated that it should be returned to the temple, another official refused to make
any decision when the powerful family filed another charge. When learning of it, Lu Guangzu
FEY6AH (1521-1597) asked Feng Mengzhen to assist the temple with it, and the latter turned to
another official for help.'”® Scholar-officials also made attempts to exempt part or entire land
tax for monastic fields. For example, in Wanli 18, Lu Guangzu wrote a letter to a Grand
Coordinator and made part of the land tax of Longyou si ng%\_)jia] exempted.'”!

Significant as it was, their support was not always reliable. A petition essay for a Buddhist
project often begins with a warning or complaint about people’s parsimony in donation. It is
worthwhile to notice that this warning applied not only to common people but also to
well-known patrons of Buddhism. For example, Chan Master Tianji [ once burned a finger
for Buddha and had the chance to learn from eminent Bianrong Zhenyuan. He was invited in
Wanli 17 (1589) to Huqiu si HZ. = —jJ by Xu Wengqing {# 7], who once served in the Court of

Imperial Squad (7~ ]%JETJ ). Xu advocated donating the temple two taels of silver and five shi 7

199 KXT 46, p. 13a-b. Weimo si zhi, 1, pp. 2b-3a (14-15), also records this event briefly.
170 Ibid.,41, p. 26 (595b).
"' Jingshan Longyou si zhiliie & [FSEEIT &1 (Taibei: Mingwen shuju, 1980), p. 251, 252-54.
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of rice each month among his friends, and Yu Yuli was among those who promised to help. At
the start the incomes of the temple were sufficient for dozens of people living with Tianji. By
Wanli 23 (1595), however, it was reported that Tianji had fled to Nanjing and the Chan hall was

under the charge of his disciple. This was because the Yu family in Jintan = f# and He family ’F'ﬁ[
in Danyang | [}f} had not given the contracted donation (quanshi %;%%) for two years. Feng

Mengzhen thus wrote a letter to these two families asking them to fulfill their promise. Four
years later when Feng revisited this temple, he found that Tianji had fallen sick for seventy days
and stopped eating food. Despite his poor health, however, Tianji was still worried about the
donations. Once again, Feng Mengzhen wrote a letter to ask for rice. Twenty days later, rice
from the Yu family finally arrived, and the relieved Tianji died four days later.'” The Yu and
He families, Xu Wenqing, and Feng Mengzhen were all active in the carving of the Jiaxing
version of the Buddhist canon and heavily relied by Zibo Zhenke and Mizang Daokai.'”® Such
a close relationship between them partly explains why Feng Mengzhen was willing to write
those letters and got positive responses. However, monks in other cases might not be so lucky,
and the impact of such unreliability on the Buddhist community should not be neglected.
During the Wanli period, the relationship between scholar-officials and Buddhism
advanced greatly, and Scholars have paid much attention to such a good relationship between

the two and said they looked like “a lid to a box.”"*

Nevertheless, it is worth noticing that the
other side of the story continued in this period. For example, as late as Wanli 35 (1607), Ye
Xianggao, then the grand secretary, still said that “in recent years...local officials despise
Buddhist monks and do not treat them as equally as commoner people. The powerful in local
society thus take advantage of [the Buddhist community] like it is their former assets. [They]
increase the land tax [imposed on the Buddhist community] but decrease the land rent [given to
the latter]. These encroachments and embezzlement take place daily and monthly without cease,
[and as a result these temples] will no longer have lands.” G/Tl] .5+ I/ glr, &R T H
SR [, AL R R, L R T T2,

This essay was written to record the efforts that the Ministry of Rites had made to recover the

12 KXT 49, p. 28; 53, p. 21; 57, p. 14, 21, 24.

173 For Daokai’s direction of Xu Wenging in terms of Buddhism, see, for example, Mizang chan shi yigao 1, p.17a-c. For the
participation of scholar-officials in the Jiangnan region in the Jiaxing version of Buddhist canon, see Kawakatsu Kenryo,
“Mindai konan shitaifu bukkydgaku ryliko to daizokyd kaihan™ [ F437 o A& LS50S & AEGRERI, Odai sigaku %
'F", LI, no. 5 (2005), pp. 1-25.

174 See Brook, Praying for power, particularly Chapter two.
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lands bestowed by the Hongwu emperor to the eight stately-sponsored monasteries in Nanjing
but then lost to the hands of the powerful family. With strong and repeated intervention of the
government, people who occupied those lands finally yielded. Although the land rent they
promised to pay was only sixty to seventy percent of the original quota, Ye and the Ministry of
Rites both viewed this new arrangement as an acceptable result.'”> This case is noticeable
because it relates to state-sponsored monasteries, but it is not unusual. In fact, evidence shows
that some other temples had similar experiences during that period, but only a few were able to

retrieve their loss.

4.3.2 A Case Study of Feng Mengzhen {1 (1548-1608)

Mainly from the social and intellectual perspectives, scholars have researched the
accommodation of scholar-officials to Buddhism and their various kinds of patronage of
Buddhism in the Wanli era.'”® Unlike them, this section examines how contemporary politics
helped shape their relationship, which is like “a lid to a box,” through a case study of Feng
Mengzhen {521 (1548-1608). Feng Mengzhen, together with Lu Guangzu, was praised by

Zhenke as two most important outer protectors of Buddhism of the age. He was also thought by
Hanshan Deqing as one of the two greatest authors writing on Buddhism throughout the Ming

"7 More importantly for my purpose, Feng was really representative of late Ming

dynasty.
scholar-officials both in his thoughts and life style and at the same time had great influence on
Jiangnan literati. Feng left us ample diaries, letters, and other writings, but so far no serious

attention has been paid to him. Hence I will trace changes in his life and thoughts in a hope to

15 FCZ 16, p.763. Cf. p.769-70.

176 Important studies of scholar-officials in the Wanli era include Brook, Praying for Power; Luo, Mingdai Houqi Shiren Xintai
Yanjiu; Araki, Minmatsu shiikyé shiso kenkyii: Kan Tomyé no shogai to sono shiso P74 F5%] FQU,EEIWZ’:’E?HJ HOEVEE ZD
[AfEl (Tokyo: Sobunsha, 1979); idem, “Shii Kaimon no shisoshiso™ rﬁ]?'ﬁj FF D UHE, Tetsugaku nenpo ﬁ:’?ﬁp #H 26 (1967),
pp-149-87; idem, Yomeigaku no kaiten to bukkyo. For studies on scholar-officials in the Ming-Qing transition period, see
Willard J. Peterson, Bitter Gourd: Fang I-Chih and the Impetus for Intellectual Change (New Haven: Yale University Press,
1979); Zhao Yuan [, Ming Qing zhiji shidaifu yanjiuv P75V [FA *‘\j‘\’fﬂré[‘a’ (Beijing: Beijing daxue chubanshe, 1999);
Idem., Yitang xunzong: Guanyu Ming Qing zhi ji yige shiren qunti de xushu psH ¥ E]‘;Eﬂi?‘ PGV BE- (W~ pEppusst
(Nanchang: Jiangxi jiaoyu chubanshe, 2001); Willard J. Peterson, Bitter Gourd: Fang I-Chih and the Impetus for Intellectual
Change (New Haven: Yale University Press, 1979).

177 For Song Lian who was both a famous politician and literati in the early Ming, cf. Miura Shiichi = 75—, “Genmatu no
S6 Ren to judobutsu sankyd shisoshisd™ 7+ 7 DA & (Fagl [ = FFRIEL, Toyo kotengaku kenkyii ﬁ\lﬁflﬂ' %»’FJI?J‘L’, no. 6
(1998), pp. 49-81.
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observe how Buddhism gradually intertwined with the scholar-officials’ life in the particular
context of late Ming China."”™

Feng Mengzhen had a promising political future and appeared to have no serious interest in
Buddhism in his early life. He was born in a poor merchant family which had enjoyed a good
time before. He came first in the metropolitan examination in Wanli 5 (1577), and then was

assigned as a Hanlin Bachelor (Shujishi ?, = ). This post was reserved for new jinshi with

special literary talent. More importantly, the post of Hanlin Bachelors had been viewed as a

“future chief minister” (chuxiang [554f") since the middle fifteenth century because many of

them finally entered the Grand Secretariat.'”” This was the most promising period in Feng’s
political career, during which he enjoyed cultivating himself in competition with friends. He
was recorded to touch Buddhism in passing only on two occasions. In one case, he began to
practice meditation in a Beijing temple after a failed attempt to pass the metropolitan exam. In a

1583 case, he met Bianrong Zhenyuan dui#ji 2! [Efl (1506-1584), the most important Huayan and

Chan master of the age, and Hanshan Deqing, a new star we will feature in Chapter Five, on the

180 1t seems that in this life phase he had interest in but lacked enthusiasm for

same day.
Buddhism.
A heavy blow struck him shortly after and made substantial changes to his life. He was

accused of being fickle (fuzao 15 ") and demoted, but the real reason might be because of his

refusal in a civil service exam to give a top rank to a person favoured by the Grand Secretary.
He then retreated to Hangzhou for as long as ten years and impressed people that he was

. . . 181
leading a life as free as an immortal.'®

His diary and letters to friends, however, reveal that
Feng was then experiencing a most difficult time. He frequently contracted illness which nearly
claimed his life on one occasion.'®* His hair turned white in his forties, for which he often

complained to his friends. His economic situation was so shaky that he complained to friends in

178 For his diary, Feng Mengzhen said that after Wanli 15 (1587), «[ I 57/, Tk ’U‘F;“';[/- FRET Y, ST =, LRE 'E,;t',
- PR, TRERE, “;5}'1{5}, P S (KXT 47, p. 1[666]) It is worth noticing that he seems to have deleted some of
the politically sensitive diaries, as we shall see in Chapter Five.

1 Cf. WLYH 10, pp. 251-52, 259-60.

180 KXT 40, p. 23 (580a).

181 See Guo Tingxun iﬁ}i&?”, Ming fensheng renwu kao P55 §1 * P4¥% (in Mingdai zhuanji congkan PF[* filfé,?'?'IH [Taibei:
Mingwen shuju, 1981], vols. 129-140), vol.133, pp. 457-58.

182 Feng Mengzhen was often afflicted by illness throughout his life. For example, see ibid. 44, p.26 (640); 53, p.1 (731b). He
once reported that he was sick for nearly three months, see ibid. 55, p. 4(759a).
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many letters how difficult he was to sustain his family. To complicate things further, Hangzhou
region was then repeatedly suffering natural disasters, flooding and drought alike, and many
people died accordingly. It might be true that he was well off when compared with commoners,
but he never freed himself from such burdens of life. Accordingly, he was found to tutor
students preparing for the civil service exam. Also he expressed gratitude several times to
friends for their gifts of small amounts of silver.'*

It was during this period that Buddhism penetrated into Feng’s everyday life deeply. He
was very active in the region and served as one of the few most important leaders among
\scholar-officials there. At the same time, Buddhism became a component of his life. Almost
every day he visited monks and temples, read Buddhist sutras, helped recover lost monastic
assets, discussed the Buddhist teaching with friends, and the like. He found comfort in
Buddhism, especially Chan, for the harm caused by this demotion. His poor health and the
white hair were also driving him closer to Buddhism because, as he often claimed, they
repeatedly reminded him how impermanent reputation and life were. In Wanli 15 (1587) when
he was only forty, for example, he said that he was already old because his hair was white and
teeth were missing. He asked his friend, “How could I long attach to the burning house

(huozhai 'F=t'; i.e. the secular world) at the price of the big matter of thousands lives and ten

thousands kalpas?”'** “The big matter” here refers to the problem of life and death, and his
solution to it was nothing but Buddhism. His concern about the evanescence of life was further
reinforced by tragic experiences of his friends. When learning of the death of a friend who
entered the Hanlin Academy with him at the same time, Feng lamented for days and wrote to a
friend concluding: “People really should enjoy life while they can. We are now recalling the
cheerful time shared in the Hanlin Academy fifteen or sixteen years ago. How could we regain
it? Later, it is unavoidable that (we) will miss today’s life.” ( * & Hrdvi 58 )15 1A =+
i, [FIERECRE R, SO . AL, < BE S [OURIT). ' “Enjoying
life” was the goal, but the ways he used varied over time. During this period of time, he had
recourse to Buddhism.

It is no accident that Feng devoted himself to Buddhism at that time because he was under

the strong influence of Mizang Daokai 7¥{jiififf| (?-1603?). As Zhenke’s most capable

18 See, for example, ibid. 42, p. 29(610a); 43, p. 1 (613a), 6(615b), 15-16(620), 26(625b); 44, p. 16 (640b).
'8 Tbid., 42, p. 22 (607b).
185 Tbid., 40, p. 14 (575b). Another example could be found in ibid. 43, p. 11(618a).
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disciple, Daokai traveled to many places and attracted quite a few people around him. It is not
clear how and when Feng met Daokai, but abundant evidence shows how respectful he was to
him. A typical correspondence between them was that Feng first confessed to Daokai his
mistakes and Daokai then directed him how to fix it.'*® Daokai was very strict with Feng,
which was fully accepted and appreciated. It is worthwhile noticing that not only was Daokai
the master in Feng’s religious life, but he also functioned as a nexus linking Feng with a larger
circle consisting of eminent monks and scholar-officials.'®” The significance of this circle to
Feng is hard to overestimate in that it helped him resist desperation in the course of his career.
After having spent ten years of hermit-like life in Hangzhou, Feng received an order

appointing him to be the assistant sub-prefect (pan #{)) of Guangde J#%##. This plan was made

by Lu Guangzu, then the minister of Personnel, as well as Feng’s friends in the Hanlin
Academy."®® Lu Guangzu was well known for promoting capable officials to suitable positions.
Also he was one of the few most important patrons of Buddhism of his time who maintained
close connections with both Daokai and Zhenke.'® Guangde was in the vicinity of the
Jiangnan region, about two hundred miles northwest of Hangzhou. When learning that Feng
was hesitant, Daokai wrote a letter urging him to take the chance. He told Feng that this action
was urged by Lu Guangzu and that he would not stay long outside the capital. He insisted that
this be a right time for him to come out again, no matter how bad the entire environment was.'”"
Feng finally set off to Guangde, and was soon promoted as the Chancellor of the National

University (jijiu %7{[1) in Nanjing several months later. Personnel matters were among the most

secret things in the government. Daokai’s unusual “insight” in this case demonstrated how
deeply a monk could intervene with political operations in the late Ming.

This time Feng stayed in office for several years and did rather well, but it was far from a
happy experience. At the start he confessed to friends that he accepted this chance mainly for

easing his economic crisis rather than for fulfilling political ambitions. Feng had no desire to

136 For the practice of self-examination in China, see Pei-Yi Wu, “Self-Examination and Confession of Sins in Traditional
China,” Harvard Journal of Asiatic Studies 39, no. 1 (1979), pp. 5-38.

187 Their correspondence is preserved in Daokai, Mizang chanshi yigao 1, pp. 13, 15, 18c-20a and KXT 38, 26(549b); 40,
p.23(580); 47, p.4(667a). Cf. Dai Jicheng E{%’%F%ﬁ, “Zibo dashi yu Feng Mengzhen” ZA{ I {2 IEET, Tangdu xuekan ’?[ﬁﬁ
211 22.4 (2006), pp. 103-107.

188 See, KXT 37, p. 1 (522a), 3(523a), and 16-24(530-33).

18 See Mingshi 224, p. 5891; Daokai, Mizang chanshi yigao 1, pp. 8c-9a, 9¢c-10a. Cf. Araki, “Bukkyd koji tositeno Riku K&so”
[ ?’VFF'H & L COEENT, Nagoya daigaku chiigoku tetsugaku ronshii ?[ﬁl S I[Eﬁ'ﬁ%%l?r%;% ,10. 3 (2004), pp. 1-26.

190 Daokai, Mizang chanshi yigao 1, p. 20a.
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solve social problems, but he completely understood how serious the troubles facing the
country were. He frequently discussed contemporary politics with friends in letters. He was
concerned that Japanese pirates who had recently defeated the Korean army would make big
trouble in China’s coastal region. He feared that rebellions would arise because natural disasters
and other reasons had given common people no way to live. He deplored that the emperor was
reluctant to appoint officials to maintain the operation of the state.'”' But he felt that he was not
able to make a big difference to those problems, and hence became distressed and disappointed.
Feng finally left office in disappointment. Although the importance of Nanjing in the
Buddhist world decreased with the move of the imperial capital to Beijing, this city remained
attractive for a Buddhist follower like Feng. The problem was that although in a sinecure, due
to his good background Feng was still seen as an obstacle by people eager to obtain promotion.
To avoid troubles, he had to be very careful.'”® For example, Mounts Niushou and Qixia were
two famous Buddhist sites which he could see from his office, but he was not able to visit them
as long as half a year after his taking office.'”> Feng constantly told his friends that he would
leave office some time.'”* So, when he was impeached by a censor, almost immediately he
submitted a memorial asking for retirement. This charge was obviously unjust and he had the

195

chance to clear his name if he liked, but he chose to leave without arguments. > When writing

to friends about this choice, he claimed straightforwardly that “neither am I good at being an
official, nor am I fond of holding office.” (F(Sr T %’, +, Pt ).1%0

Feng’s dislike of being an official had strong political implications, and what followed was
his complete devotion to Buddhism. In addition to his own adversity, Feng sensed the

= e
m

unfairness and danger of the world from others’ experience. When Ding Changru * <*7" was

-

1" For his lack of political ambition, see KXT42, p. 23 (607a); 43, p. 1(613a); for his reluctance to solve problems by himself,
see ibid. 43, p. 1 (613a); 44, p. 15(635a); see ibid. 42, p. 1 (5§96a); for his discussion with friends about contemporary political
and social situation, see ibid. 42, p.1 (596a); for his concern about the impending rebellion, see ibid. 32, pp. 16-17 (456); 39, p.
14 (561a); 43, p. 6 (615b),15-16(620); for his lamentation about the emperor’s activities, see ibid 35, p. 29 (506a) ; 42, p. 19
(605a); 43, p. 6(615b).

192 See ibid. 40, p. 25(581a), p. 26(581b), p. 11(574a); 37, pp. 23-4 (533a-b).

193 KXT 37, pp. 29-30(536).

194 See, for example, ibid. 36, pp. 23-24 (533), 29-30 (536); 40, p. 11(574a).

195 Tbid. 25, pp. 3-4(372); 42, p. 23 (607a), pp. 27-8(609).This memorial is intriguing. It begins with a short summary of his
contributions to the state, implying that he was a qualified official. Then, Mengzhen asked for retirement in an awkward logic:
since the censor impeaching him had no grudge to him in the past, his being impeached proved that he must have made
mistakes somewhere so that he should quit office.

19 Ibid. 38, p. 25(549a).
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impeached, he felt that it was unfair for him. When Yu Yuli was arrested and almost died in

prison, he lamented his experience showed how dangerous the court was. When Luo Yuren £
= [T (jinshi,1583) submitted a memorial criticizing the emperor’s enthrallment with wine,
women, money, and arrogance, his sweat down his back when reading it. When Fan Kuai 7€

(1554-1624; jinshi, 1580) confronted the emperor and ministers, he felt relieved to know he
was only demoted.'”” He told friends how disappointed he felt with contemporary political,
social, and economic situation, but he was still hesitant to leave office.'”® 1t was that
impeachment that encouraged him to quit. He told a friend, “I belong to blue mountains. Now
my affinity with the world has come to an end. Junping forsook the world, and the world
forsook Junping.” (7 {5 ?)E:F“J s, ov=tlne, Sy s, fi g2 ). Junping refers
to Yan Zun #5340 (?-10), a hermit in the Han dynasty who enjoyed a peaceful life in Chengdu

1.2 In the same vein, Feng likened an official position to a rotten

after refusing to be an officia
mouse, claiming that he was more than happy to devote himself to and enjoy Buddhism after
resigning office.””!

In the eighth month of Wanli 25 (1597), Feng wrote four poems in celebration of his fiftieth
birthday. The first two are about conventional topics, saying that how sad he was to see time
elapsed so quickly that he would like to return home to enjoy books, nature, beautiful women,
and friends. In the last two, however, he clearly said that politics was too dangerous. So, “the

sage shakes the clothes [to leave office] before getting old.”(Fir | P ~, H B4 #)**? The

fourth one tells how he resolved to leave and how he enjoyed the new life.

Shaking clothes [I] leave the secular world,

and always gather with friends of practicing meditation.

17 For Ding, see ibid. 42, p. 19(605a); for Yu, ibid. 43, p. 8(616b). For Luo, ibid. 50, pp. 2(708b). Cf. Mingshi, 234, pp.
6100-103; for Fan, KXT. 47, p. 8(669b).

198 Ibid., 42, pp. 29-30(610).

199 KXT 35, p. 26(504b).

200 For this famous Daoist hermit, see Yusa Noboru i_ﬂéﬂ, “Gen Kunpei no densetsu to shink” &= |1 D#g & [ﬁ 1,
Meikai daigaku gaikokugo gakubu ronshii PFya—259} [E?'?ﬁ%ﬁﬂﬁ%i% ,no. 17 (2005), pp. 131-45; Kasahara shojiro 7 RlES
4}, “Zenkan no dokashichd to Gen Kunpei ni tsuite” ﬁwiﬂ@wﬁ%@ R & 55 1 (2 DWW T, Hokuriku daigaku kiyo g 28
Felfel, no. 32 (2008), pp. 167-79.

200 KXT 32, p. 15(455b); 38, p. 15(544a), 20 (546b).

292 1bid. 63, pp. 8-10(104a-105a).
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[T] take pains to compose poems for new scenery,

and my questions are resolved by opening books.

How could I not long for seals [of officials]?

Moral greatness should not be weakened and contaminated.

How could I not consider for my children and grandchildren?

[My] purity is enough to leave to them.

[After] I have exhausted all strategies to benefit the people,

Why is it despised for me to follow the Way?

[1] hold a brush pen and write down this piece,

to express my personal desire.

(PUA- 35 5, I AESEL PURTIN, BIPOSTIRe PR 02 B
TASE, W WAE, R R R, 0 R

From then on Feng completely retreated from the political world and “totally devoted
himself to Buddhism”, as he told Daokai. He had not much money to financially support
Buddhism, but he had enthusiasm, knowledge and social status to do so efficiently. Feng
devoted himself to the editing and carving the Jiaxing edition of the Buddhist canon, a project
first advocated by him and others. He wrote many essays to solicit support for Buddhist
projects, such as building a hall or a temple, holding vegetarian feasts to monks, purchasing
monastic lands, or to expound Buddhist doctrines and practice.

Feng was able to influence other scholar-officials through a large network and brought
many of them to Buddhism. The Chancellor of National University was not a significant post in
terms of politics, but it was of high reputation among scholar-officials and helped Feng to
create and maintain a wide network. For friends who did not believe in Buddhism, Feng made
efforts to convince them and, noticeably, based his argument on the inclemency of politics.204
For those who had common interest in Buddhism, he exchanged correspondence with them
discussing their experiences and encouraging each other. For instance, he wrote to praise Huang

Hui :FEhi‘ﬁf (1559-1621) for his quitting office immediately after being impeached. He wrote to
Dong Qichang i &l [f L (1555-1636), asking him to find and help potential Buddhist believers

2 Tbid. 63, pp. 10(105a).
2% For example, KXT 38, p. 16(544b; 43, pp. 25-26 (625), 21(638a).
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in the Hanlin Academy.”” In addition, he negotiated with local officials for the sake of
Buddhism. For example, when an official prohibited monks from wandering freely, Feng wrote
him a letter asking him to revoke the order. In Wanli 25 (1597), he even wrote to an official
asking him to assign a person believing in Buddhism as the magistrate of Yuhang County so as
to protect Buddhism.’”® Sometimes, his influence even made problems solved without his
direct intervention before they did harm to Buddhism.?"’

In the final years of his life, however, it seemed that Feng was no longer able to find
sufficient satisfaction in Buddhism and began to live in a highly controversial way. Feng
repeatedly vowed to Zhenke and Daokai that he would retreat to mountains to live a
monastic-like life after finishing “secular things” like the marriage of his children. However, in
an event to be discussed in Chapter Five, Zhenke died in prison in Wanli 31 (1603) as a victim
of court factionalism and Daokai disappeared mysteriously.’” Feng’s action in this event was
criticized as underexpected, but his diary reveals that he was very concerned with Zhenke’s
case.”” After that, he lived in a very different or even dissipated way. Beautiful women,
delicious food, good singers, and geomancy dominated his writings and life. He still
participated in the “Association of releasing life”, but it seemed to be the only connection he
had with Buddhism.?'® Nevertheless, it is said that he welcomed death in a typical Buddhist
way. This demonstrated that, no matter how different he might look, deep in his heart he
remained a Buddhist believer until his last breath.

Neither was Feng Mengzhen an inborn Buddhist nor was he influenced by his family

211

tradition.” " Instead, his embrace of Buddhism resulted from his disappointing experience in

205 For Huang, see Ibid. 43, p. 10 (617b); for Dong, see ibid. 32, p. 11-2(453b-54a).

2% For the first case, see 42, p. 25(608a), 30(610b); for the second, see ibid. 35, p. 29-30(506).

27 Tbid. 57, p. 35(18b).

208 1 will discuss Daokai’s disappearance in Chapter Five. Feng did not mention anything about this event in his diarydiary and
letters, which is simply impossible given that how long their close relationship had maintained. The only reasonable
explanation for me is that Feng was covering some important things by deleting some paragraphs when printing the diaries.
299 1n his diary, Feng mentioned Zhenke’s tragedy at least eight times, including conversations with three monks who came
back from Beijing for more details. See ibid. 60, p. 19(75a); 61, p. 2-3 (79), 13(84b); 62, p. 2 (87b); 64, p. 2 (113b).

219 For the practice of liberating lives in late imperial China, cf. Joanna F. Handlin Smith, “Liberating Animals in Ming-Qing
China: Buddhist Inspiration and Elite Imagination,” The Journal of Asian Studies 58.1 (1999), pp. 51-84.

2T As we will see in the case of Lu Guangzu in Chapter Six, it is important for us to take into account the family tradition

when studying Buddhist belief in Chinese literati, especially in the Jiangnan region. Another example was Qian Qianyi £&F%
(1582-1664), cf. Lian Ruizhi @?ﬁﬂ‘i, “Qian Qianyi De Fojiao Shengya Yu Linian” $&Fas[Y #4555 V28, Chung-Hwa
Buddhist Journal [11Z {74255, no. 7 (1994), pp. 317-70.
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officialdom, his poor health, and his close ties with Buddhist masters. When declaring that
“Junping forsook the world and the world forsook Junping,” Feng revealed a rupture in the
relationship between scholar-officials and the state, and it was a common dilemma experienced
by most scholar-officials in late Ming China. Such a disjunction between the two facilitated the
conclusion of this dynasty and profoundly influenced the life style of scholar-officials, making
Buddhism much more attractive than it had been in the early and middle Ming. Nevertheless, as
shown in Feng’s case, it is worthwhile noticing that scholar-officials only took Buddhism as
one of the choices available to them in that situation and that they were relatively free in, if not
in control of, their relationship with the samgha. This implies that the closer the two walked to
each other, the more the samgha had to rely on these elites, and that the more they did so, the
greater the danger should the latter abandon Buddhism. It proved that this was exactly what
would happen after the early Qing dynasty, which is beyond the scope of this study.

4.4 Concluding Remarks

Some social groups preferred to have a close relationship with Buddhism but others not.
For the same social group, their distance from Buddhism varied with time and space. Eunuchs
were present in large number only in Beijing. Generally speaking, they were the largest patrons
of the samgha in the capital region during the Jiajing and Wanli periods. More specifically, they
had an n-shaped relationship with Buddhism over the one hundred years. They kept further and
further away from the samgha in the first half of the Jiajing era and then walked closer and
closer to it in the latter half. This rising tendency of their participation in the samgha remained
in the Longqing era and first half of the Wanli era but decreased by about sixty percents in the
last twenty or so years of the Wanli era. Many of them thus turned to Daoism at the cost of
Buddhism.

Compared with eunuchs, scholar-officials’ relationship to Buddhism was more complicated.
Regionally, they seldom got involved in the Buddhist community in Beijing but were the major
patrons in the Jiangnan region. In Jiangnan, in the Jiajing era, although mostly they were
indifferent to Buddhism partly as a result of Hongwu’s “policy of separation,” with the increase
of their influence in local society, there were more and more cases in which they preyed on the
samgha by taking advantage of the emperor’s policies of discrimination against Buddhism.
They were hence one of the biggest dangers to Buddhism of the age. On the other hand, roughly

starting with the final years of the Jiajing era, their involvement in Buddhist affairs became
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increasingly deeper and wider. This upward tendency continued in the Longqing and the entire
Wanli eras.

These different traces in their relationship with Buddhism reflect and result from eunuchs’
and scholar-officials’ different positions in the power structure, which in turn brought them
different social, economic, cultural, and political resources. Eunuchs were most sensitive to
political changes in court and quickly adjusted their acts accordingly. In contrast,
scholar-officials had their bases in local society so that they were able to act more
independently. As a result, although all under the strong influence of contemporary politics,
they did not always act in agreement of the ruler. Buddhism was part of their reaction to the
political world, and hence their relationship with Buddhism varied over space and time. Feng
Mengzhen’s case demonstrated how scholar-officials turned from Confucianism to Buddhism,
step by step, both attracted by Buddhism and pushed by the increasingly deteriorating world.

So far from the emperor down to eunuchs and scholar-officials we have examined the
major social forces influencing Buddhism. They chose their stances towards this religion and
acted according to their own interests, but the effect of their activities might be strengthened or
weakened by others or even by their own activities in different time and regions. To complicate
things further, the samgha was not always passive; they took actions to respond to changes too.
To have a closer look at these interactions and their significance to the samgha, I am turning to

monks and monasteries in the following chapters.
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PART II Echoes within the samgha
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Chapter 5

Monks: Wandering between the samgha and Political World

In the preceding chapters I have examined how the world facing the samgha changed in
response to the political changes in the Jiajing-Wanli period. Significant though it was, external
influence cannot work on the samgha alone. In the following two chapters, through case studies
of eminent monks and Buddhist temples, I will examine how the samgha not only responded to
but also took advantage of changes in the outer world, and explore the complex influence of
such interactions, which varied with time and region, on Buddhism. The subject of this chapter

is a group of monks consisting of Hanshan Deqing %]/ [#}% (1546-1623), Miaofeng Fudeng
i[’ﬁﬂ'%?%ﬁ (1540-1612), Kongyin Zhencheng “* E[I$A7% (1547-1617), and Zibo Zhenke ZAf1
Hi (1543-1603). They were all among the most important and famous monks of the age:

F Y g g

Deqing and Zhenke were two of the so-called four Buddhist masters of late Ming China.
Fudeng and Zhencheng were long neglected leading Buddhist masters who, among their
contemporaries, might be second only to those four masters in terms of their influence on
society and contribution to the appearance of the late Ming Buddhist revival.! These four
masters were close friends, but distinct in background, characters, and strategies for success. |
will scrutinize their life experiences, especially their interactions with politics, to understand the
advantages and disadvantages facing them. Additionally, I will examine the impact of their
involvement with politics on their personal religious undertakings and the Buddhist contour of

the age as a whole.

' The other two of the “Great Masters of late Ming China” were Yungi Zhuhong and Ouyi Zhixu %’ﬁ?ﬁ"[ﬂ (1599-1655).
Zhuhong consciously kept away from politics. Not only did he avoid a close relationship with Cisheng but he also deplored
Deqing’s and Zhenke’s tragedies which, according to his understanding, were the result of their involvement in politics. As for
Zhixu, as the youngest among the four masters, he is beyond the scope of this study because he was active in the Buddhist
world mainly after the 1620s.

For a general discussion about leading Buddhist monks in the Wanli period, see Araki Kengo, Chikuso zuihitsu ﬁ’{fiﬁlﬁ,?ig
(Tokyd: Meitoku shuppansha, 1985), pp. 16-19 . For studies about Zhuhong, see Yii, The Renewal of Buddhism in China; Araki
Kengo, Unsei Shukd no kenkyii 54§ ¥4 D#4Z (Tokyo: Daizd Shuppan, 1985). For studies about Zhixu, see Sheng-yen,
Minmatsu chiigoku bukkyoé no kinkyi.
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5.1 Hanshan Deqing’s %] 1[5 (1546-1623) Exile

As one of the four leading Buddhist masters in late Ming China, Hanshan Deqing was
active in both the Buddhist and secular worlds and contributed a lot to the Buddhist revival. He
left abundant observations of and comments on the contemporary samgha in his voluminous

work, among which was an autobiography later annotated by his disciple Fuzheng %3 &

(1590-1665).> Deemed by scholars as a rare reliable source, this autobiography, together with
the annotation, has been used to understand not only his experience and thoughts but also the
Buddhist world in general in the mid- and late Ming.> However, a close reading will disclose
ambiguity in the autobiography and significant differences between it and its annotations,
which in turn mislead us when we study the two worlds and their relations. To disclose his real
relationship with politics, I will critically read accounts about two interrelated events crucial to

his life: the Wutai assembly and his exile in Wanli 23 (1595).

5.1.1 The Wutai Dharma Assembly

The Wutai Dharma Assembly refers to an “Undiscriminating Great Assembly” (wuzhe
fahui VL€, Skt. paficavarsika) held at Mount Wutai around Wanli 10 (1582). With regard
to this Dharma assembly, Deqing and Fuzheng offered a lot of misleading information, which I
shall discuss in details in Appendix E. Simply put, it was something like this: in Wanli 5 (1577)

Deqing was determined to make a copy of the Huayan jing with his blood in hope to improve

% Hanshan Deqing’s biography was recorded by his disciple Fushan &3 (1587?-1623?) based on his own description, with

an exception of the entry covering his last year which was added by his (riisciples after his death. It was first printed in 1658
with support from Qian Qianyi #&Fist (1582-1664), one of the most important literati of the age. The annotation was printed
for the first time in 1651 by Fuzheng & (1590-1657?), who became Deqing’s disciple in 1617 at the age of twenty seven,
but was not collected in the Jiaxing version of the Buddhist canon together with the biography. These two texts are now usually

printed together under the title of Hanshan dashi nianpu shuzhu 3% }F i+ % 2. The version cited here is that published in
the Beijing tushuguan cang zhenben nianpu congkan 1= 'j'ﬁ'ﬁ,ﬁfi‘x FFI%ZI[J (Beijing: Beijing chubanshe, 1990) vol. 52,
pp- 589-732; vol. 53, pp.1-118, and will be cited as HSNP. This biography and its annotation have been translated into English.
See Upasaka Lu K’uan Yu (Charles Luk), Practical Buddhism (London: Rider & Company, 1971), pp. 57-162. Given that some
important parts are missing from Luk’s version, all translations in this paper are mine.

? See, for example, the first part of Hsu Sung-Peng Hsu, A Buddhist Leader in Ming China: The Life and Thought of Han-shan
Te-ch'ing, 1546 —1623 (University Park: Pennsylvania State University Press, 1979); the sixth chapter of Araki, Yomeigaku no
tenkai to bukkya; Jiang, Wan Ming fojiao conglin gaige; and Chen, “Ming Wanli shiqi Cisheng taihou de congfo,” pp. 220-34.
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his Buddhist understanding and to invoke blessings for his parents. With Cisheng’s support,”
this plan was carried out next year and created many miracles in the course of copying.’
Miaofeng Fudeng, Deqing’s friend to be discussed later, vowed to make a copy in his own
blood as well. Two years later in Wanli 8 (1580), they decided to hold an “Undiscriminating
Great Assembly” in memory of the completion of the project. By the fall of the next year,
everything was ready and the Dharma assembly was about to start, but it happened that inner
court envoys came to Mount Wutai to pray for the birth of crown prince. That was part of a big
effort to make Wanli, who had married three years earlier, obtain his first son soon.’ All of a
sudden, Deqing suggested incorporating their planned Dharma assembly in the praying service.
Both Fudeng and the envoys objected to this, but the incorporation was still carried out because
of Deqing’s insistence. In the eighth month of Wanli 10 (1582), Wanli’s first son Zhu Changluo
was born.

This dharma assembly proved to be a key event in Deqing’s life in that from then on he
started to be intricately involved in court strife. A question thus arises why Deqing persisted in
the combination of the two events in spite of strong objections? Deqing argued on the ground of
the so-called responsibility of a monk to the state. He further argued that a monk’s effort to seek
fame should yield to his service to the state. However, these explanations are not sufficient for
his involvement in such a politically sensitive and dangerous event. In fact, to fully understand
his acts, we should place them in a wider historical context, including both political and
religious aspects.

Deqing had such a confession in the entry of Wanli 11 (1583) of his autobiography,

“Originally, I was determined to restore my monastery (bensi 4 —3] ) which had been ruined by

fire. I practiced cultivation while waiting for the right condition. After having lived at Mount
Wautai for eight years, I found some opportunities (to do so). Out of fear that this chance would

be missed if I lived too far away, I hence lived as recluse by the Eastern Sea. This was my
genuine intention.” (Zlﬁﬁ"%i‘—?ﬁ [l &7, ﬁ'sf["%f’?,l‘} riﬁ"% 'Zfi’}—lgp |1 &E”EJ?];&;IIQ,
?ﬁiﬁfﬁﬁﬁ: ﬁlj %KFF'WM% , P e “J).7 The “bensi” here refers to Great Baoen monastery 3

E‘\—%{J in Nanjing, with which he had been affiliated since he was twelve. Originally built in the

4 See the Wanli 5 entry in the HSNP, p. 674.

5 See the Wanli 5 and 6 entries in the HSNP, pp. 674-680.

® Given that Wanli’s grandfather Jiajing ascended the throne only because his cousin Emperor Wu died without a son and
Wanli’s father died young in his thirties, it is not surprising that this worry prevailed in the inner and outer court.

7 See the Wanli 11 entry of the HSNP 1, p. 693.
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Three Kingdoms period (220-280), this monastery had become one of the three biggest

imperially-sponsored monasteries (dasi *‘\f\fj ) since the early Ming.® However, its glory waned

rapidly after the imperial capital was moved from Nanjing to Beijing in the 1420s, and the
situation got even worse as a result of Jiajing’s discrimination policy against Buddhism.When
its abbot Xilin Yongning E[ﬁ‘ﬂﬂi}' (1483-1565) died in Jiajing 44 (1665), the monastery was
not even able to afford his funeral which cost less than three hundred taels of silver. Two years
later, a fire caused by thunder burned out three-fourths of this monastery, leading to the arrest
of many monks under the charge of damaging an imperially-built monastery.’

Deqing entered the Great Baoen monastery in Jiajing 36 (1557) and witnessed its desperate
struggle. Obviously selected and trained by Xilin Yongning as the heir, young Deqing became a
key figure in the salvage of this sinking ship.'® However, the decline of Baoen monastery was
just part of the general decline of Buddhism in the Jiangnan region where it was located.
Despite their hard efforts, it seems that Deqing and the other monks were not able to do
anything more than earn some small amounts of money through lecturing in other temples and

! which was actually prohibited by the law.'> However, this was

selling the monastery’s fields,'
a mission which could not easily be put aside by a monk as proud as Deqing. Therefore, it came
as no surprise that he vowed with Xuelang Hong’en =50 &l (1545-1607), another eminent
monk of his generation and future abbot of this monastery, to restore it. Fully aware of the
difficulty of this task, Deqing told Xuelang, “This is for the sake of a great cause, and it is not

easy to accomplish for people without great blessed virtue (fude 15 #; Skt. punya) and wisdom.
You and I should do everything to cultivate ourselves and wait for an opportunity.” (JF=*E [+
W, ZEENTE f%,?ﬁ'%ff?ﬁ, b B3 E'[ﬁﬁb” (£i=, &I ?ﬁ E\JJ‘ i *).3 Deging and Xuelang
both took this task very seriously and made great efforts to fulfill it."*

Deqing’s solution was to go to the capital in search of assistance and, in doing so, as to be

¥ The other two monasteries were Tianjie % and Linggu #%%. See FCZ 1, pp. 11-12.

% See the Jiajing 45 entry of the HSNP 1, pp. 630-631.

1% For details about Xilin’s training of Deqing and Deqing’s efforts to save the monastery, see the HSNP, pp. 630-32; 635-37,
and Xilin’s biography in HSMY 30, pp. 630-632.

" See the Longqing 2 and 3 entries in the HSNP 1, pp. 636-637.

12" As discussed in Chapter One, it was prohibited to trade monastic land in the Ming dynasty after Hongwu15 (1382).

13 See the Jiajing 45 entry in the HSNP 1, p. 631.

' For example, after Xuelang have rebuilt the pagoda thirty years later, Deqing mentioned it several times with pleasure and

relief.
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discussed in Chapter Seven, he was part of a trend of monks in south China who sought for
religious instruction in North China. I have quoted Shen Defu’s observation about the splendid
imperially sponsored monasteries in Beijing in the early Wanli era. Cisheng was central to most
of these Buddhist projects, just as she was to the Wutai prayer. Deqing had indirect contacts
with Cisheng on two insignificant occasions before the assembly,'® but these occasional events
could not have left any lasting impression on Cisheng. Deqing seems to have quickly
recognized that Cisheng was his best chance to restore the Baoen monastery which, according
to his later estimate, would cost about one hundred thousand taels of silver.'® Therefore, for
Deqing’s insistence on incorporating the two ceremonies, although we cannot completely deny
his patriotism, it was very likely that he saw it as a way to establish a link with the inner court,
especially Cisheng. Without this kind of pressure and ambition, Fudeng’s refusal to such a
proposal, even if only at the first stage, is understandable.

Deqing’s activities in the year after the assembly have never received sufficient attention.
After the assembly, he seems to have had no idea as to what to do and where to live. Sometime

in Wanli 10 (1582), he left Mount Wutai for Zhangshi cliff [£7 [J;‘F’[ in Zhending '3t
(present-day Zhending 17t in Hebei province) to rest.'” In the next spring he lived in the

Western mountain in Beijing. A eunuch warmly greeted his arrival and donated thirty mu of
land to help him build a temple. But obviously this was far from his goal so that he made
another monk its abbot.'® Also he had chances to contact scholar-officials like Feng

Mengzhen." Then he left for Mount Lao 17| in Shandong province in the fourth month of
Wanli 11 (1583).%°

That Deqing changed his residence three times within one year after the dharma assembly,
each closer to the capital than before, is revealing. He wrote in the Wanli 10 (1582) entry in his
auto-biography as follows, “In the eighth month of this year, the crown prince was born. I went
to the Zhongfeng temple in western Beijing once again.” Although these two things seem to be

put together casually, a relationship of cause and effect could be read into it. Obviously, his

5 During his stay in Beijing, Deqing participated in a Buddhist service praying the posthumous welfare for Emperor Longqing.
See the Wanli 5 entry in the HSNP, p. 674.

16 1bid, the Wanli 17 entry, p. 710.

7 HSMY 29, p. 623.

'8 Ibid. 22, p. 527.

19 See KXT 40, p. 580.

2 The Wanli 11 entry in the HSNP, p. 693.
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reported provocation of eunuchs did not frighten him away from the capital. Instead, he seems
to have hoped in secret to obtain support from the inner court to restore the Great Baoen
Monastery. A problem thus arises as to why he decided to retreat to Mount Lao which was
several hundred miles away from Beijing.

The answer should be sought in the rapid change in the political climate. According to

Deqing, it was the undeserved fame (xusheng & 'F) deriving from the dharma assembly that

made him retreat to Shandong. When annotating the term of xusheng and its dangers, Fuzheng
said, “It is because the Undiscriminating Great Assembly was too successful and the fame of
[his] success in praying for the crown prince was too much. [Moreover], his offence to the

eunuchs was known within the inner court, which was even more severe and dangerous. “ (I}
Rl T i JEFI) This cannot be true because Deqing did not keep away from the inner court at the

beginning. In fact, he seems to have been encouraged to move to Beijing by the birth of Zhu
Changluo, Wanli’s first son, in the eighth month of Wanli 10 (1582). What Deqing had not
recognized by then was that, with the unexpected death of Zhang Juzheng in the sixth month of
the same year, the power triangle came to an end and a thorough reshuftle of power was taking
place. The court was left in disorder, and many startling changes were under way. In such a
deep crisis, there was little chance for Cisheng to notice Deqing or any other monks. By the end
of this year, signalled by the sudden exile of Feng Bao to Nanjing, where he died shortly in
prison, it became clear that Wanli was starting to vent his pent-up anger to the old political
system. The situation got even worse by the fourth month of the next year when Zhang
Juzheng’s house in Jiangling (present-day Jiangling, Hubei) was confiscated and seventeen of
his family members starved to death.”” Cisheng was in alliance with Feng and Zhang for ten
years, and her silence in these events was surprisingly noticeable. No matter what the reason
was, it is clear that Cisheng’s power was thus weakened enormously and that now she had to
adapt herself to her “new-faced” son with great care, including restricting her patronage of
Buddhism. This result, however, was a disaster to Deqing’s plan. Although living in a cave,”

Deqing was close to the capital. More importantly, through eunuchs and court officials with

2! Ibid, the Wanli 11 entry, p. 695.
22 For Wanli’s liquidation of Zhang Juzheng and Feng Bao, see the Mingshi 20, pp. 268-269; 213, pp. 5651-52; 232, p. 6059.
2 Degqing’s choice to reside in the western mountain was not accidental; this place had the densest concentration of temples

build by eunuchs. See, Li Zongwan ’F?J%(l}f'lj, Jing Cheng Guji Kao FJJE‘?ﬁ,TJ‘ “f" (Beijing: Beijing chubanshe, 1964), p. 4.
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whom he was in contact, Deqing was well cognizant of what happened at court. The cruelty of
Wanli’s revenge during these several months exceeded everybody’s expectations, and it was
clearly not a good time to seek for Cisheng’s patronage. Moreover, since he had offended some
eunuchs who were on Wanli’s side, it was much safer to leave the hotbed of trouble. In this
sense, it is no coincidence that he left the capital at the same time that Zhang Juzheng’s house
was confiscated. His choice of destination was Mount Lao, a place bearing religious
significance for him and within a moderate distance from the capital.*

As time passed, this leaving, or escaping if you like, appears to have become a chance for
Deqing to advance his Buddhist achievements and to promote his reputation. At the start, he
lived in a desolate temple, where almost nobody visited him in the first year. In Wanli 12 (1584),
Cisheng summoned Miaofeng, Deqing, and Dafang (the abbot of Tayuan monastery where the
assembly had been held) to Beijing for their efforts in the assembly. This was a signal that the
tensions between Cisheng and her son had relaxed so that Cisheng had new chances to support
Buddhism. All but Deqing positively answered her summons and went to Beijing. Cisheng then
tried to build a temple for Deqing with three thousand taels of silver, but Deqing, together with
the envoy, distributed the money in the name of Cisheng to people in need. Deqing did not
explain his motivation, but if we recall that his expectations of the inner court were much more
than that, it might be safe to say that he was waiting for a better chance.”> What he really
needed was not only gratitude but, more importantly, respect which would convince Cisheng
and other members in the inner court to help him fulfill his task. Besides, Deqing’s pride
prohibited him from accessing the court too easily as well.*®

Deqing’s experience there in the first few years was not happy, although it seems that he
wanted to hide it. In a letter to his disciple Deqing recalled as follows, “[I] hid myself in deep
Mount Lao, which cannot be reached by people and is the realm of gods and ghosts...[We] cut
down trees and thrones, lay on wild grass-field, confronted big waves, and crossed over

dangerous places; it is impossible to recount all difficulties and hardness we underwent.... [I]

2 As for the religious significance of this place to Deqing, see the Wanli 11 entry in the HSNP, pp. 694-695.

> For example, the Yijing phacs says “F |~ it 5], ?ﬁ E?TFIJ?*J.” Cf. Zhouyi Zhengyi rﬁ] PA1-5% (in Shisan jing zhushu— = 3%
1= [Beijing: Zhonghua shuju, 1980]) 8, p. 170. It means that a gentleman should get ready but wait to act until the time is
right. A case in point is Daoist Tao Hongjing F%#i’xF:J (456-536). He had big influences on the court of the Liang dynasty
(502-557) when he resided in mountains. Thus, he was called shanzhong zaixiang [![fl13'Ff! (the chief minister living at

mountains).

6 Deqing was very proud that he was above the secular world. See, for example, HSMY 2, pp. 229b- 230a.
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also thought I would die of old age as a recluse and not appear in the world.” (& "= T 5,
CERESE ML R, R, YRR, WIRI, RS, R
£ }[ﬁj’ i G B, SR %).27 Degqing confessed that he was never the recluse type,*
and the sentence “I would die of old age as a recluse and not appear in the world again” reveals
the loneliness he felt. This feeling seemed to have been worsened by the scarce appearance of

monks in that region.”’ In a letter to Miaofeng, Deqing explicitly expressed his depression or

even desperation:

I am aware that my body is filthy and confused [in substance]...thus I am contented to
throw [myself] with all the risks to the remotest corner of mountains and seas. [In doing so],
I placed myself in a totally isolated locality and did not expect to reappear in the outer
world. Unpredictably, the Dharma-protecting Bodhisattva favoured me with a Buddhist
canon, which immediately led light to shine in the east and mostly dispersed darkness away
from there. This could be deemed as a virtue seldom appearing in ten thousand of
generations. To trace the origin [of the virtue], both its donor and recipient were all out of
your perfect, clean, and genuine heart. Last winter, a messenger came with your letter of
teachings. I received and read it more than ten times, understood your heart deeply, and

was moved unconsciously with tears covering my face...Alas, my life is over. There is no

doubt that I will wither like grass and trees. R F 157 33 ARI2). . FFTH '“‘T%J‘ Uit }@IH' Y&l
A N TN EX R EN %L%F‘%?iﬂ,f SEPIETR, ORI
O i R IS D N N e iﬁ[ﬁ'ﬁﬁ%ﬁlﬁf
SRR H SIS B VO, PO, TR TR R, S
e AT AR N 1 S

Retrospectively, these days constituted the most desperate period in Deqing’s life. Given

that Deqing was already forty-two years old when writing this letter but still confined to an

isolated periphery,®' it is not hard to understand why he said in desperation that “Alas, my life

7 1bid. 2, p. 230b.

% Ibid. 2, p. 230a.

? See the Wanli 13 entry of the HSNP, p. 699.
3% Tbid. 13, pp. 379- 80.

3! Deqing said in the same letter that “(we) have separated for five years now” (|5~ %), see HSMY 13, p. 379b.
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is over. It is no doubt that I will wither like grass and trees.”

This letter was written partly to express gratitude to Fudeng for his assistance in the
bestowal of a Buddhist canon by Cisheng,*> which proved a turning point in Deqing’s life. This
was the first wave of Cisheng’s bestowal of canons,” in which four copies were first delivered
to the four frontiers. Thus, the choice of four monasteries to accept them had profound
significance.’® Deqing might have still been confused about what this canon meant to his life,
but finally he accepted it, allegedly due to the persuasion of his disciples.*® Deqing recalled
this event later, “When the canon arrived, no proper place could be found to store it in the deep
and serene mountains. Thus, the Grand Coordinator favourably ordered local officials to store it
appropriately. Noticing that it was accompanied with an edict, I then went to the capital to
express my appreciation to the ruler. To preserve the canon in a suitable place, Cisheng kindly
ordered all court women to donate to build a temple which she named as ‘Haiyin’.” (% =, %
[, S I R SRLR I, SRR PR AT A
i, l'%ffj 4, ﬁ%ﬁbﬂ FIFNA HJ?J ).*® His ties with the inner court were thus established.

This was a critical step for Deqing in that it was the first time for him to be linked with
Cisheng and the inner court directly. He thus felt somewhat relieved. When he recalled the year
Wanli 14 (1586) later, he confessed, “After the xingsi year (Wanli 9; 1581), I worked hard in
most time and seldom had a chance to take a break. Hence, I usually felt exhausted. Now, with
my meditation hall roughly completed, I have a place to lead a leisurely life. My body and mind
are at ease, the pleasure of which is ineffable.” (%[ 13 = 1I'] s, S 25584, f HE [F, ﬁy 2
. = 5 FIRE, I iﬁF[ ke, H %ﬁ(&l@p.”

After that, Deqing was rocketing his way to success. He formally opened a lecture hall to
expound the dharma in the next year. Two years later, because of him, Cisheng granted a
Buddhist canon to the Great Baoen monastery, although it just got a canon three years earlier.

Many miracles were reported when Deqing escorted this canon to the monastery. Upon

32 For Fudeng’s role in the distribution of this canon, see ibid. 13, p. 379b.
33 The distribution of the Buddhist canon was a sweeping campaign launched by mainly in a period from Wanli 12 to Wanli 22,
and then resumed after around Wanli 30 on a moderate scale.

3* The other three were delivered to Great Huayan monastery E%E‘J at Mount Luya 777 in Shanxi, Baotuo Chan
monastery %‘ﬂf"kﬁﬁj?] on the Putuo island, and one monastery at Mount E’mei.

3 HSMY 2, pp. 230-31.
3% In the Wanli 14 entry in the HSNP, pp. 699-700.
37 The Wanli 14 entry in the HSNP, p. 701.
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returning to Beijing, Deqing reported these miracles to Cisheng. In addition, he requested her to
restore this monastery through saving her expenditure on food.”® His plan was that if Cisheng
could save 100 taels of silver a day on food, there would be 100,000 taels of silver three years
later to complete the building project. Cisheng allegedly accepted this suggestion gladly and
ordered this plan to be carried out from the twelve month of Wanli 17 (1589).* From then on,
Deqing spent much more time in Beijing than before. In Wanli 20 (1592), he received a purple
robe.*” In the same year, he also composed an essay for the discovery of a relic originally

distributed by Emperor Wen of the Sui (r.581-604).*!

5.1.2 An Exile to Leizhou

“A disaster comes after good fortune,” as Deqing commented many years later. His
success reached its peak in the winter of Wanli 22 (1594) when Cisheng became his disciple.
She hung his portrait on the wall and asked Wanli to pay homage to it.** However, a storm
befell him immediately afterwards. In the second month of the next year when Deqing just
returned to Mount Lao from Beijing, he was arrested and taken back to the capital. He made a
mention of this event many years later, “I was caught in a disaster because of preaching the
Dharma. I riled the emperor, and his rage was like a thunderclap in the daytime so that
everybody had to cover their ears. During the two hundred and plus days from being arrested to

be released [from prison], I experienced all inflictions which are hard to describe.” (% F=1"] 4.
DRSPS, QUL e, MIRISS . PrRaRl =0EED PERE, e A T
F;, ).¥ By the tenth month of this year, he was sentenced to exile to Leizhou || in

Guangdong province, a traditional place for exile. In this section I will examine the reason and

the result of this event which have not been critically explored yet.

3% See the Wanli 17 entry in the HSNP, pp. 706-707.

3% Chen, “Mindai bukkyd shakai no chiiki teki kenkyii,” pp. 110-21, has discussed the expense that the Cining palace, where
Cisheng lived, spent on food and the possible result if Deqing’s plan was really carried out. Also see her article, “Ming Wanli
shiqi Cisheng taihou de congfo,” pp. 227-30.

40" Cisheng originally granted the robe to Zibo Zhenke, but the latter gave it to Deqing who he thought was more suitable for it.
41 For the relic, see HSMY 22, pp. 521b- 525b. For the political and religious significance of this relic-distribution project, cf.
Jinhua Chen, Monks and Monarchs, Kinship and Kingship: Tangian in Sui Buddhism and Politics (Kyoto: Scuola Italiana di
Studi sull'Asia Orientale, 2002). As for the bestowal of this purple robe, Fuzheng dated it in Wanli 21 (1593), while Fan Jialing
B 5’“], Zibo dashi shengping ji sixiang yanjiu Z AN FT S TR UEHFSE (Taibei: Fagu chubanshe, 2001), said that it
happened in Wanli 18 (1590). However, according to Deqing’s record, it occurred in the summer of Wanli 20 (1592).

42 HSNP, pp. 720-21.

3 HSMY 2, p. 228b.
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It seems that Deqing had expected dangers in advance. In the epitaph he composed for
Zhenke decades after the exile, Deqing recalled that Zhenke had “told me about the clandestine
and subtle situation before my disaster took shape.” ( Eﬁ’:i"fﬁ;‘/ * 7, ffﬁjf NI o R
This is the sole reference that Deqing acknowledged he knew about the complicated
environment in the capital. Deqing and Zhenke had met twice by then, once in Wanli 14 (1584)
and once in the summer of Wanli 20 (1592), a politically sensitive year, as shown before. They
stayed together and talked face to face for forty days and nights.*’ It was very likely that in this
meeting Zhenke informed Deqing about the precarious situation, but Deqing seems not to have
taken this warning seriously. His autobiography shows that he returned to Shandong after that
meeting and stayed there until the tenth month of Wanli 22 (1594) when he went to Beijing to
celebrate Cisheng’s birthday. But Fuzheng commented under the entry of this year, “[Master
Han] would not have entered the capital to celebrate [the birthday] and stayed there if not for
the restoration of [the Great Baoen] monastery; he would not have been criticized and have
gotten into trouble if not for going back and forth between [Shandong and] Beijing and stayed
there for the three years.” ([ I";f:TfJ , T ?f{‘?ﬁ' i B T‘Fﬁ A, THEIYRS 7). %6
“The three years” refers to the period between Wanli 20 and Wanli 23. This annotation thus
suggests that Deqing kept traveling between Shandong and Beijing after his second meeting
with Zhenke.

There are at least three explanations for Deqing’s arrest. Deqing spoke of the string of
factors as such. First, the emperor harboured hatred of eunuch Zhang Ben for his assistance of
Cisheng with spending much money for the Buddhist cause. Second, Cisheng was involved
with court strife and thus exposed to attack. Third, Zhang Ben’s rival used this chance to frame
a case against him. Finally, Deqing was implicated in this case only because Zhang Ben had
delivered a Buddhist canon to Haiyin si. Here strife among eunuchs was seen as the major

factor leading to Deqing’s disaster, and this explanation was accepted by Wu Yingbin JUjEH

(1565-1634), who further clarified that Zhang Ben was charged with grafting public funds.*’
Qian Qianyi presented another explanation, “Formerly, Cisheng believed in Buddhism and sent
envoys everywhere. Eunuchs slandered [her] and kept complaining that [her activities] were

troublesome and expensive, but the emperor left it unnoticed. Such a message was leaked to the

* Zibo Zhenke ZA{IE![i*, Zibo zunzhe quanji ZA{16TH = & (in XZJ, 73.1452) 1, p. 634b.
4 HSMY 27, p. 592b-593a.

4 HSNP, p. 719.

47 HSMY 55, p. 981b.

143



outer court. Officials thus took Master [Deqing] as an opportunity to implicate Cisheng’s
attendants and investigate her donations, which was reportedly up to several hundreds of
thousands of taels of silver.” (HofLE& FHE |': ' ale W AR fl* g‘%}%, E*JJ‘HEJ@{JI ETQ,F;[ B
. T RO, I ar [EBf €7, ARETRRIREE S T, R B
ENiaie| fﬁ Jﬁ).“g According to Qian, the attack on Deqing was used as a way to curb
Cisheng’s activities and to take back the money she had spent, and court officials were the
major force pushing the event forward.

Unlike these two opinions which regard Deqing as an innocent person passively caught up

in the case, Fuzheng connected this disaster with court strife related to the crown prince.

In the yiwei year, the crown prince was fourteen years old but his status as the heir was
not established yet, leaving the court in much controversy. The Holy Mother backing
Taichang insisted in establishing the eldest one, while the emperor backing Prince of Fu
proposed the noble one. Of eunuchs, nine out of ten sided with Courtesan Zheng. The
powerful officials at the outer court corresponded to them, almost shaking the state root.
As a result, people who mediated between them proposed that three princes be entitled
equally at the same time, whereas upright people [sticking to principles]... were no
more than a few....People were worried about Patriarch Han because he, as someone
who had [vowed to be] aloof from worldly affairs, intervened with so big an affair
related to the throne by praying for the begetting of the crown prince at Mount Wutai
and [attempted to] protect him in Cishou si.... Villains inside and outside the court who
secretly observed the emperor’s tendency thus launched attacks on the monk [i.e.
Deqing] by ordering a servant at the Eastern Depot to impersonate a Daoist monk and
[to issue a charge] with an unfounded matter. The matter of cutting off branches and
removing the trunk was finally evolving into a big problem, but it had nothing to do
with Daoist monks at Mount Lao. From the fact that the Daoist priest’s charge was
groundless, [we] know that [the conflict] in the inner court had become [irreconcilable]
like water and fire....Moreover, [Patriarch Han’s] request that the Holy Mother save
money by cutting down one hundred taels of silver a day on food for three years was not
beneficial to eunuchs so that it was easy to create resentment. Additionally, the Empress

Dowager is not allowed to intervene with court politics according to the Ancestral

8 Ibid.55, p. 987a.
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Instruction. As a result, it is no wonder that people in the inner and outer court would
frame against [him]. “45 5, £ % PR, [T L, SRR S
B ph, &2 = BLPEGERES , B UEL DT, SRS
HERE LY A, S5HEh . AORLEIBH R, 2 5 2 DR .,
THEC BT B, ﬂ PJEH L B RT B E

FIHEE S SRR E- B R, PR, SR TIEA.
AL VB, R, FIUE‘% RIESEECLA ERRE O
R % 2 P R IR - 5 L DR, BRLE
WL 2 T, A 9 R

Taichang referred to Zhu Changluo. This paragraph cast some light on Deqing’s activities
in Beijing, showing that he was active in Cishou si to protect Zhu Changluo. According to
Fuzheng, the reasons for Deqing’s tragedy are both political and economic. First, he was
entangled in court strife over the crown prince and sided with Cisheng. Although politically
right, this position put him in opposition to the emperor, who was in turn used by evil eunuchs
for their own interest. Second, Deqing offended eunuchs, for his request of Cisheng to save on
food hurt their traditional interest. Third, Cisheng’s activities were deemed as a defiance of the
established rules. Therefore, Deqing was a victim of a court conflict that was as irreconcilable
as water and fire.

The Daoist priest involved was Geng Yilan Ff&:# (1509-1606).° Geng was a

Shandong native who got a jinshi degree in the Jiajing era. He later became a Daoist monk in
the Taiqing abbey #?%FII’ at Mount Lao, and then travelled to Beijing where he received
instructions in the Baiyun abbey [ 1554, the largest Daoist temple in the capital. The Taiqing
abbey was located in a good place, facing the sea. It was said to have been built in the Eastern
Han dynasty (25-220) but had become so dilapidated that only a few Daoist priests resided
there by then. Deqing first built a small hut before it in Wanli 13 (1585), and allegedly bought
its foundation shortly later. When the Buddhist canon was sent there next year, he began to

build Haiyin si on the foundation with money donated by the inner court. This became the envy

49 HSNP, pp. 726-28.
% Geng Yilan’s short biography could be found at

http:/gpinet.qingdao.gov.cn/sizhi.nsf/0/16dfd08819 1bfa6e482566de00338ce7?OpenDocument (available on June 30. 2010).
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of the Daoist priests, who in Wanli 17 (1589) accused Deqing of stealing the grounds. Geng
Yilan as the head plaintiff was whipped and sentenced to exile for four years by local officials,’’
but others continued to pursue the issue in the following years.

In the second month of Wanli 23 (1595), with assistance from the head of Baiyun abbey
who was closely related with Courtesan Zheng, Geng Yilan submitted a charge against Deqing
directly to Wanli.>® In this complaint, Deqing was charged with colluding with eunuchs like
Feng Bao and Zhang Ben, pretending to be an imperial family member and issuing fake edicts,
occupying the property of a Daoist abbey, beating people to death, secretly hoarding provisions
for revolt, and the like. Although many accusations were obviously unfounded, Wanli still
wrote in rage, “Since [Geng] has repeatedly lodged the charge, the governor should investigate
it in person and submit the result [to me]. Why did he always return the case to officials in
charge? [He] connived with the evil monk to harm the Way and brought disaster to common

people. What kinds of malpractices were involved with it? [I order that] the Ministry of
Punishment investigate all officials who have dealt with this case and those criminals.” (5544
RO S % (PR FRERSIE, SR, LT R PR P
S S ycjﬁﬁﬁ).%

The term of “evil monk™ discloses Wanli’s loathing of Deqing, and politics had left a clear
mark on this case. After eight months of investigation, Deqing was sentenced to be exiled and
the Haiyin si be dismantled. Deqing’s arrest had a strong symbolic meaning. Although Haiyin si
never got a name tablet from the emperor, it was the only temple that got a name from Cisheng

and was punished so severely. More importantly, Geng ended his charge with a claim that “I
would like to be beheaded if any of my words is unfounded” (¥ E1 4 F#7, FIE[f 1))
However, it would have been more than sufficient for Deqing to be executed if any of his
charges had been validated. Thus, Deqing’s exile actually proved his innocence. Nevertheless,
Deqing was exiled and in Wanli 28 (1600), five years after his exile, Geng was granted by the
emperor a title fujiao zhenren #5*d' * (Authentic Man of Protecting Teaching). Also the

Taiqing abbey was restored on the foundation of former Haiyin si, with a bestowal of a copy of

5! 1t was a conflict of life and death between Deqing and Geng Yilan. On one occasion Deqing was surrounded by several
hundred angry people who sided with the Daoist community. But the scarcity of sources prevents us from finding a reasonable
explanation for such an intense and lasting conflict between the two.

52 Deqing said that it was not Geng Yilan himself but an errand of the Eastern Depot submitted this plaintiff in Geng’s name.
33 For the plaint which is still extant, see http://www.qdlswh.gov.cn/Article/Article_Show.asp?ArticleID=1291 (available on
June 30, 2010).
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the Daoist canon and one hundred and twenty mu of land.>* This showed that the frozen
mother-son relationship had not warmed up even by then.

Paradoxically, this disaster brought unexpected benefits to Deqing. Dozens of years later,
a verse in praise of Deqing, the Chongzheng emperor (r. 1628-1644) spoke of him as “being

exercised (gianchui &-%2) by the son of Heaven.” Chongzhen appears to have chosen to

Y

overlook the real purpose of his grandfather to treat Deqing that way, but his remark remains
true in terms that this event was a benefit allowing Deqing to cultivate himself. In a letter to

Fudeng, Deqing reported his progress after being exiled:

Therefore, [I] knew of making progress in Buddhist practice immediately when we met
thirty years ago. In the [past] twenty years, [ have constantly worked hard to clean dung,
and the earnest idea of [making progress] has never been far away from my eyebrow (i.e.
myself). Regretfully, however, my ingrained habit was so deep that I was not able to

instantly clean karma from current conduct (xianye ZFl# and flowing consciousness

(liushi J.5#). .. Fifteen years have quickly elapsed since our parting. [During this period

in

of

time], I really endured great hardships and urged myself forward intensively, daring not be

lazy even a little bit. Unfortunately, I was still sunk in the net of illusion (huanwang Z3ff)

because the nebula of illusion (huanyi %7%%) was not removed, and my power was not free

[to use] because my mind was bound. This is certainly because my sword of wisdom was

not sharp enough to break [the net] immediately. This is a weakness about which I know
well, and how can I dare to hide it from you? When I luckily took the Dharmas [i.e.

objective phenomena] as the condition for the experiential reality of sentient beings and

knew of [something regarding] repaying Buddha’s favour, I immediately took the network

of illusion as a means to perform the Buddhist services. My heart of assuming [the

responsibility for Buddhism] was as [earnest] as holding nine tripods, whereas the illness

of

attachment to Dharma (fazhi 1##{) increased by seven times. In doing so, I thought that I

would fulfill my commission and keep abreast with the former sage, but actually it is not
wise but crazy and foolish. Fortunately, I understood at heart that this act was not correct

and that it was just like crossing a river in a dream (i.e. not genuine). It happened that the

Holy ruler favoured me with diamond-fire, which pierced through accumulated ignorance

% Chen Guofu [fiB 5T, Daozang yuanliu kao EPSYEIR 50 (Beijing: Zhonghua shuju, 1963), p. 685.
M P

147



and broke with ease the root of feeling (ginggen ‘[ﬁTEL) of the past kalpas. When looking

back from this point in time, what happened in the past was like things occurring in a
dream, and I thus consider it as fortunate and happy in my life. I know at heart that you
must have felt happy for me. Although now thrown into a sea of malaria, I live here like
sitting in a bodhimandala (daochang lﬁﬁz‘,, a place for teaching, learning, or practising
religion); Although now suffering from hotness and suffocating, I treat it like drinking
sweet dews. In the spare time when I do not need to carry weapons [like a soldier], I only
face the Lengyan jing to explore the heart-seal of Buddha. I have come to realize that
previously I fell in the sphere of light and shadow (i.e. illusion) rather than obtained the
power of authentic jiana-darsana (zhijian *{1}1; insight). Therefore, [I] come to recognize
that there is more than one expedient way for Buddhas and gods to cultivate sentient beings
that have affinity to Buddhism, and their purpose is only to introduce them into the great
gate of pure liberation. Both accumulated fires [of hell] and the hill of knives are the place
to attain the truth of nirvapa. From now on, it might be claimed that I would not disappoint
my own spirit as well as my masters and friends. ﬁ'?E g ﬁ;{ - FH ﬂj EIHQEU?J [Fljfg R
RN i (NN B E A N (B B i S AR R T e 2
.S PRSP, ] D TR, FE R, AR o0 28
I, Jﬁﬁ;jﬂgﬁ; IR, I AR AL T F:ﬁggg [F@p}ﬁ Fd fr'y‘ﬁﬁ'\’?'[
WT Wk IR, PR, SRR e b, R PR,
;[ T FIFE , SRAT, PEOTRY R, R, IR
QB IR, U S MR R, BRI, - R A
iﬁ“ﬁ PR % S RSP 4 BSOS R T, O
115 r&—b VIS, SO P L I AR, 28 4L
SREPY I S i L ESEE L 22 SRR R
R J‘“?ﬁ‘ﬂ%ﬁ% 5y, T T R T AT R

Deqing took this disaster as a medicine to cure his attachment to the Dharma, and once

summarized this experience as “entering the Dharma of the Buddha because of the law of the

SSHSMY 13, p. 380a-b.
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King” (P47 iy * #33£).%

Another advantage of this exile was that it enabled Deqing to expand his social circle.
Before exile, Deqing was active only in North China. Although he had been appreciated by
eminent scholar-officer like Wang Daokun =31 L (1525-1593) in the early Wanli years, his

connection with people outside the samgha was relatively limited.”” This situation changed
after the disaster. People sympathized with him because they knew that he was a scapegoat for
court strife. More importantly, he was on the side of Cisheng who was deemed the ultimate
bulwark against Wanli’s misadministration, and his unyielding attitude in the investigation
protected her from being attacked. This helped loosen the tension between officials and Deqing
who was active in asking for public funds for the Buddhist cause. As a result, it was reported
that some court officials once tried to save him. Noticeably, all these officials were in
opposition to the emperor in the succession issue and thus in line with Cisheng,58 was as
Deqing. Therefore, it is no coincidence that when Deqing departed for the south in the tenth
month of Wanli 23 (1595), some officials wearing casual clothing sent him off to the ferry.”
This exile also opened a window for Deqing in south China. During the twenty plus years
since his leaving the Jiangnan region at the age of twenty-seven, Deqing only returned to south
China once in Wanli 17 (1589). Fortunately for Deqing, leaving Beijing gave him a chance to
connect closely with people who were growingly frustrated at the emperor and thus almost
treated him as a hero fighting against the emperor. Deqing had connections with more than two
hundred and twenty elites in different ways in his life, and the majority of them were from the
Jiangnan region and their contact happened after his exile. Without their efforts to glorify him

and spread his influence, Deqing would appear very differently to us.®

58 Ibid., 14, p393a-b. Deqing repeatedly emphasized his advancement in the Buddhist cultivation accompanying with this
disaster. For example, see his letters “Yu Tixuan xiaoshi” E*??E}?c a5 Hﬂ (To the small master Tixuan), “Yu Yin’an fashi” Z=H]
] (To the Dharma master Yin’an), “Yu Fang shanna Yun shi” =27 [T} |Z4[] (To the Mountain monk Master Fangyun)
in ibid, j 14.

57 Ibid., 14, p.560a. As for other instance of Deqing’ communication with literati, see Dong Qichang #: %l ’f',, Huachan shi
suibi i [T (Rpt. in Biji xiaoshuo daguan —EA‘T?ET P EIANE [Yangzhou: Guangling guji keyingshe, 1983], vol. 12) 4, p. 6
(131).

58 HSMY 55, p. 982a, 991b.

% HSNP 1, p. 724.

% Qian Qianyi was such an example. Although meeting Deqing only once in Wanli 45 (1617), he claimed himself “the disciple
of Haiyin” (3&H]%1+"). Not only did he write a biography for Deqing, but he contributed a lot to the compilation and

publication of Deqing’s collection of writings.
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5.2 Zibo Zhenke’s ZAf19 i’ (1543-1603) Death in Prison

Zhenke was another leading monk in the late Ming.®' Like Deqing, he spent his time in the
Jiangnan region during the Jiajing era and then traveled to North China in the Longqing period
when he was in his late twenties. In Beijing he received instruction from Bianrong Zhenyuan
for nine years. He was very proud and straightforward, as evidenced by his immediate

departure of Shaolin si ’JNPF?J in Henan in disgust after attending a lecture by its abbot Dagian
Changrun -7 Ffj"lf%, the twenty fifth patriarch of the Caodong E[ﬁ[ﬁi School.®* Unlike Deqing

who confined himself to North China before his exile, Zhenke frequently traveled in areas like

Shanxi, Sichuan, Jiangxi, Hunan, and Anhui.

5.2.1 Zhenke, Daokai, and the Inner Court

Zhenke’s life and undertakings obtained tremendous assistance from Mizang Daokai who
became his disciple in Wanli 8 (1580). Daokai was known mainly for his contribution to the
compilation and carving of the Jiaxing edition of the Buddhist canon and to the restoration of
Lengyan si 15 f#i 5§ where most of this project was being carried out. This canon was first
advocated by monks like Faben Huanyu % % %74 (fl. 1602) and Zhenke and scholar-officials
like Yuan Huang ﬁdfﬁ (1533-1606; jinshi, 1586) , Lu Guangzu, and Feng Mengzhen. When
Daokai participated in this project according to Zhenke’s arrangement, he vowed to make every
effort to complete it. Shortly later, he became the major driving force and the executive head of
it. This project was money-consuming, but Zhenke insisted that the money should be collected
not from a few big patrons but from as many people as possible so that all of them had the

chance to enjoy the benefit of almsgiving.” Around Wanli 10 (1582) Daokai designed a system

81" About current studies about Zibo Zhenke, see Jonathan Christopher Cleary, “Zibo Zhenke: A Buddhist leader in late Ming
China” (Ph.D. disser., University Microfilms International, 1985), Honda Takashige % %iﬁ&%, “Minmatsu bukkyd no kenkyii:
Shihaku Shinka o chiishin to shite” 7 [\ ?f@’ﬁt@'ﬁ: 2 it & flt-ev& L T (Ph.D. disser., Hiroshima daigaku f f}, =25,
2007); Chen Yuru [{fi=- 91, Zibodashi Yan Jiu A} I{Hmm[t (Taibei: Zhongguo minsu xuehui, 1986); Guoxiang, Zibo dashi
Yanjiu.

62 See Zhenke’s biography in HSMY 27, p. 591a-b.

% See Nakajima Rytizo [| 112/, “Kakozo nylizd butten to Mitsuzo Dokai no tachiba” Fi * ji /140 & IR O 3,
Toho gakuho 4545 113. 1 (2007), pp. 34-50 ; Honda Takashige % %3, “Kako daizokyd no kankoku jigyd to Shihaku
Shinka

butsugo no denpa to jishin no senmei” F=F M EREDFFIH & ZAE fr— ?ﬁ@ ZRR & oD,
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in which forty men were assigned as the heads to collect funds. Interestingly, he planned to find
twenty people in Beijing, ten in Shanxi, and only ten in the Jiangnan region. This designation
looks unreasonable in the sense that North China was far less wealthy than south China, but it is
consistent with a common optimism for North China in terms of its Buddhism in the early
Wanli era. This plan also suggests Daoikai’s strong relationship with the inner court because he
intended to depend mainly on the imperial family to fulfil the task.

That Zhenke found his way to the inner court was largely because of Daokai’s influence in
the inner court. No later than Wanli 12 (1584), Daokai had already set up a close contact with
Cisheng through eunuch Xu Fudeng whom we have seen in Chapter Four. Judged from the
casual but intimate tone in which Zhenke mentioned him, this eunuch might be a disciple of
Daokai or Zhenke and was entrusted by Zhenke with important things like the delivery of the
Buddhist canon and the restoration of Lengyan si, where the Jiaxing canon project was being
carried out.”* Daokai submitted a memorial to Cisheng and attributed the carving of the Jiaxing
canon to her order in Wanli 17 (1589), although it was he himself who was in charge of the
project. His strong influence in the inner court is implied in a letter, in which he warned his
friend that he cannot get a suitable and elegant Buddhist canon without his intervention.®
Benefited by this close relation with the inner court, when Zhenke arrived in Beijing in Wanli
20 (1592), Daokai gave his master a warm welcome accompanied by some eunuchs.®® When
Zhenke arrived in Beijing in Wanli 29 (1601), it is said that eunuchs rushed out to pay respects
to him.%’

Unlike Deqing, however, Zhenke maintained a relative balance between Cisheng, Wanli,
and eunuchs. He was active in Beijing and Shanxi before the tension between Cisheng and
Wanli increased, which made it possible for him not to have to side with either of them. He
backed Cisheng in the issue of the crown prince, but he paid due respect to Wanli as well.®®
Such a stance came as no surprise, considering that Daokai visited Beijing frequently and kept
him updated with court strife. It also explains why Zhenke was able to tell Deqing about the
clandestine and subtle situation in Wanli 20 (1592) before the disaster befell the latter.

Shitkan toyogaku & F[[fF 25 (2006), pp. 81-100.

8% Zhenke, Zibo zunze bieji 3, pp.136a-b.

8 Daokai, Mizang chanshi yigao 1, p. 13a.

8 HSMY 22, p.522a.

S WLYH 27, p. 691.

88 For Wanli’s appreciation of Zhenke, see Zhenke, Zibo zunzhe quanji 1, pp. 631a-b. WLYH 27, p. 679, even says that Zhenke
discussed the Buddhist teaching with Wanli.

151



In sharp contrast to Deqing, despite his frequent travels, Zhenke always took the Jiangnan
region as his major base and enjoyed popularity among the elite there. In his thirties Zhenke

had won the respect of Lu Guangzu, Yuan Huang, and Tao Wangling [#WH%% (1562-1609), all

being famous patrons of Buddhism of the age. As time passed, he became even more influential
among scholar-officials and got strong support from several powerful and wealthy families in
Wujiang (present-day Wujiang in Jiangsu province).®” However, it seems that he was not
always a good teacher, both because of his strict character and his tight schedule. Once again, it
was Daokai who came to his assistance; Daokai took the responsibility to direct those people
and kept them around Zhenke, like in Feng Mengzhen’s case.

Zhenke was insightful in making plans and Daokai was capable of organizing and
accomplishing the tasks, but Daokai was always worried about his master. They both were
concerned with the Buddhism and politics of their age, but the differences between them were
obvious. The master was not only absorbed in his ideals but also too proud to bend to reality,
while the disciple was more practical and flexible. In a letter, Daokai said about his master to an
official, “Our master has a Buddha-like heart, but ordinary people are expert at flattering.
Moreover, there are no capable and insightful people serving [him]. [Therefore], you can make
all decisions and make sure that they will not be against both the secular law and the vinaya.
[You] will lose both of them provided that you treat one unfairly. On some [unusual] occasions,
it is unnecessary to comply with our opinions.” (& ] 7= 1115, [0 5 F TR, S ‘F[
2 PG, RUF TN R S L F B S E R — A,
TARHETSED. 7% This letter demonstrates how sensitive Daokai was to the danger facing his

master and how practical he was in face of the reality. Unfortunately, it proved that there was

something out of his control.

5.2.2 Zhenke’s Death in Prison
Zhenke finally got involved with intrigue and lost his life in prison. On the first day of
twelve month in Wanli 31 (1604/1/1), Zhenke who then lived in Tanzhe si J&f Tﬁﬁj west of

Beijing was arrested by the Imperial Bodyguard. He was tortured in the following days; he was

8 Zhenke, Zibo zunzhe quanji 1, pp. 628a-29a.

™ Daokai, Mizang chanshi yigao 1, p.18b. Daokai himself acted exactly in the same way. For example, he walked close to

eunuchs and got their help to fulfil some tasks, but at the same time he clearly warned his fellow monks against being involved
S RS T

with them because “you will not able to improve yourself once you socialize with them.” (~ Z2[F=SFEH, JE 7 fealfge 1 ).

See ibid. 1, p. 18b.
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beaten with a bamboo stick thirty times and his fingers were pressed between sticks one

hundred times. The charges against him included composing an “evil pamphlet” (yaoshu ;fﬂi%}),

intervening in state affairs through colluding with scholar-officials, and failing to pay due
respect to the deceased Emperor Muzong. Only two weeks later, on the fifteenth day of the

same month (1604/1/15), he was sentenced to execution after the assizes (jiaojianhou 7%
i5).”" He deplored this hopeless situation, “Since the secular world has become as such, what
is the point [for me] to keep living?” (| 1 J[= = ([ £%2)™ Two days later, he died in prison.

Zhenke had already lived in Beijing for a few years before the event. He went to Beijing in
Wanli 28 (1600) with an intention to save Wu Baoxiu JLE7; (?-1600; jinshi, 1589), the
Prefect of Nankang [ who had been arrested and taken to Beijing because of his resistance
to the encroachment imposed by eunuch mining intendants (kuangjian ﬁ%%’ﬂﬁ There are

different opinions about why he did not leave Beijing after that. Deqing said that his staying
there was to fulfill three tasks: saving Deqing, stopping the tax on minerals (kuangshui ﬁ%ﬁﬁ),

and finishing the continuum of the Record of Transmission of the Lamp” (xu chuandeng lu 5
544, In a record of the investigation, Zhenke admitted that he intended to save Deqing
through eunuch Yan Luan [%/# (fl. 1610) but had not taken action. Yan Luan, who will appear

again in the next chapter, was very likely a channel between Zhenke and Cisheng. Zhenke also
confessed that he resided in Beijing in the hope of obtaining a copy of the Buddhist canon.”
Shen Lingyu i”}z&ﬁ% (fl. 1605) was Zhenke’s disciple. When arrested, he admitted that he
frequently discussed with his master about how to save not only Deqing but also Zhang Ben,
the eunuch involved in Deqing’s case and sentenced to death.”® Moreover, he said that Zhenke,

together with Jieshan Furu 5[ T{{E29[1 (fl. 1606) and others, was trying to send the Buddha tooth

"' For the record about Zhenke’s being arrested and investigated, see his Zibo zunze bieji 4, p. 150b. Cf. WLYH 27, pp.690-91
and Wen, Xian bo zhi shi 1, p. 12 (593).

2 HSMY 27, p. 594a.

3 WLYH 27, p. 690, says that Zhenke went to Beijing in Wanli 29. Many people, including officials, Confucian students, and
eunuchs, contributed to Wu’ being released after his arrest. It was reported that Cisheng also asked the emperor to forgive Wu
when learning that his wife had committed suicide. See Wu’s biography in Mingshi 237, pp. 6178-79.

™ HSMY 27, p.5%a.

5 Zhenke, Zibo zunze bieji 4, p. 150a.

® No more reference about the Zhang Ben mentioned here is available, but he was very likely the eunuch who was punished in

Wanli 23 in Deqing’s case. If so, in contrast to traditional opinions, this eunuch was not immediately killed after the sentence.

153



into the inner court.”’ The last opinion says that it had something to do with Cisheng’s promise
to build Zhenke a monastery.”®

The real reason for Zhenke’s arrest was conflicts among court officials. Zhu Changluo was
finally established as the crown prince in Wanli 29 (1601), but he still faced serious threat from
Zhu Changxun and Courtesan Zheng. On the eleventh day of the eleventh month of Wanli 31
(1603/12/13), a pamphlet to be known as “Evil pamphlet” (vaoshu 7;91?[) appeared in many

places in Beijing. It says that Wanli was forced to make Zhu Changluo the crown prince under
tremendous pressure, and that Zhu Changluo was destined to be replaced by Zhu Changxun
soon. This pamphlet set off a big political bomb in the inner and outer court, and everybody
wanted to keep away from it as far as possible. Shen Yiguan (1531-1615), Zhu Geng
(1535-1608; jinshi, 1568), and Shen Li VE&E (1531-1615; jinshi, 1565) were three Grand

Sectaries at that time, with Shen Yiguan as the senior one. A strange point in the pamphlet is
that Shen Yiguan and Zhu Geng were both listed in it as accomplices while Shen Li was not.
Shen Yiguan was in deep conflict with Shen Li, he thus strongly suspected Shen Li of designing
this scheme.”

The conflict between Shen Yiguan and Shen Li originated from another political event. In
the third month of Wanli 31 (1603), Zhu Huayue £ #' #¥, a family member of Prince of Chu,
submitted a memorial claiming that Zhu Huakui £ Z 2 (1568-1643), currently Prince of Chu,
was not a son of his alleged father Prince of Gong of the Chu EJJ’LE (?-1571) but the son of
the latter’s brother in law.* Bribed by Zhu Huakui with big gifts, Shen Yiguan intercepted this
memorial. Upon knowing of this, Zhu Huayue personally went to Beijing in the fourth month
and got an order that this case be investigated by the Minister of Rites. Vice Minister of Rites
Guo Zhengyu F[ gk (1554-1612; jinshi,1583) refused Zhu Huakui’s bribery and disagreed
with Shen Yiguan in how to investigate this case. Guo and Shen thus began mutual attacks,
during which Guo disclosed that Shen received Zhu Huakui’s bribery. It happened that Guo was

Shen Li’s student. Therefore, Shen Yiguan incited a censor to impeach Guo Zhengyu and Shen

" 1t is not clear what the Buddha tooth here referred. The only Buddha tooth relic reserved in China had been buried
underneath a stupa at Lingguang si %?ﬁﬁj in Beijing in 1072 and would not be unearthed until 1901.

" WLYH 27, p. 690, 691.

™ For Shen Yiguan and court factionalism when he was in power as senior grand secretary, see Kii, “Banreki sanjii nendai ni
okeru Shin Ikkan no seiji to t5s0.”

80 For the problem related to Prince Chu in the Wanli era, see Sato Fumitoshi {4 # (&, Mindai ofu no kenkyin %= WO)’FE

4 (Tokyo: Kenbun Shuppan, 1999), pp. 267-302.
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Li. Then another censor further said that there were close connections between the “fake Prince
of Chu” case and the “Evil Pamphlet”. This unfounded charge infuriated the emperor, but the
censor was not punished because of Shen Yiguan’s assistance. Finally, Shen Yiguan got a
complete victory: Guo Zhengyu was arrested and Shen Li’s house was sought.®’

Zhenke was involved with this infighting among officials because of his letters to Shen
Lingyu. Shen was a good physician who maintained wide connections with officials, including
Guo Zhengyu. When Guo was put in prison, his correspondence with Shen Lingyu led the latter
to be arrested as well. With Shen Lingyu’s arrest, Zhenke’s letters to him were found too. In a
letter Zhenke said, “The restoration of Haiyin si at Mount Lao was to protect the offspring of
the emperor for the Holy mother. Now the temple was destroyed and [Deqing] was exiled. This
harms the kindness of the Holy mother and hampers the filial piety of the emperor.”(7| 12 H]
I, ByAps) fﬁi%ﬂﬁﬁ}%ﬁ o RS, RLIETES VEE, IR ED )% These letters
were presented to the emperor who, in rage, immediately ordered Zhenke to be arrested.

Unlike Deqing’s case, many people had predicted the dangers in Beijing and vehemently
objected to Zhenke’s plan to move in the capital in different ways. Daokai was reported to have
seen a vision in meditation that his master would have a disaster, and this hunch probably had
something to do with his familiarity with the inner court. He wrote a letter in blood to warn his
master of the danger but, unfortunately, failed to persuade him out of the plan. Then, all at a
sudden, Daokai disappeared and never came back again, although he was then in charge of the
project of the Jiaxing canon which Zhenke had entrusted to him in great earnest.® With regard
to this mysterious disappearance, some think it was because Daokai was exhausted with the
task, while others deem it as a desperate remonstration against his master’s decision to visit the
capital.* Elites in the Jiangnan region also strongly opposed Zhenke’s plan. By the fall of
Wanli 31 (1603), even Deqing who was then thousands of miles away from the capital wrote a
letter advising Zhenke to retreat into the mountains. In addition, Zhenke appears to have felt the

coming of a disaster and knew that it would be a matter of life and death. In response to

8! For the discussion about this “evil pamphlet” event, see Mingshi 226, pp. 5546-47; Zhenke, Zibo zunze bieji, j.4; Guo
Zhengyu #[1-i, “Wanli sanshiyinian guimao ‘chushi’ ‘yaoshu’ shimo” ﬁ’?ﬁf H - = ?J[J“EEJ!”“#%?;”&F'ﬁ} (in
Zhongguo ye shi ji cheng xu bian [|1[SIEpl1 & F‘HE'?JF} [Chengdu: Bashu shushe, 2000), vol. 20). Cf. Okazaki, “Banreki no

kaibunsho ytikikogi ni odorasareta hitobito.”
82 Zhenke, Zibo zunze bieji 4, p147a. Cf. WLYH 27, p. 690.
8 Daokai, Mizang chanshi yigao 1, p. 2a.

8 Ibid.1, p. la.
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Deqing’s warning, he said, “I would like to abandon my humble body”(?ﬁﬁ*— gl @”FJ’).SS Ina
letter to Feng Mengzhen, he even said that he would rather cut off his head, to which Feng was
not able to do anything but lament.*®

When and why did Beijing become so perilous for a monk like Zhenke that a temporary
residence could disturb his friends and followers so much? After this case, it was said that “this
serious case suddenly happened. Spies and police were everywhere in the capital. [They] made
arrests only on the basis of rumors and speculation and implicated a lot of people” (E\ﬂf IR SR,
7 W?’z\%ﬁﬁﬂ* , VVEBYAFER, FrRfofiEl %)) and that “many people were arrested in a few days,
making everybody in the capital feel in danger.” (B¢} '[ti], $&HEL T, f,’ﬂb?} AR EE DY This
case thus made the capital a dangerous place. But a more important problem is why Zhenke’s
friends and followers were worried about so much when he took a temporary residence in
Beijing before the case broke out? To answer this question we have to take a few steps back.
After Shen Yiguan became the senior Grand Secretary in the eleventh month of Wanli 29
(1601), Zhenke was nearly used by him to expel his political enemy Huang Hui. Another key
figure in this event was Yu Yuli who was Zhenke’s disciple and major patron. Yu Yuli was Shen
Li’s student. In the summer of Wanli 31 (1603), with assistance of Shen’s other two students,
including Guo Zhengyu, Yu Yuli got a promotion. And then they often visited Shen Li together,
which made Shen Yiguan even unhappier. Shen Lingyu kept contact with Yu and Guo, and
more importantly, he often boasted about such relations in public. Therefore, after the “evil
pamphlet” event occurred, Zhenke and Shen Lingyu were seen by Shen Yiguan as a chance to
attack first Guo Zhengyu and then Shen Li.™

In fact, the alarm had sounded one year before.® In the intercalary second month of Wanli

30 (1602), Censor Zhang Wenda é’;%ﬁ&ﬁi%_ (?-1625; jinshi, 1583) submitted a memorial to the
emperor, charging Li Zhi % ¥ (1527-1602) with advocating unorthodox doctrines to delude

the world and cheat common people. This memorial ended as follows: “Recently, some gentry

8 HSMY 27, p. 594a.

8 KXT 60, p. 19(75a).

8 Mingshi 305, p. 7814; 226, p. 5947.

88 WLYH 27, pp. 690-91.

% For the part that politics played in the death of Li Zhi and Zhenke, cf. Satd Rentard P I, “Ri Takugo to Shihaku
Takkan no shi o megutte” Z {1 ?', & EEB OY% 8 < > T, in Yamane Yukio kyaju taikyi kinen Mindaishi ronsé, pp.
1189-207. Also see Mizoguchi Y1izo ‘Zﬁ[ 1%~ , Chiigoku zen kindai shisé no kussetsu to tenkai | I[E&'ﬁ']ﬁ R T & Al
fi| (Tokyo: Tokyd Daigaku Shuppankai, 1980).
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and scholar-officials hold dharani, recite the Buddha’s name, and serve monks with reverence.

By holding rosaries (shuzhu B¢=F) in hand, they think they are taking the Vinaya precepts; by

hanging marvellous images (i.e. Buddha’s images) in the room, they think they have converted

to Buddhism. They defy the teachings of Confucius and are engrossed in Chan Buddhism. (3T
AL AR, R EIAR, B TR, T, T F G, e T
HIHNE, F"J?ggﬁlﬁﬁﬁ???ﬁ ). The target of this comment, according to contemporary people,

was at Huang Hui and Tao Wangling.”® In the next month, Censor Kang Piyang sent a
memorial explicitly suggesting that Zhenke be arrested and all of his followers be expelled
from Beijing.”! Wanli had no response to this memorial, but this message alarmed many
people.

Cisheng raised no voice in this case, like in Deqing’s case, but Wanli’s attitude was
ambiguous. Some said that Zhenke ended his life voluntarily to avoid further humiliation after
knowing that Wanli wanted his death. This opinion does not seem groundless given that he was
sentenced to a postponed gallows. But others argue that the emperor had no intention of killing
Zhenke, which seems more convincing to me. When arrested, Shen Lingyu’s correspondence
with Zhenke, Yu Yuli and others were found. This made the emperor suspect that “officials were

conniving with lobbyists [to get promotion]” (&f 1 ™ =234 4 7). Lobbyism was what the

emperor detested the most, and this partly explained why he kept silent about Zhenke’s arrest.’>
Finally, however, he forgave Shen Lingyu and set him free. In fact, this case also implicated
Zhenke’s fellow monks. Jieshan Furu, a native of Haiyan, Zhejiang, was Zhenke’s friend. Furu
went to the capital in Wanli 28 (1600) in the hope of reopening the ordination platform at Great
Zhaoqing si J\Eﬁ%—%ﬁ in Hangzhou and of obtaining a copy of the Buddhist canon. He had

returned to Hangzhou before the “evil pamphlet” event occurred, but he was still arrested and
brought to Beijing to be investigated. Nevertheless, he was released and given a bestowed copy
of Buddhist canon in Wanli 34 (1606).”

In the investigation, the censor in charge tried to implicate Shen Li and Guo Zhengyu, but

Zhenke and Shen Lingyu frustrated his attempt. Zhenke had wide connections with

% WLYH 10, p. 271.

! For Kang Piyang’s personal interest behind this action, see Liu, Zhuo zhong zhi, j. 2.

%2 WLYH 27, p. 690.

% Yu, Xinxu gaoseng zhuan si ji p. 300-301. But Wulin da zhao qing lii si zhi FFFE Eﬁiﬁ}ﬁﬂ?fj . (Taibei: Mingwen shuju,

1980), j. 2, says that this canon was bestowed in Wanli 33.

157


http://buddhism-dict.net/ddb/monier-williams/mw-03.html#03324

scholars-officials, and his words in the investigation could bring a disaster to them. Decades
later when commenting on Zhenke’s investigation records, Qian Qianyi said, “evil men were
happy with implication. They intended to use the Great Master (i.e. Zhenke) as a net to kill
good scholar-officials who were not in their party. [Finally] they dared to kill an arhat.” (-Ff

o B R RS A T B AR B, 3R IR ) * Zhenke
would rather end his life than involve scholar-officials, which made him even respected by

scholar-officials.
5.3 Miaofeng Fudeng t[’J)'I’%?EE (1540-1612)

Deqing’s and Zhenke’s tragedies represent only one type of relationship between Wanli,
Cisheng, and eminent monks. To observe other kind of relationship between them, I will
examine in this section the experiences of Fudeng and Zhencheng who have been neglected but
actually played significant parts in late Ming Buddhist society.”” They participated in the Wutai

Dharma assembly as well, but they were patronized by Wanli until their death.

5.3.1 Fudeng, Deqing, and Zhenke

Fudeng was held in high esteem by his contemporaries, including Deqing and Daokai, who
were well known for their pride. In one place Deqing said, “The way has been obscured by
nidana (cause and effect) so that there are too many mamsacaksus (physical eyes) in the world.
They all deem the Master as the field of merit and neglect his unannounced achievements.”(I"]
PRGNSR, T ZREL ST IREE U, ‘}';’iﬁ). He further confessed, “I deeply
appreciate him for what I have learned from our discussions. Although in name we are friends
sharing the same Way, at heart [I] deem him as a teacher. It is thirty years since we departed,

»

but surprisingly he always appears before me and [I treat him] as if facing a master.” (=% &~

B, GBS, A B R, R AR IR,

% Zhenke, Zibo zunze bieji 4, p. 150b.

% For study on Fudeng, see Puay-Peng Ho, “Building for Glitter and Eternity: The Works of the Late Ming Master Builder
Miaofeng on Wutai Shan,” Orientations (Hong Kong) 27, no. 5 (1996), pp. 67-73; Hibino Takeo [ !¢ 4. “Myoho Fukutd
no jiseki ni tsuite” W'I'%%E}ﬁ’ DINVHZ DU T, in Bukkyo shigaku ronshii: Tsukamoto Hakushi shaju kinen, pp. 583-95. For
Zhenchen, see Jiang, Wan Ming fojiao conglin gaige.

% HSMY 30, p. 638b.
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There was nothing in common between the early lives of Fudeng and Deqing. Fudeng was
an ugly orphan from Pingyang, Shanxi. He became a monk at the age of eleven. Unlike Deqing
who received the best education, Fudeng got little attention and had to beg to survive. His
fortune changed at the age of seventeen when he coincidentally met Prince of Shanying 1112
(1558-1603), who as a Buddhist believer immediately recognized his extraordinary potential.
The prince then started to train Fudeng step by step. He first let him practice meditation in

Mount Zhongtiao [[ I (in present-day Shanxi) for six years, then arranged for him to study the
Lengyan jing, and finally sent him to south China. He told Fudeng, “You are a monk but have
never gone out of the mountain gate. It makes you like a frog in a well. There are many good
teachers in south China, and you should visit them.” (= £% ['%T, LA, YR A Fy T 2
5, < E i =22). Fudeng then traveled to the south but returned within one year. When he

arrived in Nanjing after having visited the Putuo island, he got sick and stayed for some time in
the Great Baoen monastery, where the young Deqing was serving as the deputy lecturer (fujiang

FE'JH%). It is an interesting story about how Deqing met Fudeng who temporarily served as a
toilet-cleaner (jingtou Y31jiF) there, but a few days later Fudeng left without saying goodbye.

This was their first meeting which occurred in Longging 1 (1567).%

Fudeng met Deqing again in Beijing in the winter of Longqing 6 (1572), and these changes
in time and place of their meetings are not accidental, considering that by then Cisheng had
started supporting Buddhism as Wanli succeeded to the throne several months before. Fudeng
went to Beijing to request a Buddhist canon by the order of Prince of Shanyin. He lived in

Longhua si e —QfJ north of Beijing, where he began to win a reputation among officials partly
due to the recommendation of Ruian Guangzhen fﬁrj"?% ’?[TTET (1528-1589), the abbot of the

monastery.” Deqing had been in the capital since the summer of that year. He kept in touch
with scholar-officials, most of them coming from south China, but appears to have lacked a
clear plan for his future.”” Although he and Fudeng were able to appreciate each other, Deging
was too proud to follow Fudeng. Wang Daokun V£ 18 F (1525-1593; jinshi, 1547), then
Deqing’s main patron in the capital, thus told Deqing, “It is a pity that the Dharma-gate (i.e. the
Buddhist teachings) is now in decline. I have observed your bone and spirit, finding that you

will be the master of men and devas in the future. Please do not roam aimlessly. | humbly look

%7 Ibid. 30, pp. 634b-36a.
% Ibid. 29, pp. 623a-b.
% Ibid. 53, pp. 953a-b.
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around but found nobody deserving to be your master or even your friend, with an exception of
Master Miaofeng.” (-1 # 1%, ““pIp ks #1275, #1 Eﬁ By N Nf), S L)
AT R, %ﬁi[’ﬁﬂ% v % 20, Finally, with the travelling expenses offered by Wang,
Deging finally set off with Fudeng.'®

Fudeng spent most of the time from Wanli 2 (1574) to Wanli 10 (1582) with Deqing. He
first introduced Deqing to Prince of Shanyin and local officials, who would continue to support
Deqing even after he was exiled. Then Fudeng moved with his friend to Wutai, where they built
a shelter to practice meditation. No record is available about Fudeng’s achievements in this
respect, but it seems that he was in a more advanced stage so that he could give Deqing advice
sometimes.'”" This was not surprising, considering that previously Deqing’s emphasis had been
on the Buddhist doctrine while Fudeng’s was on meditation. Starting from Wanli 6 (1578),
Fudeng and Deqing each began to write a copy of the Huayan jing in blood and planned to hold
a Non-discriminating Dharma Assembly to preach the Huayan jing.

With regard to this assembly in Wanli 9 (1581), in Appendix E I have argued that it should
not take the credit for the birth of Zhu Changluo. Deqing spoke lots about his own performance
in the assembly, but said little about Fudeng’s role. Fudeng was responsible for inviting five
hundred eminent monks and collecting money and provisions enough for the assembly within
one year. This was not an easy task. Deqing recalled later, “Each day of the one hundred days,
there were no less than ten thousand permanent residents as well as monks and laymen who
came together from ten directions like clouds....after the assembly was over, [we] checked the
storehouse, sealed the surplus money and provisions which could be counted in the tens of
thousands of taels and passed them on to the head of [Tayuan] monastery as supply for
permanent residents.” (F1F1./ 7], F{'J EIEH WERAEHR, I FJJE}"', Tﬂgﬁf, ﬁ‘[’?fl [*[Fr
B, - S, AT EYE BTEIR S 2 K, T t’m (). The consumption of one
million people was extremely large; still there was so much money left. Without denying there
was exaggeration in this account, the fact that a young monk like Fudeng could accomplish this
task within one year still demonstrates his extraordinary ability to secure resources and his
strong connection with the samgha. It also points to the widespread support Buddhism then

enjoyed in North China.

1% Tbid. 30, p. 636a. Deqing was appreciative of Wang’s support. See, ibid. 14, p. 560a-b.
1% For example, see ibid. 53, p. 955b.
192 Tbid. 53, p. 960a.
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Against this background, the disagreement between the two friends over the convergence
of the two assemblies is interesting. Deqing seemed self-conflicting in describing Fudeng’s
attitudes. On one place he said that “Master Miao did not understand my point

103

either....Eventually, my suggestion was carried out.” (4} g 7 . .. 3@ =5°38)'" But on the

104

other occasion he said “Master (Miao) agreed.” (Hﬂ /)" Although it is possible that Fudeng

first disagreed but later changed his mind to endorse this plan, it still raises a problem: why did
Fudeng decline Deqing’s proposal, at least at the outset? Probably the answer lies in the
difference between their characters and backgrounds. Evidence shows that Fudeng kept

enjoying support from local princes like Shanyin and Shen 1%, both in Shanxi, but Deqing was

unwilling to accept such support. Moreover, during the one year when he was active in Beijing
to collect resources and invite monks for the assembly, he might have had better understanding
of contemporary politics than did Deqing who had been confined to Mount Wutai for seven
years. More importantly, he had no pressure as Deqing did in restoring the Great Baoen
monastery. So, it is understandable that Fudeng was reluctant to get involved in court strife.
Fudeng lived a distinct life after the Wutai assembly when compared with Deqing and

never met the latter again, although their friendship would continue. He went to Mount Luya 77
# , about one hundred kilometers west of Mount Wutai but still in Shanxi. With support from

local gentry, he built a temple there, with an iron stupa to store the sutras prepared by himself
and Zhenke, both in blood.'” When Cisheng summoned the three monks in charge of the
Wautai assembly to the capital in Wanli 12 (1584), regardless of what his stance had been at the
assembly, Fudeng went to Beijing and received a purple robe. Later, he enlarged his temple
with money from the inner court, and was given Buddhist statues and a copy of the Buddhist

canon by Cisheng.'®

5.3.2 Cisheng, Wanli, and Fudeng
Fudeng was most famous for his talent in construction. Deqing once summarized Fudeng’s
life after their parting like this, “During the thirty years after the Wutai assembly, at the

beginning he obtained assistance from unimportant princes and finally got both the holy son of

19 Tbid. 53, p. 959a.

1% Tbid. 30, p. 636b.

195 Zhenke, Zibo zunzhe quanji 1, p. 629a.
1% Huang, Ming wenhai 73, p. 685.
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Heaven and the Holy Mother as danapati (patrons). Whatever he intends to build, the
almsgiving for the Buddha-truth will surge up immediately after he has caught an idea.

Wherever his feet step, it will naturally become a precious abode.” (I 2| /|— [{]|= 1 B&F,
I SR S (R Bl IRy 1} M= S I AT I i < L
#7H). As a result, “Over the two hundred and more years of our Ming dynasty, as far as the
achievements and virtue established in the Dharma gate are concerned, Master [Fudeng] is the
only one [deserving to be mentioned].” (F$PH= Frag, H kg V=, e

it JL[).107 Two points here deserve special attention. First, it seems rather easy for Fudeng to

garner resources to start money-consuming projects. Second, his patrons came from a wide
scope of people, including both Cisheng and Wanli.

Fudeng got support from both Cisheng and Wanli. In the first few years after Wanli 10
(1582), the emperor was enjoying newly acquired power. His relationship with his mother had
changed but not yet been seriously troubled by the succession issue, because Zhu Changxun
was not born until the third month of Wanli 14 (1586). With the benefit of hindsight, it seems
safe to say that these few years were the only period for a monk to link himself simultaneously
with the mother and the son. This was exactly what Fudeng did. Afterwards, Fudeng left his
footprints all over the country, like Henan, Shanxi, Sichuan, Yunnan, and the Jiangnan region,
to feed monks, renovate or construct temples, and deliver the Buddhist canon. And in most
cases he acted on the behalf of the imperial family without discrimination. This formed a sharp
contrast to Deqing. Deqing did not visit Beijing frequently until Wanli 17 (1592) when the
tension between the mother and son had increased drastically. He sided with Cisheng and Zhu
Changluo, which means that the more he was appreciated by one party, the more he was hated
by the other. So, it came as no surprise that he fell exactly at the time when he reached the
highest point.

Such a relatively balanced stance helped Fudeng obtain the maximum support. He spent

much of his time in the Wutai-Luya (= B — 7% F ) area, which was about three hundred

kilometres southwest of Beijing. This was an ideal distance which kept him abreast of
happenings in the capital but screened him from political strife there. The imperial favour he
enjoyed increased his attraction in local society. More importantly, his association with Cisheng
and Wanli indiscriminatingly freed potential patrons from worry about “being politically

incorrect”. Partly for this reason, he was always able to get powerful patrons.

197 HSMY 30, pp. 638-b.
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A case in point is the cast and erection of bronze halls he vowed to build for three Buddhist
sacred sites in the early years when he traveled southward. In Wanli 27 (1599), with support
from Prince of Shen, Fudeng first built a bronze hall for Mount E’mei. This hall was eight
meters in height and more than 4 meters in width and in depth. It was gold-mixed, with a statue
of Puxian (Samantabhadra) inside surrounded by ten thousand small Buddhist statues. When

this hall was erected at Mount E’mei, its splendour was so impressive that Wang Xianggian -~
G4z (1546-1630; jinshi, 1571), then the Governor of Sichuan, decided to help Fudeng with his
next project. With Wang’s donation, bronze was shipped from Sichuan to Jingzhou (present-day
Jingzhou in Hubei province) to make the hall for Putuo island. This hall was soon completed

and shipped down the Yangtze River. When it arrived at Xiaguan E%J, Nanjing, however, it

was declined by monks from Putuo who thought it might be seen as a gold hall and thus incur

Japanese pirates. In Wanli 33 (1605), this hall was sent to Longchang si B%FE '[:Tfj at Mount
Baohua /% nearby.'” At the same time, Fudeng was making the third hall which is still

extant. This one is over three meters high and weighs about five hundred tons. The money for
casting it was collected from ten thousand households of all the thirteen provinces within the
realm of the Ming dynasty. When Fudeng sent it to Xiantong si %ﬁﬁﬁj at Mount Wutai in Wanli
36 (1608), Wanli and Cisheng both donated money and ordered eunuchs to help him.'” Taking
all expenditures into consideration, the expense for Fudeng to fulfill his vow might not have
been less than Deqing’s. Unlike Deqing’s almost exclusive dependence on Cisheng, Fudeng
mobilized resources from all social groups, from Wanli and Cisheng down to local officials and
commoners and fulfilled his vow smoothly.

It turned out that the favour that Fudeng received from Wanli increased rather than abated
over time. Fudeng was appointed as the abbot of Baishui si | 7J<\3J at Mount E’mei, Longchang
si, and Xiantong si in a sequence around Wanli 40 (1612), and several copies of the Buddhist
canon were imperially bestowed on those monasteries mainly for his sake. He was granted the

title zhenzheng fozi ' -7+~ (Genuine Son of Buddha) by the emperor immediately after his

1% L ongchang si was then dilapidated. Beginning with the setup of this bronze hall, Fudeng secured support from the inner
court and local society and quickly made it the most important Vinaya monastery in China. Cf. Wu, Enlightenment in Dispute,
pp. 28-31.

199" HSMY 30, pp.0637a-b. Cf. Chen Yunii, “Ming Wutai shan zhu fo si jianzhu cailiao zhi qude yu yunshu—Yi mucai, tong, tie
deng jiancai weizhu” [V B! [ 450 H SEFPR] 1 20 FS52a— ) A A - 5 SSEEA LS | Chengong daxue lishi xuebao
Wfili%»?al%ﬁ%, no. 27 (2003), pp. 55-98.
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death. Therefore, Wanli was not generally against Buddhism in favour of Daoism, as Fuzheng
made efforts to make us believe. Instead, he was competing with Cisheng for support from the

Buddhist community.

5.3.3 Kongyin Zhencheng ﬁ“’ﬁj%{éiﬁ (1547-1617)
The favour Fudeng obtained from the inner court was not an exception, and Zhencheng

was another monk trusted and patronized by Wanli. Zhencheng was native to Jingtai & ’F I

Beijing, and renounced his household at the age of fourteen. Unlike Fudeng who spent his early
life practicing meditation in an isolated place, Zhencheng took advantage of privilege of the
capital, first learning Buddhist doctrines for over ten years, with an emphasis on the Huayan
teachings, and then receiving instruction from the most famous Chan master of the age. When
he met Deqing in Beijing in the early Wanli years, the latter was really appreciative of him. This
might be no coincidence because by then Deqing had spent most of his time studying Buddhist

doctrine rather than practicing Chan meditation.''°

Thus, when preparing the Wutai dharma
assembly, Deqing particularly asked Fudeng to invite Zhencheng to come. When the assembly
was over, Zhencheng continued to stay in Wutai because Deqing convinced him that he was the
right person to revive Buddhism on that sacred site. He then practiced meditation for three

years, composed a gazetteer for the mountain, and built Shiziku 4{j=" i where he preached
Buddhist doctrines, especially the Huayan jing, and attracted a large audience. Deqing revered
Zhencheng as the reincarnation of Chenguang {ﬁ’%’ (737-838), the fourth patriarch of Huayan
tradition, and said, “he preached the Dharma for thirty years, expounding on the Huayan jing
three times. His disciples receiving the Dharma could be counted in the hundreds and thousands.
After having checked with senior people, we can say that no Dharma lectures in North China
were more successful than this.” (F3)# = 1 &%, = iﬁj‘ﬁ" Ve S S Al = s TR S
L, RV U ).

1% See Jiang Canteng, “Wangming ‘Wu bugian lun’ de zhengbian yanjiu—Zhujia yijian yu kongyin zhencheng de dabian™ fi
RCCEN ﬁﬁ) R B F VI Elé"?}“ﬂj%ﬁ:iﬁﬁﬁ FAT% Dongfang zongjiao yanjiu {7 F 54, no.2 (1990), pp.
185-227; idem.,”Mingmo ‘wubugian lun’ de zhengbian: yiyi zhe Zhencheng de foxue sixiang fenxi” [F7% ((#”JT ﬁﬁﬁ) BE]
%—ﬁ:’%ﬂ%ﬁ?ﬁfm 242 AL T 4T, Guoji foxue yanjiu Eﬁ[ﬁﬂ%‘fﬂé’?»@'ﬁ no. 1 (1991), pp. 85-118; Wu, Enlightenment in
Dispute, pp. 25-28.

" HSMY 27, pp. 601b-2a. For Master Chengguan, see Imre Hamar, 4 Religious Leader in the Tang: Chengguan's Biography
(Toky®d: Internat. Inst. for Buddhist Studies, 2002). About Buddhism at Mount Wutai, see Wei-cheng Lin, “Building a Sacred
Mountain: Buddhist Monastic Architecture in Mount Wutai during the Tang Dynasty, 618-907 C.E” (Ph.D. disser., University
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Zhencheng also received patronage from both Cisheng and Wanli when his reputation
spread into the inner court. Cisheng first sent a copy of the Buddhist canon to his temple at
Wautai, and then asked him to expound various sutras at Qianfo si ]'E”J%fj and Ciyin si %’[ﬂfﬁ in
Beijing. Then, Zhencheng restored Zhulin si ﬁﬁ\—j‘J , with most of its expense defrayed by the
inner court, and the Southern Terrace (nantai ['J’F' 1), both at Wutai. Zhencheng died in the sixth
month of Wanli 45 (1617). When news reached Beijing, not only did the emperor offer to
finance a stupa in his honor, but he also personally executed the calligraphy for its name tablet.
For such unusual favour, Deqing commented, “Only in the early years of our dynasty did many
Chan Masters and Doctrinal Masters open the mind of emperors and enjoy royal favours. In the
following two hundred years, nobody else has enough virtue and blessings to secure attention
and imperial favours like this.” (fE£Z ¥, llEEEEH, %?T* L, PR, O E o, A
BGR EeE R R D T ).

Haol

5.4 Concluding Remarks

Current scholarship has shown that the growth of Buddhist masters in late Ming China was
a result of combined efforts of the samgha and the secular world and that their appearance in
turn increased the attraction of Buddhism to other social groups and encouraged them to invest
more in Buddhism, thereby forming a virtuous circle.'”> Through four case studies, this chapter
has further revealed how inextricably contemporary politics intertwined with the lives of these
masters and their religious enterprise.

These cases have displayed three types of monk’s involvement with politics. Deqing and
Zhenke both went from the Jiangnan region to North China in search of patronage from the
inner court, whereas Zhenke continued to take the Jiangnan region as a base region with the
assistance of his capable disciples, Deqing had not a base area throughout his life. Fudeng and

Zhencheng were native to North China where they remained active. This helped them to secure

of Chicago, 2006); Cui Zhengsen ®'T#x, Wutai shan fojiao shi =1 B:[1[{Z455 I (Taiyuan: Shanxi renmin chubanshe, 2000).
12 Ibid. 27, p. 602a.

113 For example, Jiang Canteng revealed how consciously Xilin Yongning stressed on education of young monks and how vital
his training was for the growth of Hanshan Deqing and Xuelang Hong’en as the foremost Buddhist masters of the age. And
Chiin-fang Yii demonstrated how attractive Yunqi Zhuhong was to different social groups in Jiangnan and the significance of
his tremendous appeal to late Ming Buddhist revival. See Jiang’s Wan Ming fojiao conglin gaige yu foxue zhengbian zhi yanjiu
and Yi’s The Renewal of Buddhism in China, respectively.
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as much support as possible from the local society. With regard to their relations with the inner
court, Fudeng and Zhencheng managed to maintain a balance between Cisheng and Wanli,
Zhenke acted in the same way but was less successful, but Deqing was different from them
because of his exclusive dependence on Cisheng. These differences had something to do with
their personal characters and the resources that were available but, more importantly, it was
largely decided by the way and timing with which they got involved with the inner court.
Deqing and his disciple tried to convince us that the Wutai assembly was kind of “original sin,”
but evidence shows that it was not so much this assembly as his activities in support of Zhu
Changluo that put Deqing in opposition to Wanli. In fact, when Deqing and Zhenke were
trapped in Beijing, both Fudeng and Zhencheng were spending most of their time in Shanxi,
which was a safe distance from the capital.

These monks chose their own fates. The Jiajing era was a difficult time for Buddhist monks,
and thus they were eager to seize the opportunity when change came with Cisheng’s arrival on
the political scene. However, powerful and generous though she was, Cisheng’s patronage was
always limited in one way or another. To compound the situation even further, her tension with
the emperor over the issue of the crown prince intensified over time, and created a fatal
factionalism at court. Eventually, the empress dowager survived but monks close to her were
victimized. Zhencheng and Fudeng, though active in the inner court, were almost insulated
from contemporary politics and lived smooth lives; Deqing got involved with strife within the
inner court and ended up being exiled; Zhenke got caught up in strife not only in the inner court
but in the outer court as well so that he died in prison. Once they had made decisions, things
would evolve according to their own logic and often get out of control. The outbreak of the
“Evil Pamphlet” event caused Zhenke’s death in prison, which in turn implicated other monks.
One year earlier, Li Zhi had committed suicide there. In addition, there were other cases in
which eminent monks were arrested or even died mysterious deaths, as I will discuss in Chapter
Seven. Therefore, around the turn of seventeenth century the capital saw a reign of terror and
became a difficult place for monks.

Deqing’s and Zhenke’s involvement with politics, although being criticized within the
samgba,l ' had special political significance in the particular context of the Wanli era. As a

result, their tragedies gave them moral superiority and helped their popularity among

"% For criticism to them, for example, see Yongjue yuanxian <% 7 ¥, Yongjue yuanxian chanshi guanglu <57 ?fﬁ‘iﬂﬂﬂ?,
&#4(in XZJ, vol. 72, no. 1437) 30, pp. 780b-81a; WLYH 27, p. 691.
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scholar-officials. Deqing was cooperating with Cisheng for the sake of their desired crown
prince. This not only justified their Buddhist activities which were usually the object of
criticism, but at the same time made Deqing a hero challenging the reigning emperor in the eyes
of scholar-officials. So, when Deqing was exiled, scholar-officials saw him off in a way that
they did to officials who were demoted or exiled for their criticism of the emperor. Even in
Guangdong, he sometimes got help for the same reason.'"” In Zhenke’s case, he was
appreciated not only for his fight against eunuchs, who were supported by Wanli, but also for
not implicating more people in his case. Therefore, among scholar-officials, especially those in
the Jiangnan region, it seems that to support Deqing, Zhenke, and Buddhism itself became a
covert way to defy the authority of the emperor and vent their anger at contemporary politics.

Coming together under the banner of fulfilling the so-called “Zibo’s will” (zibo zhutuo Z1f Ve
+7), they lavished support on these monks in particular and on Buddhism in general.

Deqing outlived his three friends in discussion, and his letter to Zhencheng in the 1610s
reveals loneliness and disappointment he felt in his late life, “Shame of the inferiority in me, I
previously followed dragons and elephants of the dharma-gate in a hope to contribute a bit [to
Buddhism]. I would like to pick up a stem of grass (i.e. small contribution) and offer it to the
ten directions. How could I have known I could not escape from my predestined karma and
would reach old age still degraded? My heart has broken since the death of Master Da [guan]
(i.e. Zhenke), and I no longer pay attention to this world.” (F ! IFLL* L, [ﬂ (e PFEG L &, &
HEFE ;ﬁ Hool g ip{%{ HEYE ﬁqp =Y. PR, e,

z

i1 * [4).""° When disaster befell him in the 1590s, Deqing took it as a chance for

self-cultivation. Although his connection with the inner court was cut off, he immediately found
comfort from scholar-officials. Zhenke’s death ten years later reminded Deqing of the dangers
lurking in the heated sectarian struggle of officials. Deqing had spent twenty years in
Guangdong when writing that letter. It seems that there was nothing cheering him up.
Disillusioned and disappointed, Deqing finally lost interest in affairs in the Buddhist
community and mostly retreated to personal cultivation in silence, which formed a sharp

117

contrast to the strong drive in his early life.” " Unlike him, Zhenke’s last words in the jail were

115 See, for example, HSNP 2, pp. 6-7.

"6 HSMY 13, p. 384a.

"7 Ouyi Zhixu Yf’ﬁ?ﬁ"[ﬂ, Lingfeng ouyi dashi zonglun %?‘I’%?f’_ﬁ*‘\ B i S (in Jixing da zangjing F#%FUREAS [Taibei: Xin
wenfeng chuban gongsi, 1986-87] 36.B348) 4, p.319.
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“I am leaving. Please express my gratitude to all Dharma-protectors in the Jiangnan region.”(? |
A5, FBTH Z#9%).""® Despite much support he received from North China, his singling
out the Jiangnan region is meaningful. Was Jiangnan really the place of new hope for Buddhism
as he had expected? Before I can answer this question, I would like to find more evidence
through examining the state of temples during the period of one hundred years in the next

chapter.

"8 HSMY 27, p.594a.
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Chapter 6

Temples: Dancing with Local Society

As an essential component of the samgha, a Buddhist temple functions not only as a place
where religious activities are carried out but also as a location of socio-cultural significances
where the Buddhist community meets various groups of people.! The history of a temple
reflects and is a result of the interaction between the samgha and the secular world, which is
exposed to the general political climate of the age and the local socio-economic situation.
Therefore, different stories can be expected for temples in different areas, and a close reading of
these stories in connection with the local context will help disclose the similarity and
differentiation in the dynamics and mechanism behind their growth. In this chapter I will
examine the history of five temples with distinct features. In geography, two of them came from
North China, another two from Jiangnan, and the last one from another region. I also try to keep
a balance among them between urban temples and rural temples. In addition to this
geographical difference, their stories highlight the characteristics of different phases of the
Jiajing-Wanli period. I will not confine myself to this period because, compared with a short
one, a relatively longer duration usually has a better chance to obtain insights in the

development of a temple and the momentum driving the samgha forward or backward.

6.1 Beijing Temples in the mid- and Late Ming

Beijing was an interesting but confusing place in Buddhist history. As the political and
cultural center roughly since the fifteenth century, Beijing could boast the concentration of
Buddhist monasteries. However, there was no one single Beijing temple that left a relatively
complete and detailed record about its history in the entire Ming dynasty. And this point

remains true on a broader scale, that is, in North China.” This forms a sharp contrast with the

! For the function and significance of temples for Buddhism, see James A. Benn, Lori Rachelle Meeks, and James Robson, eds.
Buddhist Monasticism in East Asia: Places of Practice (London: Routledge, 2010).

* For example, two biggest series of monastic gazetteers, Zhongguo fosi shizhi huikan [| 1! ['?’J?TJ FLIREEr T (Taibei: Mingwen
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Jiangnan region where such material is ample. Chongfu si and Tanze si are to be discussed here
not only because they were famous temples in Beijing but also because they are the only
Beijing temples that have relatively complete though still scarce history about their experience

in the Ming dynasty.’

6.1.1 Chongfu Si %"?E?J
Chongfu si, located in the south of the city of Beijing, has remained one of the most
important Buddhist temples in North China for more than one thousand years. It was originally

built as Minzhong si ] f&l:TfJ by Emperor Taizong of the Tang (r. 627-649) for the soldiers

killed in his defeated venture to conquer Koryo in 645 and brought to completion by Empress
Wu in 696. It was destroyed in an earthquake in 1057. Thirteen years later, it was rebuilt under
imperial sponsorship and settled its current structure and scale. This monastery was renamed

Chongfu %' in 1437 and again Fayuan y*7ji in 1734 when it was designed as a Vinaya

monastery. It underwent another imperially sponsored rebuilding in 1778, and continues to be
one of the few most important monasteries in Beijing until now.

This monastery was in decay in the early Ming dynasty, and only by Xuande 10 (1435) did
it get a new chance to be repaired. In the autumn of that year, its abbot met a eunuch Song

Wenyi A% %¢.* Song was a eunuch in the Directorate of Ceremonial who was responsible for

the carving and printing of Confucian classics, and Buddhist and Daoist canons.” This meeting
took place when Song left the inner court to distribute Buddhist sutras to temples in Beijing.
The abbot told Song about the splendid history of this monastery but lamented that he lacked

money to repair it. After returning to the inner court, Song decided to take up this task by

shuju, 1980) and Zhongguo fosi zhi congkan [|1E8 {235 &.3.%(| (Yangzhou: Guangling shushe, 2006), have collected more than
two hundred kinds of monastic gazetteers, but less than ten of them are about Buddhist temples in the Beijing area. For more
complete information about monastic and local gazetteers in North Zhili and Shanxi, see Brook, Geographical Sources of
Ming-Qing History (Ann Arbor: University of Michigan Press, 2002), pp. 43-48, 98-103.

3 Among recent studies about Buddhist temples in Ming Beijing, the most important are Naquin, Peking: Temples and City Life;
He, Mingdai Beijing fojiao siyuan; Brook, The Chinese State in Ming Society (London; New York: Routledge Curzon, 2005),
chapters seven and eight. Chen, “Kinsei kahoku chiiki ni okeru bukkyd no shakaiteki shinto no patan.” For studies on Beijing’s
individule temples, see Kenneth J. Hammond, “Beijing's Zhihua Monastery: History and Restoration in China's Capital,” in
Cultural Intersections in Later Chinese Buddhism, pp. 189-208.

* This eunuch was Song Wenyi who was brought to the inner court from Vietnam and had served four emperors by then. See
Zhao Qichang &%l ’ﬂ, Jinghua ji 1% & (Beijing: Wenwu chubanshe, 2008) , p. 209.

5 Fayuan si zhi gao 3% 7’?13] %?ﬁ.ﬁj (Yangzhou: Jiangsu Guangling guji keyin she, 1996) 4, pp. 100-101.
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teaming up with other eunuchs.’

That was not a simple renovation project but a complete restoration.” Under the
supervision of another eunuch, this project was commenced in the second month of Zhengtong
2 (1437) and finished in the fifth month of the next year.® One hundred and forty rooms were

built or repaired, including the mountain gate (shanmen |![fif]) which had drum and bell towers

on both sides, three main halls and more minor halls, the Dharma hall, kitchen, and the like.
Buddhist statues were erected and necessary dharma-vessels were prepared. Shortly after the
completion of this project, Song requested a name-tablet from the emperor for the monastery,
thereby giving it a legal status. Further, a eunuch made a donation of eight mu of fields that he
had bought at twenty taels of silver. Eight years later when the Northern Buddhist Canon of the
Ming came out for the first time, with Song’s arrangement, a copy was bestowed on this
monastery and a building was constructed to store the canon.

Eunuchs were the main financial sponsor for this time- and money- consuming undertaking.
A list of patrons was carved on the back of a stone stele, including one hundred and thirty-four

eunuchs, twenty-seven devout officials (xinguan [ﬁ 1), and twenty-seven laymen (xinshi [ﬁ
4). Obviously, eunuchs took up the major proportion here.'’ In doing so, Song and his

fellows were creating a trend of building Buddhist temples in the Beijing area. His involvement
in this project, as Song explained, was primarily to pray for the emperor’s longevity."' Song
was taken into the inner court from a place in present-day Vietnam in the Yongle era and then
served there for forty years. Even though he was really grateful to the emperors, his choice of
restoring a Buddhist temple as a way to express gratitude seems to have reflected an initial
trend among eunuchs. In fact, it was recorded that around 1470s as Beijing people had become
rich, “Buddhist and Daoist temples are thus increasing and flourishing day by day. Influential
officials at the inner and outer courts all exhaust their wealth to construct [Buddhist and Daoist

buildings] and think it as meritorious.” (L") {#4# ﬂ Flas @, [ FEFL T F 1E1, &~ ?‘, And

® These eunuchs include Ruan Mingfu [b2PE[#E, Li Wenyao 77]?11/ %, and Du Kelong #* " [%. Judged from their surnames,
some of them seem to be Vietnamese.

7 So, it is the term chongjian (rebuilding F1) rather than chongxiu (renovation Ei{%) appears in the title of an essay
recording this event. See Fayuan si zhi 4, p. 91.

8 But Fayuansi zhigao 4, p. 93, says that it was completed in the second month of this year.

® Fayuansi zhigao 4, p. 95. The rest of the paragraph is unreadable.

1% Both Song’s seniority and his position in the Directorate of Ceremonial were helpful for him to enlist support from other
eunuchs. As for how organized eunuchs patronized Buddhism, see Chen, Mingdai ershi si yamen huanguan yu beijing fojiao.

" Fayuansi zhigao 4, pp. 99-100.
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Y E ir:_ﬁ,"} F570s). A social fashion based on religious ideology formally took shape.

The next recorded renovation of this monastery occurred in Wanli 29 (1601), one and half
centuries later. At that time, its abbot was well-known for hospitality, so people liked to lodge in
this monastery when they came to the capital to take the metropolitan exam or to wait for
position openings. Many of these people finally acquired good ranks and high positions, and
partly in gratitude for his generosity, Mingyu’s appeal for renewing this temple was well

responded. A Beijing native who served as a Registrar (jingli A%%F) of Imperial Guards in the

inner court, donated several hundred taels of silver and led this project. According to a stone
stele bearing the name of patrons, this man did not act alone. From the bottom part of this stele
which is still readable, we can find the names of twenty-one low ranking imperial guards who
were in the same situation as that registrar, one county graduate and student in National
University, several devout officials, villagers, and a few Shanxi persons.13 Obviously, the
majority of sponsors were low ranking military officials in this project, and it seems that
eunuchs did not get involve this time."

In Chongzhen 14 (1641), a new renovation was carried out, and there are interesting points
in the list of patrons. From a stone stele we know that people defraying the cost includes five
County Graduates, three Tribute Students, three devote officials, and some laymen.15 This list
deserves particular attention. First, it was the first time that local educated persons took the
major responsibility in the recorded renovation history of this monastery, which signifies that
the roles of eunuchs had decreased to the least by this period. In addition, judging from their
names, the five county graduates were very likely to be brothers from two lineages, which were
part of the new rising local powerful families in the region. Second, compared with the two lists
examined above, it is noticeable that these patrons came from various social groups, in addition
to those cited, at least one eunuch, three low-ranking civil officials, a low-ranking military
official, three persons from Shanxi province plus sixteen monks were listed to have provided
financial assistance to support this project. Third, nobody among these patrons came from the
upper social class.

Also the essay commemorating the completion of this project reveals the situation of

12 Ibid., 4, pp. 97-98.

" Ibid., 4, pp. 112-15, 107-109.

'4 But this renovation project does not seem satisfying. Shortly afterwards three old monks called for another repair
undertaking.

5 Ibid., 4, pp. 115.
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Beijing Buddhism of the age. This piece was written in Chongzhen 8 (1635) by a native who

was then a censor in Guizhou province:

This monastery is now a wonderful place whose buildings [are so high] as if they can
touch the sky. Day by day, [however], the number of monks in its two corridors is
decreasing and its main halls are falling in decline. Some say that this is decided by destiny.
Fortunately, a native monk...bravely asked almsgivers [for help], and I also made
donations...in the jiaxue year (1634), [he] repaired the main Buddha hall and the Heavenly
King hall ...I am not good at writing, but it was the place where my late father, a former
Vice Censor-in-chief, once stayed, and where I joined in an association to discuss literature.
I know its history very well. 754 RE= e PR EEY, [Ty ) [,IE’T?T\IE I flla4, NEEE
BEFFLE. O HERBIAR. % A -‘Iﬁ?ﬂﬁéﬁ@\ £ AL, RIF Y, Bk B fﬁj
... Bk UY, ESS e, ST A T F,,—\p (45 /NL“@; g T
(s ﬂ\gc#r,_ruzv WS, AR AR

‘Fﬂ

Several points in it are important. First, although the monastery was kept in good shape, the
number of monks there was decreasing. Secondly, because this project got wide support from
the local society, therefore, the renovation was carried out on a large scale. Thirdly, the literati
organized a literary association in the temple. Although such associations were very popular in
the Jiangnan region, it seems rather rare among local literati in Beijing. With this in mind, those
tribute students or county students appearing on the list might all be members of the literary
association.

Unlike its relatively obscure history in the Ming, this monastery flourished significantly in
the Qing dynasty. Its luck began with the donation of a big bronze bell, which was more than
three meters in height, and a copy of the Buddhist canon by two powerful princes. During the
early and mid- Qing dynasty, all emperors, Shunzhi, Kangxi, Yongzheng, and Qianlong, lent

support to this monastery.'” An ordination platform was built under imperial decree on the

16 Ibid., 4, pp. 112-15.

' In policy and administration associated with Buddhism the Qing dynasty continued those restrictions practiced in the Ming
dynasty, with the exception of abolishing the ordination certification in 1753. In practice, however, the Qing court strongly
backed up Tibetan Buddhism largely in order to maintain its traditional alliance with the Mongols. Additionally, early Qing
emperors, especially Shunzhi and Yongzheng, had real interest in Chinese Buddhism. Cf. Wu, Enlightenment in Dispute,
Chapter 6.
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monastery’s grounds. A name-tablet and some Buddhist sutras that the emperors handwrote
were granted to this temple. At least three times this monastery was renovated at the cost of the
state. And two copies of the Buddhist canon were granted by the Qianlong emperor. In addition,
some of the royal princes were also actively involved in this monastery.'®

With the frequent presence of the royal family, scholar-officials rushed to participate in the
monastery’s activities and remained active until the end of the Qing."” During the three
hundred years of the Qing dynasty, like their peers in other regions, scholar-officials used this
place to meet friends. No evidence shows that they donated much money, but they drew a
number of paintings and composed many poems to donate to the monastery for aesthetic
usage.” It seems that for the first time they recognized that this was a monastery dating back to
the Tang dynasty so that they spent much energy in tracing its history. In this sense, it might be
safe to say that only in the Qing did Chongfu si, which had been renamed Fayuan si in 1734,
enter the daily life of these people.

6.1.2 Tanzhe Si 1]

Tanzhe si, seventy /i west of Beijing, was reportedly built as Jiafu si &3 | in the Western
Jin (265-316) but revered a Huayan master in the early Tang as its first patriarch.”' In the Jin
and Yuan dynasties, with imperial support, it grew into a big monastery which had more than
one thousand residents at one point. This monastery was expanded in the Yongle era,”* and

then new halls and pagodas were built in the Xuande era (1426-1435) with donations from the

8 Fayuansi zhigao 5, pp. 197-240.

19 Fayuan si was not the only instance in which lay people were more active in the Qing dynasty to carry out activities of a
literary society than their peers in the Ming dynasty. In addition to the imperial presence, a more important reason for this
phenomenon might be because Ming Beijing had to spend most of its time to re-establish a literary tradition which had
interrupted for several hundred years since the An Lushan rebellion in the middle eighth century, while Qing Beijing, after
efforts of nearly three hundred years of the preceding dynasty, was able to reap the harvest from the start.

2 Among the art collection of this temple when the gazetteer was finished, for example, all twenty seven couplets were
composed by the Qing people except one by a Korean. As for paintings of Buddhist stories, nine were drawn by people prior to
the Ming, two by the Ming people, and twelve by the Qing people. This unbalance reached an extreme in the landscape
paintings that only one was from the Ming dynasty, and the rest thirty four all seem to be produced in the Qing dynasty. See ibid.
S, pp. 224-62.

2 Tanzheshan zhi, pp. 53-55.

22 Wuchu, then the abbot of the temple, was native of Toshin chyu ™ fﬁ 7| in Korea. He first learned from Chan master Hui £t
at the Lingyin monastery in Hangzhou, then moved to Tanzhe si which was then Qingshou si ’iﬁ}’%ﬂj after having returned to
Japan for some time. He had a close relationship with Daoyan ififi, and was ordered to take charge of this monastery by

Yongle in 1412.
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inner court. It received a bestowed copy of the Buddhist canon from Emperor Ying who
changed its name twice. In Hongzhi 10 (1497), a eunuch renovated this temple once again.
After that, its next recorded renovation came in the Wanli era thanks to a memorial that Lu
Guangzu submitted to Cisheng.

The imperial family contributed much to the development of Tanzhe si in the Qing dynasty.
In the fall of Kangxi 25 (1686), Kangxi paid a visit to Tanzhe si, which marked a new start in its
history. He appointed in advance a Vinaya Master who was then in charge of Guangji si ’?’ﬁ’?‘?\fﬁ

in Beijing, as its abbot in the spring of that year. In his visit, the emperor brought with him
some sutras and statues, including ten copies of the Diamond Sutra he had himself written by
hand. Six years later, he further granted this monastery ten thousand taels of silver, enabling it
to finish the construction of as many as twenty-eight Halls, towers, and pavilions, plus two
temporary palaces (xinggong i~ Fl['). The emperor returned to Tanzhe si in Kangxi 36 (1697) and
Kangxi 41 (1702). He changed its name to Xiuyun Chan si 'J'El%ﬁ—ﬁﬁ‘??fj and granted it gifts,
including some tablets and couplets. Together with him, his mother and some princes also
donated to this monastery.”

The imperial family helped cover the cost of the biggest project that was ever undertaken at
Tanzhe si during the Qing dynasty. More importantly, their presence greatly enhanced the
confidence of its residents inside and its reputation outside the wall.** “Since then, companions
of learning have come together like clouds, and the wealth of the Dharma has been donated like
rain. New buildings have kept emerging daily, making the splendor of its statues in green and
gold ranking the first among all monasteries at the western mountain.” ([ I £L5% lﬁ%;% , JFEEE
PR, HEE IR, & A, *EHW‘ F#4/15).* By Qianlong 4 (1739) when the monastic
gazetteer was finished for the first time, it was recorded that four big halls had been built by
laymen who also sponsored the painting of more than sixty halls, two buildings by eunuchs,
two halls by devout officials, and one hall, one ordination platform as well as one building by

monks themselves. Notably, there appeared an association called Dabei *?f?? which took as

its base one village in Zunhua 3 {~ sub-prefecture.”® In addition to an ordination platform with

B Tanzheshan zhi, pp. 79-86.
2% For example, see ibid. pp. 89-90.
» Ibid., pp. 71.

26 Zunhua belonged to Ji -é”qj sub-prefecture of Shuntian prefecture in the Ming dynasty but was promoted as a prefecture in the

Qing dynasty.
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right and left wings attached, this association even built a branch temple to Tanzhe si.”’

6.1.3 The Relationships between Patrons

The author of the Shangfang mountain 7| gazetteer charged Ming eunuchs with

manipulating power and harming the loyal officials but at the same time building many
Buddhist temples to seek blessings. He seems to have felt delight in seeing the collapse of
temples that were patronized by them, although his writing of this piece suggests he was a
patron of Buddhism himself.*® Moreover, the compiler of the Tanzhe gazetteer felt proud that
Tanzhe si, unlike other temples in the Beijing area, had not received patronage from eunuchs.”
Although this assertion is not historically correct, the rationale behind his argument raises a
problem concerning the relationship between patrons of a temple.

Eunuchs frequently acted together with the royal family when the latter got involved in a
Buddhist undertaking. Some Ming royal family members offered great support to Buddhism.
However, as Timothy Brook has aptly pointed out, “By the Ming dynasty...this sort of patronal
arrangement between the throne and the samgha was not a matter of state policy... Some of his
(Emperor Hongwu) successors revived the patron’s pose, bestowing gifts and recognition on
favoured monks and monasteries, but they did so more as head of the imperial household, from
which the funds for such gestures came, than as head of state.”®® On the other hand, the state
treasury and the imperial treasury were operated independently.’’ Accordingly, when backing
Buddhism, the imperial family had to do so with their private funds, hence they welcomed other
resources, especially those from eunuchs.

Eunuchs also built temples in collaboration with local elites. The component of local elites
in the capital region was very different than that of Jiangnan because, compared with Jiangnan,
the capital area lacked powerful clans and produced far fewer successful students in the civil
examination. As a result, its local elites included retired native officials, low ranking military

officials, county and provincial graduates.’® These local elites cooperated frequently to support

2 Tanzheshan zhi, pp. 43-44.

2 Shangfang shan zhi -7 [![&. (Taibei: Danqing tushu gongsi, 1985) 3, p. 113.

» Ibid., pp. 13-14.

3% Brook, The Chinese State in Ming Society, p. 150.

3 For the two fiscal systems of the Ming dynasty and its problems, see Ray Huang, Taxation and Governmental Finance in
Sixteenth-Century Ming China.

32 Tn fact, even eunuchs could be considered as half local elite in that most of them came from areas around the capital and that

they remained very active in local society.
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Buddhist institutions. Eunuchs also supported local Buddhist projects when they had the chance
to go out,”> which enabled them to connect with local society closely and tied country society
outside the capital to the center of state power. Sometimes, local elites also joined the project
that eunuchs had initiated.™*

Scholar-officials had different attitudes towards eunuchs and the imperial family. Shown
above, the emperors’ presence was an encouragement to the appearance of scholar-officials in
Buddhist monasteries, and this was especially true in the early Qing dynasty. In contrast,
scholar-officials seldom appeared together with eunuchs in Buddhist projects. This is largely
because they always despised eunuchs for their lack of moral standards. Also having links with
eunuchs might have been politically dangerous to them. Therefore, they usually kept this

relationship at a low level, even though they had to interact with eunuchs in practical life.*’

6.2 Jiangnan Temples in the Jiajing-Wanli Transition

After having examined Buddhist monasteries in Beijing, I will move on to Jiangnan and
examine Shixing si %f'[[ir—jj in Shaoxing prefecture and Puhui si iF"} Eiﬂ] in Jiaxing prefecture.
They were not among the most important temples in this area, but their experiences during the
period from mid-Jiajing to early Wanli eras, which happened to be closely related to Lu
Guangzu, one of the most important patrons of Buddhism, present us with rare images about the

complex interaction of the samgha and scholar-officials in this transition period.

6.2.1 Shixing Si :E"r[_fifj in Shaoxing
Shixing si was a famous temple close to the seat of Sheng county "&%55, Shaoxing

prefecture. Originally founded in the Tang dynasty known by the name Taiqing chapel Ef 1B,
The monastery owned large imperially bestowed landholdings and was the place for local
officials to hold official ceremonies, like praying for healthiness for the emperor and stability

for the state. It was destroyed in the middle of the ninth century and was rebuilt in 935. Shixing

si was repaired once again in Hongzhi 3 (1490). It was abolished in the Jiajing era but

3% For example, see SKHB, vol. 52, p. 63, 64, 144; 53, p. 5, 37, 105.

3* For example, see ibid. vol. 53, p. 105.

35 A common practice among them is to exclude essays written for eunuchs on various situations when compiling their own
collections of writing. See Liang Shaojie %’(‘1’%’, B, Mingdai huanguan beizhuan lu f¥| ¢ E,’E&”ﬁﬁ' & (Hong Kong: Xianggang
daxue Zhongwen xi, 1997), pp. iv-v. As an example, Liang points out that although evidence shows Li Dongyang wrote at least

six records for the monasteries established or sponsored by eunuchs, none of them is included in his collected writings.
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reinstalled in the early Wanli era. An essay records the destruction and restoration process of

this temple in detail.

In the Jiajing era, Magistrate [of Sheng county] Lii Zhang destroyed this temple out
of his personal hatred (shihui *.3£.) and moved the dragon plate bearing “Long live the
Majesty” and Buddhist statues to Shanfeng village, where its branch chapel existed. Monks
also lodged in a borrowed place to pay taxes [for the monastic assets]. However, the
reputation of this temple cannot be covered, and its spare space was rented by the
Provincial Graduate Zhou Zhen. [Zhou] built a personal villa on its grounds and extended
the property by purchasing a field nearby.36 He lived there for thirty years. Mr. Zhou later
became an Assistant Department Magistrate (biejia []|#,) in Heng Prefecture. When
returning home from the post, he suddenly felt regretful and unhappy. He told his son
Mengxiu who was a County Graduate, “People in the past would not do a single
unrighteous thing even if it could bring him everything under the heaven. Virtuous people
in the Jin and Tang dynasties, like Chamberlain for the Capital (neishi [*|pI) Wang and
Duke Xuan of Lu,”” all donated their houses as Buddhist temples. On the contrary, I rented
a temple as my house and have the reputation of unrighteousness. I would rather die in a
ravine than continue to live here. You must restore it.” HUF[l1, 1 }E',:ﬁ'[ IJE J ,
AT ~ AR BT W, R L R 6 7 i 3‘ T

VIS TR T, ﬁif, k%% I E LN F'E SN
E@@?"I‘IHH%, B, S SO ], R ﬁl (74
- SRR, 2 PR @Ew FIfi e sy, oo i, sl o fide
SR A LU IR T R

The father of Lu Guangzu, whom we have met before, was Zhou Zhen’s friend. When

learning of Zhou’s plan, this old man wrote several letters to discuss the matter with him. It

%% Yan Sizhong BRI and Cai Yichang £5]) fﬁj, Shengxian Zhi "#5572.(1870) 8, p. 2a, said that Zhou Zhen rented a vacant
foundation west of the hall and hills nearby, where he built a house to live.
*7 Duke Xuan of Lu referred to Lu Zhi [ ¥} (754-805) who had a biography in Jiu Tangshu # % (Beijing: Zhonghua

shuju, 1975) 139, pp. 3791-3819. Cf. Josephine Chiu-Duke, 7o Rebuild the Empire Lu Chih's Confucian Pragmatist Approach
to the Mid- T’ang Predicament (Albany, N.Y.: State University of New York Press, 2000).
38 Shaoxing fuzhi (1673) 23, pp. 50a-51a.
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happened that Lu Guangzu sent back part of his salary to his father, and the latter then decided
to use it to help Zhou Zhen redeem the monastic field for monks of Shixing si. The record

continues by saying,

Mr. Zhou got a serious illness in the winter of Wanli 2 (1574). He summoned his close
relatives and enjoined, “I would like to see the restoration of the temple. I am waiting for it
so that I can die without regret.” His son immediately submitted a request to me for a
permission to restore the temple with the house and the nearby field they had bought. I
approved it with happiness. Then the Magistrate Zhu Yibai called monks together and
returned the temple to them. Some people had antagonistic opinions, but they were all
dismissed by officials like the Prefect and Provincial Governor. After having given away
the house, Zhou [Mengxiu] moved to a place which was simple and shabby. Other people
would not bear this situation, but Zhou only feels happy because he fulfilled good deeds of
his father. ]T:JT%_ =, r',J_' |t T;'T R pd=" By Pl 1 “:Fr', K El‘—TTJ Nl :Fr’[
RIS BERLI| % o 1Y S, SRR, SRHINES. DL b R R,
AL 61557 ffff'f PR i A I ¢ Hf[ W, A PR
ijktl’rﬁ”{: jglﬁjﬂlﬂjf" r[wﬂ@, "F’?jfff &[ﬁ[}ﬁdﬁ&v?[t@ «e
Zhou Zhen and Lu Xufeng both died shortly afterwards. When Lu Guangzu found the
thirty taels of silver he had sent to his father before, he decided to redeem the monastic field
with it. When people who had rented land knew their act, it was recorded that some of them
accepted the ransom money but others not, and still others half of it. Only from then on, monks
in Faxing si had the money to maintain the temple’s operation. At the end of the account, Zhou
was praised for his insistence on correcting the mistake he had made. Lu Xufeng was praised
for assisting Zhou with fulfilling his wishes. Lu Guangzu and Zhou Mengxiu were both praised
for completing the desire of their fathers. And the author commented, “There were no
scholar-officials to destroy Buddhist temples as their assets prior to the Hongzhi and Zhengde
eras. This is because they kept respect to the law and abided by Confucian regulations strictly.
Only in recent ages are there people who seek for their own interests on the pretext of driving

the heterodox away.” (& €9/, f#l] JFIJ 4 AR E‘Qﬁ PR, RUBIRN R ﬁﬂ]ﬁf‘,
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This record was written by Peng Fu /i (jinshi, 1562), then the acting Prefect of

HE

Shaoxing, in the early Wanli era.*® Lii Zhang was a Shexian £7%5 native who got a Provincial

Graduate degree in Zhengde 14 (1519) and became the Magistrate of Sheng county in Jiajing
11 (1532). In the eyes of the Sheng county people, he was an official who was “diligent, astute,
and very capable.” (FFI FrEoak, ¥ 'F'J‘:)_‘“

As for Lii’s destroying Shixing si, Peng Fu recounted only one side of the story. A local
gazetteer narrates this event in more detail. “In Jiajing 16 (1537), when Magistrate Lii Zhang
checked temples [in the country] as usual, he found that monks [in Shixing si] were performing
unlawful activities. He thus destroyed the temple and changed its main hall to become a shrine
for Confucius. Provincial Graduate Zhou Zhen rented a vacant ground west of the hall and hills
nearby, where he built a house to live.”** Obviously, for the author of this gazetteer, Lii
Zhang’s destroying the monastery was to carry out his responsibility rather than “out of
personal hatred” as Peng Fu charged; it was the monks who did wrongdoings that resulting in
the destruction of this temple. Judging from the conversion of a Buddhist hall into a Confucian
shrine, Lii Zhang might have seen Buddhism as a heterodox religion and declined to support it.
But since Shixing si was the only Buddhist temple that he destroyed, it seems that it was not his
priority nor had he any interest in suppressing the religion as a whole. As for Peng Fu, he was
obviously a Buddhist judging from his praise for Zhou’s restoration of the temple as a
correction of his former mistake. This makes it easy to understand why he was so angry with
Li.

Nonetheless, Lii’s actions and Peng’s comments cannot be fully understood without
placing them in a wider context. It would be hard for Lii Zhang to destroy the temple if he had
been in the Wanli era, and Peng Fu would have never leveled so strong a criticism against Lii
Zhang if his record were written in the Jiajing era. Another interesting point in the record is the
“antagonistic opinions” of other people. As for this point, Lu Guangzu happened to offer a
footnote to it in another letter. In that letter, Lu Guangzu first simply described how he and

Zhou Mengxiu were engaged in the reestablishment of Shixing si to fulfill the desire of their

3 Shaoxing fuzhi (1673) 23, pp. 50a-51a.

40 Peng Fu was a native of Heqing %3, Yunnan, and was finally promoted as Provincial Governor of Guizhou.

4 Shenxian Zhi (1870) 9, p. 8a.
4 Ibid. 8, p. 2a.
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own fathers, and then said:

Recently I have clandestinely heard that there are controversies over [the project]. That
virtuous people in the Tang and Song dynasties who donated their houses [and changed
them into] monasteries could be found everywhere. My ancient ancestor Duke Xuan
donated his house to become Nengren si and the ancestor of the fifteenth generation, the

Military Affairs Commissioners (shumi @ﬁﬁ,‘), donated his house to become Faren si. The

offspring of our clan have persisted in protecting and supporting [these two temples]
without interruption.*® Shixing si is a temple with a history of thousands of years. What
Ruiquan did is nothing more than returning what he had rented previously and restoring it.
His cause is justifiable, and his act was suitable. That is different from building a new
[temple]. Are there people that disapprove of it? Jishi and I both have to take the task
because it was the desire of our late fathers. Formerly, Su Shi (1037-1101) donated to a
temple four statues of the Heavenly King which had been valued by his father. He recorded

that “I donated it for my father. Who has no father?” His words are sorrowful and moving.

FIRINIE) B, AR GBI, T [ R R R
1 —rtu?'@*ﬂﬁ% 153 \,zfs SRR EET NS A R
il SRS T R L, B A G, AR L

e mtﬁ%ﬁ‘ PP TR I R B AR Y T
T:IEIE‘[ f-c]:[[ V,\;,’ ﬁlj . ngjhg':'\\/ [>?” ”_H# J,F[\E[JF’IJ /a‘ A 44

In this letter, Ruiquan ?ﬁj%i referred to Zhou Zhen rﬁj%ﬁ and Jishi 721 to his son Mengxiu
2%, . The Military Affairs Commissioners referred to Lu Xuanji @b}:—?[ (f1.1074). This letter

was written in Wanli 3 (1575). Obviously, although it was already in the Wanli era, Lu

Guangzu was still criticized for his rebuilding of Shixing si and had recourse to filial piety

4 It deserves notice that by then Buddhism had become an important part of the family tradition in some powerful clans in

Jiangnan. For the relationship between the Lu clan, Buddhism, and local society, cf. Fang Fuxiang  {&%¥ and Yao Lijun X
*F i, “Ming Qing Pinghu Lushi Yu Difang Shehui” [/[if - i ”Cé?i*ﬁﬁtjffﬁ, Wenshizhe ¥ EU;FT, no. 1 (2006), pp. 54-59.
* Lu Guangzu [, Lu zhuangjian gong yi gao [#jtt 2 IE_I (1629) 6, pp. 9a-10b. Feng Mengzhen narrated a

mysterious story about how the temple was lost to the hands of the Zhou s and how it was restored in the Jiajing-Wanli period.

See KXT 46, pp. 8a-b.

181



which was at the center of the Confucian value system to justify his behavior.* Finally, Lu
Guangzu rebuilt Shixing si, but had to relocate it because the former buildings were still
functioning as government offices even in the Wanli era. In this process he got support from

Zhang Yuanbian F=7t{% (1538-1588) who got his jinshi degree in 1571 and became a
compiler in the Hanlin Academy (Hanlin xiuzhuan iﬁﬁf’%&?).% In addition to recovering

Shixing si, they also built a chapel for it.*’

6.2.2 Puhui Si TF"}E{?J in Jiaxing

After the restoration of Shixing si, Lu Guangzu received a letter from Zhou Jishi. The
original manuscript of this mail is lost; however, we do know that in the letter Zhou reminded
Lu Guangzu that one of his houses was originally a Buddhist temple. The temple involved was

a large temple called Fuyuanpuhui chansi g7} jF"} %?ﬁﬂpff\fj , which was founded in the Yuan

dynasty and rebuilt in the Yongle era. In Jiajing 33 (1554), to defend against the invasion of
Japanese pirates into the Jiangnan region, a large number of forces stationed in Pinghu County
and high-ranking officials including the Supreme Commander and Provincial Governor
gathered in the area. Pinghu county was too small to promptly prepare new headquarters for
these troops; therefore, the Magistrate destroyed Fuyuan si and transformed it into the Military

Defense Circuit (bingbei si = I,TFJ F[J).“g On the surface, this was a simple story about the tragic

end of a Jiangnan temple under the pressure of Japanese pirates; such stories were not
uncommon in the Jiajing era. Lu Guangzu’s reply in Wanli 4 (1576), however, reveals more
layers underneath the story. In the letter, after expressing his appreciation to Zhou Jishi for his

reminder, Lu Guangzu gave a detailed explanation about the specific house.

When the temple was destroyed, I was serving in office. All of its assets were rented
by scholars-officials and commoners, with an exception of a [field] in the southwest corner
and several small rooms. The Magistrate did not give them to people because he originally
had other plans to use them. When I returned home, Zhenchuan, the keeper of the field and

rooms and an acquaintance of mine, out of fear that they would be robbed by others,

BLu, Lu Zhuangjian gong yigao 6, pp. 9a-10b.

46 Zhang Yuanbian had a biography in Mingshi 283, pp. 7288-89.

47 Shenxian zhi (1684) 6, p. 22b.

8 Pinghu Xian Zhi (1627) (Rpt. Shanghai: Shanghai shu dian, 1990) 3, p. 5a (165-66).
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requested me to purchase them. I declined several times, but [he] even cried to make the
request. Finally, I had to buy them but deemed them as useless. Later, my late father

bought a patch of field at the back of the rooms from Assistant Prefect (tongpan 3f}?]) Pan,

and finally turned it into the foundation of the house.

I did not return home until more than one year after the temple had been destroyed, and
the monks and the Pan’s did not sell the field until more than one year after I had returned.
Therefore, I was the last one among dozens of officials and commoners who rented the
monastic land. In addition, I bought it through private transaction and did not send a single
word [about it] to local officials. The year and month and the contract are very clear, and
the monk selling the houses remains alive. I am always conscious of karma, knowing that
even a grass of the samgha cannot be used, let alone its landholding and rooms.

When Magistrate Liu destroyed the temple, it happened all too suddenly. If I were at
home, although my rank was still low, probably I could prevent him from doing so.
Nowadays it has been changed as the government office which looks magnificent. It is a
curse left to our county, and I really hate it. I do not enjoy the house outside the southern
gate. But I am old and hesitant to start another construction project. Additionally, this
matter is so significant that I fear it would frighten others and cause many troubles. Hence I
have not done anything for it. Also it is because I am not guilty, for it is not my intention to
rent the temple. If I feel guilty, I would replace the mat even before my imminent death,
how could I have a peaceful ease even only in a single day? Now you Jishi hope that I can
sacrifice myself to stop the secret hope of evil persons to appropriate the temple, which
really has aroused my interest. Elﬁfj B Eﬁ , B, ﬁJf | ['F"?F(;fﬂﬁ..\,l, TP 1R~ BH‘EE
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At the end of the letter Lu Guangzu invited Zhou Jishi to discuss the matter face to face. He
also said that he would deliberate on it with his sons and pray to the gods or his late father

before making a decision. In the end, he donated the house and founded Nanchan si Fﬁjﬁrﬁj—?ﬁ 20

The temples in these two cases were victimized by the alliance of officials and gentry,
although for different reasons. This suggests that such a phenomenon was not uncommon in the
Jiajing era and the fragility of the samgha in face of Japanese pirates, officials, and local gentry.
The appearance of Lu Guangzu and Peng Fu and their acts, on the other hand, demonstrated the
growing support that Jiangnan samgha began to enjoy since the early Wanli period.
Nevertheless, it deserves notice that although these two temples were reinstalled in the Wanli
era, their patrons were overly concerned about other people’s response and had to justify their

activities in one way or another.
6.3 South China Temples in the Late Wanli Era

The last temple under examination is the Ciguang si $&°& —3] at Mount Huang which was
neither North China nor the Jiangnan region. Located in the vicinity of Jiangnan, Ciguang si did
not have any social or cultural significance until the arrival of a monk from North China in the
latter half of the Wanli era. This background is important because, as we will see in Chapter
Seven, there was a Buddhist center shift from North China to Jiangnan. More importantly for
our purpose, a rapid success of this rural temple in the following years involved all significant
social groups, such as the imperial family, eunuchs, scholar-officials, and Huizhou merchants

and thus deserves particular attention.

6.3.1 The Promotion of Ciguang si %%ETJ at Mount Huang
It was Pumen TF"} ffl (1546-1625) who initiated change in Ciguang si, with support of a

Huizhou merchant. Pumen, a Shaanxi native, was a disciple of Zhenchen at Mount Wutai and
had spent most of his time in North China before setting out southward in Wanli 32 (1604).

When seeing Mount Huang in Wanli 34 (1606), he recalled with surprise that he had seen it in

* Lu, Lu Zhuangjian gong yigao 6, pp. 19a-20a.
0 Pinghu xianzhi (1627) 3, p. 10a (175).
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meditation as early as in Wanli 21 (1593) and thus decided to stay.”' At that time, even though
there were a few Buddhist temples in this area, Buddhism had little influence in the local
society.

Ciguang si was originally a Daoist Zhusha chapel %’ﬁjﬂ?‘% built in the Jiajing era, and this
conversion of a Daoist temple to a Buddhist one seems to have been decided by a wealthy

merchant Wu Yangchun %%f} (?-1626) in Xinan % | of She county.”® The Wu family was of

the typical Huizhou merchant class that had amassed wealth through selling salt, silk, wood and

running gianzhuang #2jH: (old-style private bank). In Wanli 25 (1597) Wu Yangchun’s father

contributed three hundred thousand taels of silver to help the court which was at war with Japan
in Korea. Wanli thus awarded honorable titles to his three sons, including Yangchun.® Wu
Yangchun had more than two thousand mu of forest in the Huang mountain area. After Pumen
had visited him, Wu Yangchun was convinced that Pumen was the monk he was looking for. He
then gave money to build the Chan hall and other buildings on the site of the Zhusha chapel.
Therefore, Wu Yangchun was very likely the main patron of the Zhusha chapel and, with a shift
54

in his religious interest, the Daoist monks were forced to leave.

After having renamed the Zhusha chapel as Fahai chanyuan 1 }&#l[5%, Pumen took it as the
base to start his initiative. On the model of the Shiziwo ]~ fgr,fj at Mount Wutai where he had
lived many years, he built a Pumen association (Pumenshe fF"} fIf[7) to practice meditation and a

Huayan Hall for laymen to recite sutras. These programs quickly attracted nearly one hundred
followers and, by Wanli 37 (1609), twenty-four small huts for meditation had appeared nearby,
with the owners including county students and a military official from Nanjing. But Pumen did
not get much financial help from these people and, paradoxically, a crisis came as a result of his
increasing attractiveness: it was said that Pumen had nothing but water to eat for nine months,

during which more than seventy disciples continued staying with him.”> Recognizing that local

5! For Pumen’s miraculous meeting with the Huang mountain and the hardship he experienced at the beginning, see Min Linsi
FEVBEfS, Huangshan zhi ding ben ?'_I P& &% (in Zhongguo wingspan zhi Fl1B! 117, [Beijing: Quanguo tushuguan suowei
wenxian zhongxin, 2005], vols.9-10) 2, p. 375; 3, p. 498; 5, pp.132-33, 170.

52 There was a mysterious version of this change from a Daoist temple to a Buddhist one, see ibid. 2, pp. 212-13,365-66.

53 About the tragedies that happened to the Wu family in the late Ming period, see
http://www.news365.com.cn/wxpd/wz/shhm/200910/t20091019 2496137.htm (available on June 30, 2010).

* Ibid. 2, p. 390, pp. 342-43. In fact, this was not the only case in which Wu shifted his donation from Daoism to Buddhism.
Another case could be found in ibid. 2, p. 238.

35 For Pumen’s attraction, see ibid. 3, p- 474; 4, p.703, 716. For this famine, see ibid. 4, p. 767; 5, p. 136.
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resources he could achieve at that stage were limited, Pumen, like other monks with ambitions,
decided to take a chance and visit Beijing in the autumn of Wanli 38 (1610).

During this visit, Pumen obtained much help from local residents. He made careful
preparation for this trip, including bringing with him a famous local painter who was well
known for his paintings of the scenery of Mount Huang. When they submitted paintings about
Fahai si, Wanli and the crown prince were both impressed by the painting but showed little
interest in the temple itself.’® In addition, Pumen asked Bao Ying’ao SRS (jinshi, 1595), a
native of She county and then an official in the Ministry of Rites, to write a tribute essay (shu )
for Fahai si even before his heading for Beijing. Bao also persuaded Yu Yuli, his fellow official

in the same Ministry, to write another tribute essay and to make donations to this temple.’’

Their essays further attracted Tang Binyin i # 3! (1569-16287?; jinshi, 1595) who wrote four

lines in praise of it.® Tang, a native of Xuan sub-prefecture, was an influential official through
leading the so-called Xuan Faction (;‘Eﬁ’ﬁffﬁ) , one of the three biggest factions in the late Ming
political context.” Although Tang’s four-line eulogy was simple, it proved important for the
popularity of Fahai si in the capital.

Nevertheless, it was eunuchs and Cisheng who really brought good fortune to Pumen and
his temple. Cisheng put a private temple called Ciming si %F[EJE\TJ under the charge of Ma Jin [
1%, a eunuch of the Directorate of Imperial Stud (yuma jian =H|F, ). Upon meeting Pumen, Ma
Jing invited him to stay at Ciming si, claiming that he had seen Pumen in meditation. Pumen
accepted this invitation. Many people present there were celebrities, with some of whom Pumen
gradually established connections. Meanwhile, through Ma’s network, especially a Buddhist
association (hui Fﬁ) organized by eunuchs in the Directorate of Imperial Stud to which Ma
belonged, Pumen attracted more and more eunuchs.’® Later, when Cisheng asked Ma Jing to

hold vegetarian feasts for monks at Mount Panshan ##| | in Ji #| county (present-day Tianjin),

% The painter was Zheng Zhong _E,f'ﬂgl who was said to have observed Tiandu peak, where Fahai si was, for one year before he

painted. See ibid. 3, p. 576. For the response of Wanli and the crown prince, see Ibid. 2, p. 341.

37 Bao Ying’ao had ever encountered Pumen in Datong, Shanxi, and seems to have discussed the Buddhist teachings with him,
see ibid. 5, p. 131. As for Bao’s and Yu’s essays, see ibid.3, p. 562, 610.

5% Tang Binyin also showed support to other temples at Mount Huang, including Zhibo Chan monastery i, Shizi lin i
#F, and Cuiwei si :fjr%'rﬁj . See, ibid. 2, p. 217; 3, pp. 510-11, 518-19.

% For Tang’s political life, see Herry Miller, “Opposition to the Donglin Faction in the Late Ming Dynasty: The Case of Tang

Binyin.” Late Imperial China 27.2 (2006), pp. 38-66.
€ For the invitation, see ibid. 2, pp- 330-31. For the travel, see ibid. 5, p. 126, 137, 144.
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Ma Jing traveled there with Pumen.

A turning point suddenly came when he met an old man surnamed Zuo. When learning of
Pumen’s plan to build a monastery with an imperially-bestowed canon, Zuo Xiang donated
three hundred taels of silver, which was supplemented by Bao Ying’ao and another two natives
of Hui prefecture where Mount Huang existed. With this collected money, Pumen obtained a
copy of the northern canon, which was further decorated with beautiful embroidery granted by
Cisheng and the crown prince.®’ Then, through eunuch Yan Luan, Pumen submitted a
memorial to Cisheng requesting a name for the temple and a protecting edict for the canon.® In
the sixth month of Wanli 39 (1611), Wanli renamed Fahai chanyuan as “Ciguang.” Moreover, it

happened that a seven-tier gold-blended (shenjin 1% &) statue of the four-faced Vairocana
(simian piluzhena D[1-= "¢t LU {7 H]) which Cisheng had ordered cast was about to be
completed.”’ Since Cisheng had not decided where it should go: Mount Wutai, Mount E’mei,
or the Putuo Island, Cai Qin £%£|, another otherwise unknown eunuch, submitted a memorial
asking the statue to be given to Pumen’s temple. It is said that Cisheng, Wanli, and his empress

cast a lot (nian T#‘[) three times, all results pointing to Mount Huang as the right place.** Things

' Eunuchs were very likely to contribute to this acceptance of this canon which, unlike the Southern canon which could be
purchased with money, was exclusively used the imperial family as a gift to the favoured monks and monasteries. Zuo was a
Shanxi person according to Bao Ying’ao but a Pinggu resident according to Yue Hesheng. A possibility is thus that he was a
Shanxi people who migrated to Pinggu. See Huangshanzhi dingben 3, p. 496; 5, p. 126.

62 For Pumen’s acquisition of the canon, see ibid. 3, pp. 562-63; 5, pp. 136-37. For Pumen’s memorial asking for the
name-tablet, see ibid. 3, pp. 455-56. The protecting edict preserved in the same book has a mistake: this canon was bestowed in
Wanli 39 rather than Wanli 27. See ibid. 3, pp. 449-450.

8 In the Tantric Buddhism, the four-faced Vairocana refers to dharma-body as wisdom (zhi fashen “Fﬁ'f}f £}) in the Diamond

realm (jinggang jie & MW, Skt. Vajradhatu). See the Jinggangding yiigie zhong yiiechu niansong jing & W?ﬁﬁjﬁﬂfi | RR A
s (T 866. 18) 1, p. 814). The Vairocana statue at the Ciguang si no longer exists, but given that it was described in the
original text as a giceng baolian simian pilu rulai fo ~ "t PP 23, T suspect that it looked like a three-tier
four-faced Vairocana statue at Longxing si [54%3%3] , Zhengding, Hebei, which was imperially cast in late Ming and could still

be found at http://baike.baidu.com/image/8759287a9732e61b2e73b3ba (available on June 30, 2010). That the four-faced

Vairocana sits on a pedestal comprising one thousand lotus has a textual basis the Fanwang jing ?Jﬁ{ﬁ?; (T.24.1484) 2, p.1003.
By the way, it is worth noticing that similar Vairocana statues that were imperially cast and bestowed in the late Ming can be

found at Shaolin si J/\?[WF?J in Henan and Shengzuolongchang si i‘%ﬁﬂ‘%ﬁﬁj in Beijing as well, but the latter one has been

moved to Fayuan si # ‘Z'F??J . Cf. http://tupian.hudong.com/a3_54 67 _01300000044935121040677395402 jpg.html (available

on June 30, 2010).
 Ibid. 2, p- 212; 3, pp. 453-55, 495, 498-99. Yue Hesheng said that the bestowal of the Buddhist canon took place after
Pumen’s reception of those Buddha statues, but Bao Ying’ao advocated a reverse order. Bao was correct not only because he

had a much deeper involvement in these affairs than Yu but also because Pan Zhiheng supported his claim. See ibid. 3, pp.
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were thus decided. In addition, Cisheng awarded Pumen one purple robe, one walking staff
(zhang (1) , and three hundred tales of silver.*®

Pumen’s success in the capital turned into a bugle call of mobilization in the Huangshan
area. A Huangshan person then in Beijing immediately sent a messenger back asking the local
person to prepare for this unusual event. Fahai chanyuan was too small to have a separate
building to store the canon as required. Pumen’s disciples discussed this situation with laymen,

like Pan Zhiheng i‘Ff‘, JV1E (1556-1621) and then decided to build a pavilion to preserve it

temporarily. Tang Binyin happened to return home and was thus invited to coordinate these
matters. Tang accepted the invitation and wrote two essays requesting support for this temple.®®
To deliver from Beijing to south China those Buddhist statues and a canon comprising
seven thousand volumes was a challenge that required various means of support from the local
people. In the sixth month of Wanli 40 (1612), three eunuchs, including Ma Jing and Yan Luan,
got Cisheng’s order to escort these things to Ciguang si. In the Huangshan area, however, this
news created panic to such a degree that Bao Ying’ao had to write a letter to reassure local
people that these eunuchs would not bother them like other eunuchs did in their visits to local
communities. To minimize the disturbance, Pumen and the accompanying eunuchs did not use
the postal system (yidi F&7%) as usual. In the eighth month of the same year when they arrived
in Shandong, Mi Wanzhong K ]E'ijé (1570-1628; jinshi, 1595) who appreciated Pumen
arranged grain transporting ships to take this group south. Finally, they arrived in Hangzhou,
the southern end of the Grand Canal, and took a rest in Zhaoqing si Eﬁi@‘%ﬁ . However, a flood
was taking place there, and a rumor spread that it was the Buddha they were carrying who
brought the flood.”” Hangzhou people thus gathered and wanted to destroy the statues. In no
time, the situation became so chaotic that local turbulence became imminent. Finally, Yue

Yuansheng 537+ i (1557-1628; jinshi, 1583) wrote a letter on the behalf of the envoy to local

officials, who wasted no time and dispatched four hundred labourers to ship this cargo to She

495-96, 562-63; 5, pp. 126-28.

% We have met eunuch Yan Luan in Chapter Five. Pan Zhiheng confused the surname of [£[#} as a homophone “#.” See ibid.
2, p. 331. In fact, although Pan was a crucial figure to enhance Mount Huang and Ciguang si, his “Cijian ciguan si ji” [ 24
7L3J FTEI (ibid. 3, pp. 561-65) includes some errors. For the silver, see ibid. 2, p. 212.

% For Tang’s activities during that period, see ibid. 3, pp. 492-94, 565; 4, pp. 743-62.

57 The rumour said that that Buddha was the daughter of the water mother (shuimu ~[~2') who cannot stand three straight days

without rain.
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county on the same day.®®

Pumen established Ciguang si as a public (shifang | ;) monastery, but this temple failed

to attract a good abbot for a long period of time. Alarmed by the much higher chance of decay
in temples where abbotship was inherited only from master to disciple, Pumen vowed to run the
temple as a public monastery and declined to be its abbot.®* As a result, in the second month of
Wanli 39 (1611), a monk was assigned by the Ministry of Rites as the abbot of Ciguang si. This
monk had received three invitation letters from Pumen, eunuchs, and others respectively, but he
was mentioned only once after that appointment.”® This outcome suggests that he might be
favoured by eunuchs but not by local people.

In contrast, Pumen continued to obtain support from scholar-officials. With support from
local residents, he built an independent hall for himself, where a Dabei Buddha with fourteen

arms was erected in the middle, with Yaowang 25~ (Bhaisajya-raja) and Yaoshang &

Bhaisajya-rdja-samudgata) placed on both sides.”’ His calling on casting a big bell for the
yya-raj & g g abig

% For the general situation, see Ibid. 2, p. 330; 3, p. 451, 503. For Bao’s letter, see ibid. 5, pp. 126-28. For Mi Wanzhong’s
meeting with Pumen, see Huangshanzhi dingben 3, pp. 639-60. For the trouble in Hangzhou, see Huangshanzhi dingben 2, pp.
342 and 5, pp. 129-30. Nevertheless, the statues did not arrive in Ciguang si until Wanli 43, see Pan Zhiheng ?ﬁj/ {f1, Huanghai

?'ﬂ@ (in Siku quanshu cunmu congshu, vols. 229-230), pp. 67-68.

% Tbid., 5, pp. 134-35.

" For the invitation letters and the official document assigning Ruxiao as the abbot, see ibid. 3, pp. 451-53; 5, pp. 134-37,
141-44.

" Ibid., 2, pp. 212-13, 331; 3, p. 472-74. This Dabei Buddha was very likely a tantric form of Guanyin, with those fourteen
arms representing her fourteen merits of fearlessness (shisi wuwei de - YZ fL1#). The textual source of this kind of icon
could be found in the Da foding rulai miyin xiuzheng liaoyi zhu pusa wanxing shou lengyan jing ~~ Py FIU[ H P ST A5
Er’»l ﬁ*,;jgﬁ = Flﬁg}%ﬁ; (T:19. 945), j.6. The Yaowang Buddha and Yaoshang Buddha were good at treating patients with medicine,
and their inclusion in this hall might be because Cisheng was struggling with an eye disease and other illnesses in her final
years. It is Prof. Chiin-fang Y1 who reminded me that this Dabei Buddha might be a tantric form of Guanyin, which I really
appreciate. She also pointed out that placing this bodhisattva in the center flanked by Yaowang and Yaoshang is a most unusual
iconic arrangement, but I suspect that this particular arrangement had something to do with the Qianshou gianyan guanshiyin
pusa guangda yuanman wuai dabeixin tuoluoni jing — = - [E{] XF"I ?I @’?ﬂ*[ﬂ‘fﬁ?ﬁs@*?ﬁ“ flgerd T (Skt.
Nilakantha-dharani), which is still used among laymen and monks in Chinese Buddhism and has seven extant Chinese
translations. This dharani, although devoted to Avalokité§vara, includes Yaowang and Yaoshang and, more importantly,
promises to cure human eye disease (7 20.1060, p. 110b) and protect a country from being troubled by domestic trouble and
foreign invasion (7.20. 1060, p. 109¢), two biggest problems which were worrying Cisheng and Wanli. For the images and the
confessional ritual related to this dharani, cf. Zhongguo lidai guanyin wenxian jicheng 1B %ﬁlf, YERE R (Beijing:
Zhonghua quanguo tushuguan wenxian suowei fuzhi zhongxin, 1998), vol. 2, pp. 173-685. By the way, Emperor Yongle wrote
a preface for the version of this dharani translated by Bhagavat-dharma (Jiafandamo [I17%3% %)in the Tang dynasty (7. 20.

1060, p. 105¢), which might partly explain its popularity in the Ming inner court. Additionally, the Qianshou gianyan
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hall received prompt response from a powerful local clan.”” In Wanli 43 (1615), an artist came
from Jiangnan to choose the site for Ciguang si. Moreover, Ding Zhixuan bought a patch of
land from another temple to Ciguang si. He also advocated planting eighteen thousand pine

trees around the temple, which received active responses. Wu Kongjia $4+ "5 (jinshi, 1625)

advocated purchasing more than one hundred mu of fields. However, in Tianqi 3 (1623) when

laymen began to gather and the Chan hall was founded, Pumen left for Xiangfu si ¢ ﬁffj in

Wuxi for unknown reasons. There witnesses said that Pumen and his followers had no food to
eat for seven days. Two years later, Pumen traveled north with an alleged hope to curb eunuchs’
misdeeds but ended with an unexpected death in that summer.”

Pumen’s regret for not finishing his enterprise was revealed in his last words that “I would

come back to finish the task” (F | +"IF=- %}). He made a perfect design for the hall housing

the bestowed four-faced Vairocana statue, but it was never constructed.”* The statue was hence
dismantled into several parts which were put in different rooms. Due to the lack of suitable
storage place, the bestowed canon was damaged by bookworms. In addition, the financial
supply for the temple was so unstable that it was reported that hundreds monks survived only
by eating bamboo seeds for several months. Therefore, although this temple still obtained
support from local society even after Pumen’s death,” generally it remained in poor condition
during the Ming-Qing transition.”®

New hope for Ciguang si was not ignited until the Kangxi era, and again it was because of

a Huizhou merchant. Yuling Tongxiu = #5¢]=%5 (1614-1675) was a talented monk who was
invited to be the abbot of Baoen si j@@ﬁléj in Huzhou at the age of twenty-three and who was
respected as the National Master (guoshi [[{]) by the Shunzhi emperor (r. 1644-1661). When

Tongxiu visited Ciguang si in 1662, he predicted that this temple would revive after having seen

guanshiyin pusa zhibing heyao jing — = - BLF{] ?‘] %"I [’T’;:éifi‘«’ﬁ ﬁ%{; (T 20.1059) is similar to that dharani in content but
less popular than it.

2 For the bell, see Huangshanzhi dingben 3, pp. 521-24.

" For Ding, see Huangshanzhi dingben 2, p. 337; 3, p. 564. For Wu, see ibid. 2, p. 351. For Pumen’s death, see ibid. 5, pp.
166-72.

™ For this wooden model, see Huanghai, pp. 67-68.

5 For example, local literati voluntarily collected donations for this temple. See Huangshanzhi dingben 3, pp. 498-500.

" Huangshanzhi xuji :F"I_[ [ [®3% (in Zhongguo mingshan zhi 118! £[1[&. [Beijing: Quanguo tushuguan suowei wenxian

zhongxin, 2005], vol.11) 1, pp. 83-87; 8, p. 721.
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miraculous phenomena.”” Four years after he made the prediction, Huang Zhuan ;th[ f# (1l

1670), a local son of Huangshan area who had been the biggest salt merchant in Yangzhou for
twenty years came to rescue the monastery. Previously Huang Zhuan and his older brother had
a chance to meet with Pumen. During that period, Pumen was searching for a patron to build
the main hall for the statues. Because this was a big and costly project, no positive response
came initially. Huang Zhuan, then a child, surprised his brother and Pumen by saying that it
would not be a problem at all. Several decades later, after having learned from Yuling Tongxiu’s
disciple of the recent situation of Ciguang si, Huang Zhuan decided to rebuild it. Roughly from
1666 to 1670, after spending more than forty thousand taels of silver, they eventually brought a
successful end to the project, including the main Buddha hall, Chan hall, the pavilion for
storing canon, and more than one hundred rooms. This monastery was reconstructed by
modeling after the Great Bao’en monastery in Nanjing. Although this monastery was slightly
smaller than the latter in scale, it was reported to be equally splendid in design. This result far
exceeded Pumen’s expectation and made the monastery the largest one in the region.”®

This renovation brought another wave of patronage to Ciguang si. After learning that
Ciguang si had new patronage and the potential to expand, a local person donated to the
monastery a piece of land he had bought to build private estates.”” By the final years of the
seventeenth century, a record says that more than one thousand monks resided in this monastery.
Its abbot Zhongzhou was held in high esteem, not only for his skills in expounding and
practicing Chan, but also for his accomplishment in composing poems and drawing paintings.
In 1701, with two hundred donated taels of silver, this abbot repaired the monastery.*’

Unfortunately, Ciguang si caught fire in 1737, from which it never got a chance to recover.

6.3.2 Ciguan Si in the Historical Context
The growth of Ciguang monastery coincided with the growing popularity of Mount Huang.
The Huangshan area was five hundred kilometres in circumference, with its major part in three

counties of Xiuning &, She #i, and Taiping "~ which belonged to She #i and Xuan ;Eh’

sub-Prefectures respectively. During the period under discussion, this area was home to two

" Huangshanzhi dingben 3, pp. 413-14.

" Huangshanzhi dingben 2, pp. 404; 5, p. 111. Huangshanzhi xuji 3, pp. 159-64.

" Huangshanzhi dingben 2, p. 354.

8 For the monk Zhongzhou and his maintenance of Ciguang monastery, see Huangshanzhi xuji 7, p. 617, 628; 1, pp. 15-17,
75-80, 83-87.
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influential groups: Huizhou merchants (huishang '(?.?'i"rfﬂ) and a large number of jinshi.*' In

other words, Huangshan was in a place full of wealth and literary talent, and so was Ciguang si.
Prior to the Jiajing era, it seems that local people did not have much interest in this mountain. A
landmark event in the local history happened in Jiajing 21 (1542) when sixteen literati

organized a Tiandu association (tiandushe f\f[ﬂff) and spent one day together at the Tiandu

peak of Mount Huang to compose poetry.*> These participants seem to have lacked influence
even on a regional level, but nonetheless this gathering was seen as a memorable event by local
literati shortly after. As local wealth increased rapidly and the social status of local sons grew
quickly, they increasingly felt dissatisfied with the obscurity of their hometown and thus started
a launch an effort to reshape and promote the image of their hometown. As an important step
they chose to promote Mount Huang which, fortunately for them, was full of gorgeous scenery.
As a result, aiming to promote it into China’s most foremost mountains, like Mount Tai, Wutai,
and Song, they compiled at least three voluminous books exclusively for this mountain during a
short period of time.™

The imperial presence in Ciguang si was partly a result of this campaign of promoting
local pride,** and its appearance in turn advanced such efforts. When comparing Buddhist
temples in the area, Bao Ying’ao clearly pointed out that Ciguang si was in high esteem due to
the bestowed statues.®® In fact, in the literature related to Ciguang si, Pumen, the statues as well

as the canon, and the gorgeous scenery were the most common topics and, more interestingly,

81 Huizhou merchants, the family clans in that area, and their relationship have sparked strong interest among scholars. See H.
T. Zurndorfer, “Learning, Clans, and Locality in Late Imperial China: A Comparative Study of Education in Huichow (Anhwei)
and Foochow (Fukien) 1600-1800. Part I1,” Journal of the Economic and Social History of the Orient 35.2 (1992), pp. 109-44;
Michael Szonyi, Practicing Kinship: Clan and Descent in Late Imperial China (Stanford, Calif.: Stanford University Press,
2002); K. Hazelton, “Patrilines and the Development of Localized Clans: The Wu of Hsiu-Ning City, Hui-Chou, to 1528,” in
Kinship organization in late imperial China, 1000 — 1940 , ed. Patricia Buckley Ebrey (Berkeley, Calif.: University of
California Press, 1986), pp. 137-69; Qitao Guo, Ritual Opera and Mercantile Clan: The Confucian Transformation of Popular
Culture in Late Imperial Huizhou (Stanford, Calif.: Stanford University Press, 2005); and Brook, “Funerary Ritual and the
Building of Clans in Late Imperial China.”

82 Tiandu is a major peak of the Huang Mountain. For the first association named after it, see, Huangshanzhi dingben 2, pp.
324-26; 5, pp. 211-12.

8 For the ambition of those people in this regard, see Huanghai, pp. 49-50.

84 The ties between Ciguang si and the inner court continued for some time. For example, when learning that the temple lacked
enough space housing the canon and statues, it is said that Wanli collected several thousand taels of silver for it, but this story
cannot be substantiated. See Huangshanzhi dingben 3, p. 499, In Wanli 43, Ma Jing was still seen in the Ciguang si. See,
Huanghai, p. 179a.

% Huangshanzhi dingben 3, p. 568.
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Pumen and the canon were mentioned much more because of the royal flavor than their
religious value.*

Pan Zhiheng, a native of She county, actually served as a coordinator in this movement
through his extensive connection with other scholar-officials, particularly those in J iangnan.87
He reestablished the Tiandu Association after sixty nine years of the first gathering of this
association. In this newly founded association, performing literary work, practicing meditation,
and reciting the Buddha’s name were central to the group’s activities. Pan Zhiheng also
organized an association named after Pumen explicitly devoted to Buddhism. Some members of
these two associations overlapped. Accordingly, the Tiandu Association declared it to be the
outer protector of the Pumen Association,*® and they often acted together.*® Besides, Pan
Zhiheng had a close connection with leading literati of the age, like Yuan Hongdao, Li Zhi,
Tang Xianzu W™ (1550-1616; jinshi, 1583), Tu Long "5[# (1543-1605; jinshi, 1577).”
Obviously, such a large network enabled him to get wide support for his undertakings. For
example, when compiling the Huanghai, he attained assistance from as many as fifty-five
literati to collate the draft.”’

In this process of promoting local pride, the people in the area of Mount Huang also got the
assistance from scholar-officials in other regions. This area was in the vicinity of Jiangnan’s
core region, through which it had close relationships with all other parts of the country due to
its extreme success in the civil examination and commerce. As a result, many leading literati,
such as Feng Mengzhen, Yuan Huang, Ge Yinliang E’LFUT;M (jinshi, 1601), Qian Qianyi, and Xu
Xiake in Jiangnan participated in this enterprise. They visited this area and wrote many

laudatory writings for it.”> Besides, there were some literati who did not visit this area but still

% For example, see Huanghai, p. 164b, 173b.

87 Cf. Brook, “Family Continuity and Cultural Hegemony: The Gentry of Ningbo: 1368—1911,” in Chinese Local Elites and
Patterns of Dominance, ed. Joseph W. Esherick and Mary Backus Rankin (Berkeley: University of California Press, 1990), pp.
27-50; Craig Clunas, Superfluous Things: Material Culture and Social Status in Early Modern China (Urbana, I11.: University
of Illinois Press, 1991).

% Huangshanzhi dingben 3, pp. 487-88.

% For example, see ibid. 3, p. 565, and Huanghai, p. 35.

% For Tu Long, cf. Araki, “To Ryt to Kan Shido” Falz E ‘g‘f%fg, Nihon chiigoku gakkai ho F17% f| l@ﬁ'?ﬁ%, no. 28 (1976),
pp- 187-99.

%! For this kind of networks, see Tobie Meyer-Fong, “Packaging the Men of Our Times: Literary Anthologies, Friendship
Networks, and Political Accommodation in the Early Qing,” Harvard journal of Asiatic studies 64. 1 (2004), pp. 5-56.

%2 Feng Mengzhen recorded his trip to Mount Huang in poetry, essay, and diaries. See, for example, Huangshanzhi dingben 4,

pp. 674-87; KXT 26, pp.6-11, 406-8. For other people, see Huangshanzhi dingben 5, pp. 38-65, Huanghai, pp. 46-47, 53,
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participated in that campaign. For example, a literary man in Hangzhou wrote a piece to praise
the purity and beauty of Mount Huang, but he admitted that he had never visited Mount Huang
and that he only heard of the mountain from Tang Binyin and Pan Zhiheng.”> Dong Qichang
ranked Mount Huang as the sixth most important mountain in China, but he had not actually
visited it.”* As a result of these collective acts, the influence of this area expanded quickly.”

Pumen and Ciguang si also had particular attraction to these literati. With regard to Pumen,
his close tie with Wutai was an asset for him to attract scholar-officials all around. Mount Wutai
had been a sacred Buddhist site roughly since the Tang dynasty, and it even became a must-visit
place for Dharma-seekers in the late Jiajing and early Wanli era, as we will see in Chapter
Seven. In addition, Pumen’s master Zhencheng, as discussed in Chapter Five, was a leading
monk favoured by both Cisheng and Wanli. Pumen’s activities at Mount Huang had obvious
marks of Wutai. For example, his establishment of the Pumen Association modeled on an
example set by Zhencheng at Wutai.”® When Pumen built the Dabei chapel, he also asked his
master to write an essay for it, which he did.”’

In addition, the public nature of Ciguang si appealed to the literati for two reasons. First, it
proved that Pumen was selfless, which increased the chance to have a qualified abbot. Pan
Zhiheng pointed out that a Buddhist temple should not be headed by a selfish person, and that
the decay of Buddhism in the Ming dynasty, when compared with the Tang and Song dynasties,
had much to do with a shift in the establishment of an abbot from public selection among
virtuous people to inheritance between a master and his disciple.”

More importantly, a public monastery opened a door for patrons to take part in, if not
control, the running of the temple. Two of three regulations that Pan Zhiheng set for the Pumen

Association were as follows:

First, once the association is built, it should be permanently shared with people of the
Way from ten directions, and the head of the chapel is prohibited from accepting disciples

without permission. In the case that his disciples or family members attempt to control the

107-111, 119-21.

% Huanghai, p. 59.

% Ibid. p. 50.

Huangshanzhi xuji, p. 7.

Huangshanzhi dingben 3, pp. 486-88, and Huanghai, p.37.
Huangshanzhi dingben 3, pp. 472-73.

Huanghai, pp. 37a-b.
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property, [they] would be charged with stealing property of monks of the ten directions and
discarded by all for the common benefit of monastery. Second, this chapel does not
establish a constant head. A virtuous person will be selected as a leader at the start of a year.
All things, big or small, will be carried out according to his direction. He steps down at the
end of a year. If invited once again, he will lead for another year. [A leader] who is

reluctant to resign would be abandoned by all people. — « hLFEEF=rY, <54 1 HEiEHH,
TE;T'F:'; SR TN N s TS SIS L SR S H‘J["F\ 4, FJEA AN

i_ﬁ?é”ﬁ , BIERPET - PR, SN RS, 25 axs‘b NN
ﬁ%’ HE ﬁ»‘y&a. £ s, Higy >

Two points deserve particular attention. First, it imposed strict restrictions on an abbot lest
he completely control the association. Second, the yearly selection of the abbot actually opened
the door for lay patrons to participate in the choice of its leader and thus its daily running. This
point confirms Wu Jiang’s argument that the involvement of literati with monastic
administration was no longer a rarity but had become a reality in the late Ming and early Qing
period.'”

Against this background, it thus comes as no surprise that Ciguang si was not the only
temple in this area which grew rapidly during this period. Except for Pumen, three other

101

important monks were also active in the area, ~ each of whom founded important monasteries

and received enormous support from Huangshan natives, as Pumen did.'**
6.4 Concluding Remarks

The development of Buddhist temples in the mid- and late Ming was sensitive to changes
in patrons, largely because their independence had been substantially weakened since the late
Yuan and early Ming period. In different periods and regions, Buddhist temples had different
types of patrons who, as to be discussed in the last chapter, were different in the way they

responded to political changes according to their different positions in the power structure, and

% Ibid., pp. 37a-b.
1 See Wu, Enlightenment in Dispute, pp. 258-63.
1% They were Yuan Guang]l 7‘« ’?’4 % who build Yungu si ;*%:“ETJ Yicheng — 7 who built Shizi lin 4jj~"#£, and Xinyue -~ %]

who founded Tianhai =&

192 For example, Huangshanzhi dingben 3, p. 512, records patronage to Yicheng, including a patch of land.
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who had different agendas, depending on economic, cultural, and social circumstances. Such
diversity in patronage finally resulted in the different regional and temporal features in the
development of Buddhist temples.

During the period under discussion, the development of Buddhist temples in Beijing
primarily depended on inner court elite, common laymen, and local elite whose members were
very different from their counterparts in the Jiangnan region. In the Jiangnan region, they relied
primarily on scholar-officials. These groups were not always supportive of Buddhism. Instead,
they might have been indifferent to Buddhism or, in the case of scholar-officials in Jiangnan,
even hostile to it. In addition, eunuchs and scholar-officials both were eager to act in
cooperation with the imperial family, particularly the ruler himself, but the relationship between
the two groups was subtle: scholar-officials were cautious to minimize their appearance in
Buddhist projects which were under the charge of eunuchs, but they appeared to accept more
easily the latter’s presence in their own projects through presenting it as a kind of imperial
symbol.

These above-examined cases demonstrate several types in the development of Buddhist
temples from mid- to early Qing. Their fates were eventually determined by the interaction of
the samgha with different social groups, and such interactions were in turn decided by both the
general political climate and the social, economic, and cultural situation in local society. It is
worth noticing that different areas had their own local agenda even under the same political
context and that Jiangnan society was becoming more independent of the state than the society
of Beijing/ North China. As a result, temples in different regions were distinct in the directions
and timing of developments. In order to have a clearer look at how these growths at different
paces finally changed the contour of Buddhism at a higher level, I will proceed to a regional

study in the next chapter.
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Chapter 7

1600: The Buddhist Centre Shifts

In the preceding chapters, I have examined how different social groups in Ming lay society
adjusted their relationship with Buddhism according to the shifting cultural, social and political
climate of the times; I have also examined how the samgha and Buddhist monks responded to
and were influenced by these changes as well. However, these studies are mostly built on case
studies from which it may be difficult to arrive at a more complete picture of Buddhism in this
age. To solve this problem, I will adopt a more regional approach in this chapter and closely
observe the evolution of Buddhism in North China/ Beijing and Jiangnan. I will also examine
the interrelation between Buddhism in these two areas, thereby understanding the dynamism on
a national level behind the late Ming Buddhist revival.

This chapter consists of three sections. First, through tracing and mapping changes in the
activities of eminent monks and the fluctuation of temple building projects during the
Jiajing-Wanli period, I will provide an overview of the trajectory that Buddhism experienced in
contemporary major Buddhist centers, including Beijing/North China and the Jiangnan region.
Then, I will explain why Buddhism had different trajectories in relation to contemporary politics,
patrons, and local context. Finally, I will explore the interaction between these two Buddhist
communities, which although two thousand kilometres apart, were both pivotal to the
development of Buddhism at the time. By the end of the chapter a more complete image of the

late Ming Buddhist revival will emerge.

7.1 Mobility of Eminent Monks

Examining monks’ activities provides a sensitive indicator of the overall wellbeing of
Buddhism in any given time, and this is particularly true for the Ming period- a time when
Buddhism lacked doctrinal creativity. Biographies of eminent monks remain the most
comprehensive and fundamental primary resources for scholars who wish to understand the

lives and thoughts of individual Buddhist masters or the samgha in general for this specific
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period." Thus my study in this section will be mainly based on these collections.

7.1.1 Temporal Distribution of Eminent Monks
At least five collections of biographies were published about eminent monks in the Ming

ey

dynasty period, including the Da Ming gaoseng zhuan J\F[EJFF‘,'J f’F]' (8, Bu xu gaoseng zhuan ¥

E"J lﬁﬁﬁ, Gaoseng zhaiyao ﬁgj |ﬁ}ﬁﬁ§l, Shijian jigu liie xuji %@‘%ﬁ]}%?@% , and Xinxu gaoseng

-
1]

zhuan si ji ?%EFF‘,'J |'!F[' P4 E: 2 Together they present us the most comprehensive biographical

information about nearly three hundred eminent monks. Drawing on these sources, this section
will trace the various activities of Buddhist monks of the time and in particular monks in Beijing.

Table 6 below is constructed using these five sources along with a variety of other sources
used to supplant information when necessary. There are at least three kinds of biographies in the
biography of eminent monks, depending not only on the importance of the protagonist but also on
the accessibility of his information. In this Table, a “formal biography” refers to a detailed

biography attached to a major figure while an “attached biography” (fuzhuan [f{E or fujian [ff

' As we shall see later, some problems exist in this kind of material. For one thing, the information accessible to the authors
was usually incomplete, which was exacerbated by socio-political disorders that frequently took place. For the second, sectarian
concerns could become so evident in these collections that readers have to question their standards of inclusion and exclusion.
Nevertheless, so far they are still the most comprehensive and reliable source we can obtain. For general discussion about the
nature of biography of eminent monks, see Shinohara Kdichi [®’F(7t— , “Two Sources of Chinese Buddhist Biographies: Stupa
Inscriptions and Miracle Stories,” in Monks and Magicians. Religious Biographies in Asia, eds. Phyllis Granoff & Koichi
Shinohara (Oakville: Mosaic Press, 1988), pp. 94-128. Idem. “‘Biographies of Eminent Monks’ in a Comparative Perspective:
The Function of the Holy in Medieval Chinese Buddhism,” Chung-hwa Buddhist Journal, no. 7 (1994), pp. 477-500.

Some Japanese scholars have studied Buddhist monks in a similar way. Yamazaki Hiroshi [!["% 4., Shina chiisei bukkyd no
tenkai S ] ([ F¥DHF (Tokyo: Shimizu Shoten, 1942), studied the expansion of Buddhist monks from the Eastern Han
dynasty (25-220) to the Tang dynasty (618-907). Shigenoi Shizuka Jp52%] ‘[ﬁ, “Juichi seiki igo Chagoku no bukkyd kydsen no
gaikyo” 11 {7/ S 1B D [ FF58 DR (Otani nenpo = 77 5 19 [1967], pp. 255-312), researched the spread of
Buddhism in China after the eleventh century. HasebeYtkei, Min Shin bukkyd shi kenkyii josetsu P& (5% Fil?ﬁl?[tﬁ‘%& (Taibei:
Xin wenfeng chuban gongsi, 1979), tried to observe the development of the Buddhist communities during the Ming and Qing
period. In addition, Chen, “Mindai bukkyd shakai no chiiki teki kenkyd,” pp. 162-95, explored the activity of eminent monks on
the basis of their biographies. A big difference between my study and theirs is that the unit of time I use is relatively smaller,
which would have particular advantage when Buddhism experienced dramatic changes during a short time, which is what
exactly happened in the period under discussion.

% The Da Ming gaoseng zhuan {F'EJE,'J [pﬁ@ (7.50.2062; 6 vols) was composed by Ruxing [, the Bu xu gaoseng zhuan ]
E@ﬁq I'T;}"ffil (T.77.1524; 26 vols) was collected by Minghe FIR[T, the Gaoseng zhaiyao F‘TJ ['%T}T%ﬁE}I(XZJ 87.1626) was collected by
Xu Changzhi [ﬁf [[YF'}, and the Shijian jigu liie xuji (T.49.2038; 2 vols) was composed by Huanlun f(’ﬁﬁu‘i. The Xinxu gaoseng
zhuan si ji was collected by Yu Meian Pﬁjﬁ%’%‘? and published in Taibei in 1967.
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) refers to biographical details mentioned in passing when recounting others’ stories. “Nominal

biographies,” are those which offer nothing more than a name. Generally speaking, the historic
usefulness of a biography decreases as we move through the formal then to the attached and

finally the nominal biographies.’

Table 6: Temporal Distribution of Eminent Monks, 1522-1662

Type Formal Attached Nominal g
ota

Death Year Biography [Biography |(Biography

1-10 0 1 9 9

11-20 0 0 0 0

21-30 0 1 1 2
Jiajing

31-40 3 0 0 3
(1522-1566)

41-45 6 0 7 13

Unclear 15 5 0 20
Sub-total 45 23 7 17 47
Longqin

s4ing 1-6 4 0 1 5

(1567-1572)

1-10 12 1 0 13

11-20 18 4 0 22

21-30 16 1 0 17
Wanli

31-40 8 3 1 12
(1573-1620)

41-48 9 1 0 10

Unclear 12 1 0 13
Sub-total 48 93 33 3 129

Tianqi 1-7 13 2 5 20
T-S

Chongzhen 1-17 24 10 0 34
(1621-1662)

Southern Ming 1-18 |29 10 0 39
Sub-total 42 66 22 5 93
Total 141 186 85 28 299

In Table 6, for convenience the monks are categorized according to the year of death. The

earliest year of which is Jiajing 1 (1522) and the latest is 1662, the final year of the Southern Ming

* A typical biography of a monk might include details such as his name, native place, reasons for leaving home, masters and
monasteries he visited and/or was affiliated with, his activities after becoming a senior monk, and a description of his death.
Sometimes, his age, the death year and even birth year are also given. However, it rarely offers any temporal information when

these events actually happened.
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which overlapped with the Qing dynasty for nearly twenty years.* As a rule, a monk could also be
counted in if he has been ambiguously grouped in the late Ming and early Qing in these
collections. The period from 1621 to 1662 is used only for comparison in this paper and
represented by “T-S” (Tianqi-Southern Ming) for convenience. “Unclear” is used to group those
who are ambiguously said to die in a given reign period but the date of death is not offered.’

Even without considering the differences in the nature of these three kinds of bibliographies, it
becomes clear on the basis of Table 6 that although the different reign periods cover a similar span
of time of over forty years, the appearance of eminent monks fluctuated drastically: 47 monks
emerged in the Jiajing period, and this number almost tripled in the Wanli period, which was
followed by a one-third drop in the T-S period. More specifically, during the first three decades of
the Jiajing period it is rare to see eminent monks, and when you do encounter them there is very
little information given, only their names. Roughly commencing in 1550 (Jiajing 29), the
appearance of eminent monks increased; moreover, the last five years of the Jiajing era put an
optimistic cap on his reign period with a soaring four-fold increase over the preceding ten years.
This surge extended into the Longqing period (1567-1572) and finally reached its peak in the
1590s. Then a continuous drop came during the next thirty years, during which the lowest point
appeared in the early 1600s. Beginning with the 1620s, once again eminent monks became active
to a moderate degree until the end of the Southern Ming in 1662. This Table confirms a general
image that Buddhism was stagnant in the mid-Ming and prosperous in the late Ming, but it also
raises some problems: why did such an increase start around 1560 at the exact time when Jiajing

suppressed Buddhism? Where did this revival get its dynamic allowing it to escalate into the first

* Among two hundred and ninety-nine monks studied here, one hundred and seven are given the birth and death years. They had
an average age of 68.59.

> This Table does not count thirty three biographies in the Xinxu gaoseng zhuan si ji. It is hard to identify the time of
protagonists’ activities but fall between biographies within the one hundred and forty years under discussion. Given that as a rule
biographies in this collection are first grouped into ten categories and then organized chronologically within each group, it seems
safe to say that most of these biographies, if not all, could also be included in this study. They are excluded from this Table
simply because of the lack of information for further analysis. The Shijian jigu liie xuji is also edited chronologically, with a
lower quality. It puts together some biographies under a year after an interval of time, and this year is thus used for analysis if no
more information is found elsewhere.

By the way, although these collections record most eminent monks of the time, they neglect a few of them, like Juelang
Daosheng ZELE L (1592-1659). This regret could not be easily remedied by referring to the collections of biographies of
contemporary Chan masters, for they follow different standards of selection. More importantly, since the majority of Chan
masters were natives of the Jiangnan region and became increasingly active only after the 1620s, counting them in would

reinforce rather than weaken the conclusions we will reach at the end of this paper.
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decades of the Wanli period? Most importantly, why did a sharp drop happen in the 1600s until
Emperor Wanli’s death?

In addition to the temporal imbalance, the appearance of eminent monks was also uneven in
space. In fact, although Beijing and Jiangnan were two small regions in the much larger Ming
polity,® the percentages of eminent monks present in these two areas amounts to about eighty-five
percent of the entire Ming dynasty during the Wanli era and more than seventy in the T-S period.
Such a high share of the entire realm’s community of eminent monks displays the dominant
position of North China and Jiangnan in the Buddhist world of the age. For that reason, I will

mainly examine North China and the Jiangnan in the following section.

7.1.2 Patterns of Mobility of Eminent Monks in Beijing/North China and Jiangnan’

With this knowledge of the regional dominance of Beijing/ North China and Jiangnan in mind,
we are now in a better position to closely observe the activities of eminent monks during the mid-
to late Ming period. A major component of my analysis is to consider the pattern of eminent
monks’ activities as depicted in their biographies. A typical pattern consists of information stating
the birthplace of a monk, the places and masters he visited for instruction, and the region that he
finally stayed in to educate new novices. I assume that the trajectory of mobility represents a
series of choices that a monk has made in response to the state of the samgha and the secular
world. With sufficient cases, therefore, such quantitative analysis can reveal significant messages,
such as regional diversity in people’s interest in Buddhism, the places and masters that were
considered by contemporaries to be suitable for visit,® and to what extent a place was attractive
for a monk to stay for his religious activities. When such examinations cover a period of one
hundred years, it might become possible to display what Buddhism experienced in a given place,
and the relationship between this place and occurrences in other areas. This understanding in turn
requires an examination of local Buddhism in the national context.

Only a small group of eminent monks were active in the Jiajing era and only a few of them

¢ As for the definitions of North China and Jiangnan in this dissertation, see footnote 48 in Chapter Three.

7 A portion of this section was published as an article “The Collapse of Beijing as a Buddhist Centre: Viewed from the Activities
of Eminent Monks, 1522 to 1620,” Journal of Asian History 43.2 (2009), pp. 137-63.

8 It could be controversial about when and where a monk received his dharma transmission, as this involves not only the
completion of his apprenticeship but - more often than not - the choice to align himself with a specific line of Buddhism. It is not
unusual to fabricate such a clan because “by means of dharma transmission, Dharma heirs gain legitimacy to succeed to the
patriarchal position in an imagined family.” (Wu, Enlightenment in Dispute, p.34). In such cases, I follow the conventional

opinion as much as possible.
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were present in the capital region during this era. To be specific, six monks sought Buddhist
education in Beijing, including one Beijing native. Among the five non-Beijing monks, four
came from different provinces and then stayed in the capital area. The fifth non-native Beijing
monk came from the Jiangnan region and eventually returned home. For contrast, in the
Jiangnan region three monks came from nearby areas and four were native.” Therefore,
roughly speaking in this period Beijing was able to attract more monks from other areas, while
local monks in the Jiangnan region were generally more interested in remaining in their locality.

Hanshan Deqing may agree with this observation. He once said in a comment,

Since [the court was] moved northward [from Nanjing to Beijing], the Chan school has
fallen in obscurity, while the doctrinal schools alone have concentrated on the capital. In the
Jiangnan region, the way of Dharma fell into decay gradually so that it was no longer known
to anybody. By the Zhengde and Jiajing transition, even in the [Buddhist] lecturing altar of
North China, there were only two great masters (dalao ) of Tong'® and Tai.'' They

occupied the magnificent seat in the capital [to preach the Buddhist teaching], and learners
congregated there from all over the country. | I*81 &, [ijlligi Mz, JHREH- 4, &
O T L [ . T VR IR, SR 0 A, S

EX R

This paragraph reveals regional differences in the religious choice between North China and

South China."”> More importantly, it shows a shift of the Buddhist centre from Jiangnan to Beijing

? Noticeably, three of them were recorded owing to their efforts to protect monasteries from being appropriated by the local
powerful or plundered by Japanese pirates.

1% Master Tong once lived in Tianning i monastery in Beijing. A 1546 memorial claimed that he attracted over ten thousands
of participants when preaching Buddhist teachings and imparting the precepts. Although this description appears to have been an
exaggeration, Jiajing ordered his arrest out of the security concern.

"' Like many of his contemporaries, nothing is known about Master Tai. Such lack of knowledge about masters of their
importance demonstrates the decline of Buddhism of that period.

12 HSMY 30, p. 639b.

'3 For the popularity of the doctrinal school in Beijing, for example, scholars have pointed out that by the Jiajing-Longqing
transition period the Huyan School still remain influential which it had obtained since the Yuan dynasty. See Chen, “Ming
Huayan zongpai Bianrong heshang ruyu kao.” In fact, it has long been observed that people in north China generally prefer the
doctrinal school of Buddhism over the Chan School, which makes them different from those in South China. And these regional
differences in the choice between the text studies over abstract speculation also take place among differenct schools of

Confucianism and Daoism.
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accompanying with the moving of the imperial capital from the former to the latter. As for the

activities of eminent monks in the Wanli period and after, let us look at the following tables.

Table 7: Mobility of Monks in Beijing/North China during the Wanli and T-S periods

Place Time |Wanli Period

T-S Period

Pattern Beijing North China |Beijing  [North China

Jiangnan 9 14 2 6

Leave (for)
Other places |2 2 1 1
Native 5 7 0 0

Stay (from) |Jiangnan 1 1 0 0
Other places |18 23 3 5

Share in the country 35 (34%) 47 (46%) 6 (8%) |12 (17%)

Table 8: Mobility of Jiangnan Monks during the Wanli and T-S periods

Time
Wanli Period T-S Period
Pattern

Beijing 1 1
Leave (for)

Elsewhere 2 3

Native 26 19
Stay (from) Beijing 1 2

Elsewhere 12 16
Share in the country 42 (41%) 41 (57%)

The mobility outlined in the above two Tables displays two basic patterns: one categorizes

people who travelled to a new place to learn and then left; the other categorizes those who also

went to a new place to learn but never left. Those who chose to leave are further categorized into

two groups according to their destinations and those who remained into three groups according to

their native places. The A (B) format in the last lines of Tables 7 and 8, A refers to the number of

monks in a specific category, and B shows the percentage that they accounted for in the entire

country.

From Table 7, it becomes evident that, with its share of 46 percent of all eminent monks
appearing in the whole country, the ability of North China in the Wanli period to attract these
monks was stronger than any other region comparable by scale. In the T-S period, however, this

percentage dropped dramatically to 17. This tendency applies to Beijing, whose percentage
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plummeted to 8 in the T-S period from 34 in the Wanli period. Given that Beijing had a dominant
position in North China in terms of Buddhism, such a phenomenon is not surprising. According to
Table 8, in contrast to their running out of steam, the share of the Jiangnan region increased from
41 to 57 between these two periods, and that of other regions more than doubled.

Although Table 7 shows that eminent monks were more likely to concentrate in North
China/Beijing in the Wanli period, their distribution must be unequal given that the Wanli period
covers forty eight years. From Table 9, we see the number of monks active in Beijing continuously
increased in the first twenty years of the Wanli period, with a peak emerging around 1590, and
then continuously declined in second half of this reign. Thus, the 1580s and 1590s took more of
their share in the whole Wanli period. Accordingly, during these twenty years Beijing occupied a
more important position in the Buddhist network across the country. In other words, Beijing was

most attractive for eminent monks in the 1580s and 1590s.

Table 9: Temporal Distribution of Eminent Monks in Beijing during the Wanli Period

Time (yr). 1-10 11-20 | 21-30 | 31-40 | 40-48 | Unclear

People 5 9 7 6 6 10

In addition, Beijing/North China had the strongest influence on Buddhism across the country
in the Wanli period. A monk could leave or stay in the place where he had received the Dharma
transmission. Their presence as senior monks was an asset for a place because they were able to
independently expand the Buddhist teachings. Thus, their staying or leaving could be readily
converted to be an indicator of the influence of Buddhism in a given place.

In Table 10 below, A in the A (B) format refers to the number of a specific group in a category
and B the percentage that this group occupied in the entire category. According to Table 10, 31
percent of monks who had studied in Beijing finally left for other regions, and 66 percent chose to
stay behind. The percentage of monks leaving North China was a little higher. In the T-S period,
half of the monks who studied in Beijing finally chose to leave. “Leaving” means the output of
Buddhism and thus could be seen as a safe indicator of influence of a locality over other areas. In
sharp contrast, Jiangnan’s figure in this regard was as low as 7 percent in the Wanli period, and

rose slightly to 10 percent in the T-S period. Given Beijing/North China had a higher percentage
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than all other areas, at least in the Wanli period, Beijing/North China had the biggest contribution

to and thus influence on Buddhism at the national level.'*

Table 10: Index of Eminent Monks’ Influence on Different Areas

Time
Wanli Period T-S Period
Pattern

Influence on other  |Beijing/North China 11(31%)/ 16(34%) 3(50%)/ 7 (58%)
places Jiangnan 3(7) 4 (10%)

Beijing/North China 24(69%)/ 31(66%) 3(50%)/ 5(42%)
Local Influence

Jiangnan 39 (93) 37(90%)

Therefore, before the 1600s, especially in the 1580s and 1590s, Beijing/ North China were
the place where eminent monks were most active and this region exerted the biggest influence
on other regions in the Buddhist samgha. Contemporary people actually noticed this

phenomenon. Tao Wangling [#1WE%% (1562-1609) pointed out that the imperial capital was
“where the genuine Dharma existed” (3Ei1 7771 ) and where the Dharma-seeker must visit. And

the Buddhist temples dotted inside and outside the capital everywhere.”"> Similarly, Wang
Yuanhan = 7t % (1565-1633) described Beijing as “the sea of monks”( ['IFTQ—@ ). He observed

that the number of its temples was up to one third of civilian houses in Beijing and that the
donation that temples obtained was up to three-tenths of the provision for the frontier army. As a

result, monks from ten directions all converged at Beijing (Ff['yﬂ e, ’ﬁﬁﬁ%ﬁﬁ" +L). In an

oft-quoted paragraph, Wang Yuanhan recalled the state of Buddhism in Beijing in the 1580s and

4 One might be reluctant to accept this point. In fact, a simple comparison of the frequency by which those famous Buddhist

sites are mentioned in our sources might help reaffirm this point.

Place
- Beijing | Mt. Wutai | Mt. Funiu | Mt. Song | Mt. E’'mei | Mt. Jizu | Putuo Island | Mt. Tiantai
ime
Wanli 43 32 16 10 11 11 13 8
T-S 15 13 5 2 3 7 3 5

Beijing and Wutai are located in North China; Funiu and Mount Song ‘F;j in central China; Mounts E’mei 'I'ﬂ'l"jFl and Jizu ¥%fLlin
southwest China; Mount Tiantai —ZE& and the Putuo ?} [ Island in south China. As this table shows, in the Wanli period, areas

in North China were most frequently visited, south the least, and central as well as southwest in between. During the T-S period,
a drop happened universally in all places, with those in North China suffered from the biggest loss.
15 SKHB 58, p. 136; Tao Wangling [#Wi, Xiean ji B'% & (Taibei: Weiwen tushu chubanshe, 1976), pp. 31a-33a.
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1590s as follows, although it includes some exaggerations.'®

At that time, people seeking for the Buddhist way in the capital were as dense as a forest.
The great friends included Daguan, Langmu, Hanshan, Yuechuan, Xuelang, Yin’an, Qingxu,
Yu’an and others. Officials had Huang Shenxuan, Li Zhuowu, Yuan Zhonglang, Yuan
Xiaoxiu, Wang Xinghai, Duan Huanran, Tao Shigui, Cai Wuyue, Tao Butui, and Li
Chenzhi. They sought for common interest from each other and matched with each other
like a case and its cover. £l EJJ’TJE}F SEL N Y IHID%; %%‘ SRS 0 2
B B EYREE . R O BT Rl S ps e
BRI~ e () 2T IR - B RS BRESR, FEAR A

In fact, Beijing/ North China were almost a unanimous site for Dharma-seekers in the first
half of the Wanli period, particularly for those who would play the most important roles in the
Buddhist revival. Roughly beginning with the final years of the Jiajing period, monks resumed
their tradition of travelling everywhere to seek instruction. A typical route of the time was from
their hometowns to Beijing, to Mount Wutai, and to Mount Funiu (%~ and Mount Song ‘ﬁ:gj The
frequency of visiting Beijing is much higher than other areas, as evidenced by a fact that almost all
important monks who completed their apprenticeship before 1600s shared a trip to Beijing for
further instruction, such as Deqing, Zibo Zhenke, Yunqi Zhuhong, Xuelang Hong’en, and Daqgian
Changrun.'®

7.2 Fluctuations in the Buddhist Infrastructure

In addition to the activities of monks, the construction of temples is another important

' Some of them did not appear in the capital at the same time. For example, Deqing had been exiled to Guangdong before Li

Zhi arrived in Beijing. Meanwhile, Xuelang visited Beijing only for a short period of time in the early 1580s.

7 Wang Yuanhan = 7 1, Ning cui ji 215 (in Congshu jicheng xubian %‘é?;;% F‘m%hfx'j [Shanghai: Shanghai shudian,
1994], vol.117), p. 201. To observe the flourish of Beijing Buddhism in the Wanli era, for example, see a monk’s life of six
years described in Xing xu gaoseng zhuan, p. 1147.

'8 There were several key monks who attracted Dharma-seekers to Beijing during this period. For the doctrinal tradition,
Dharma masters Song 17 and Xiu # magnetized many young people. For the Chan tradition, it was Bianrong Zhenyuan and

Xiaoyan Debao {J;"é [FEEF (1512-1581). In fact, almost all of these monks mentioned here once sought instruction from

Bianrong and Xiaoyan.
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indicator of the state of Buddhism at any given time."” Here I look at the fluctuations in temple
building during the Jiajing-Wanli era and draw on evidence provided primarily by local
gazetteers.”’ In addition, given that the Jiangnan region which was not a singular administrative
unit in the Ming dynasty lacked a unified record about Buddhist temples, I will examine the
general development of Buddhism in this region through studying its smaller parts including:
Suzhou, Songjang, and Hangzhou. The reason for this choice is because taken together, these
three prefectural cores were the most important Buddhist centers in the Jiangnan Region.

I roughly group these Buddhist structures into the two categories of temples and chapels,

with the first including those called si §lj (monastery), miao & (temple), chang %y (plant) and
lin #F (forest) and the second those an # /2+ (chapel), yuan [% (yard) and ta fﬁ (stupa).

Although there were no strict distinctions between the two, a temple in the Ming dynasty usually
had a name tablet conferring legitimate status whereas a chapel did not. Also temples were
bigger in scale and generally older in pedigree than chapels. Moreover, many chapels in the
Jiangnan region were built exclusively to practice meditation.”’ And a chapel had a higher
chance of housing nuns than a temple. Therefore, differentiation between these two categories of
Buddhist structures is significant in political, economic, religious and social terms.

Table 11 below calculates all recorded Buddhist building, rebuilding, repair and renovation
projects that took place during the period under discussion. For temples that experienced more
than one construction project each of these projects has been counted individually. Data
concerning the Tianqi-Chongzhen period herein is used only for comparison and it will not be
analyzed in any detail. Some observations could be made on the basis of Table 11.

A) Generally speaking, temple building in the Beijing area was decreasingly active starting
in the Jiajing era into the Longqing and Wanli eras and ended with a drastic fall in the
Tianqi-Chongzhen period.

B) Specifically, in the Jiajing era, there was a decrease in building in the second decade
following the first ten years of his reign. This tendency was reversed in the third decade and
then increased throughout the later half the Jiajing period. The Longqing era did not change this

rising trend. In the first decade of the Wanli era, the yearly average of temple construction

' For previous study in this field, see Eberhard Wolfram, “Temple Building Activities in Medieval and Modern China,”
Monumenta Serica, no. 23 (1964), pp. 264-318 .

% Given that the gauge that the authors of gazetteers recorded the temples were very different, I will not simply compare the
number of the (re)built or destroyed temples but compare the general tendency that the temple building experienced in different
regions over time. Cf. Chen, “Mindai bukkyd shakai no chiiki teki kenkyt,” pp. 149-161.

2! For the sudden appearance of chapels in the Jiangnan region, see Songjiang fuzhi (1631) 51, p. 1353.
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reached its highest point during the one hundred and twenty three years under question. This
figure decreased a little bit in the second decade but dropped by half in the third decade. There
was a slight increase in the fourth decade, which was followed by an even bigger drop. Finally,
we see the lowest figure in the last twenty years of the Ming dynasty.

C) If excluding the projects whose start and end dates are unknown, we can roughly say that
temple building was the most active in the Beijing area during the forty two years from Jiajing
30 (1551) to Wanli 20 (1592), with an yearly average of 3.45, but least active in the forty two
years from Wanli 31 (1603) to Chongzhen 17 (1644), with an yearly average of 1.31.

Table 11: Temple Construction Projects in the Beijing Area

Building Yeare Temples |Chapels Total Yearly Average
1-10 14 11 25
11-20 9 6 15
Jiajing (1522-1566) 21-30 14 8 22
31-40 17 20 37
41-45 11 9 20
Unclear 14 15 29
Sub-total 45 79 69 148 3.29
Longgqing (1567-1572) |1-6 12 6 18 3
1-10 27 15 42
11-20 17 11 28
Wanli (1573-1620) 21-30 11 3 14
31-40 14 6 20
41-48 7 5 12
Unclear 18 4 22
Sub-total 48 94 44 138 2.88
T-C Tanqil-7 5 0 5
(1621-1644) Chongzhen 1-17 |13 5 18
Subtotal 24 18 5 23 0.92
Total 123 203 124 327 2.66

Now, let us turn to the Jiangnan region by taking Hangzhou, Suzhou, and Songjiang

prefectures as the sample. Like Table 11, Table 12, 13 and 14 below group the building projects
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into two categories of temples and chapels. Unlike the former, however, these three Tables
include a unique “destroyed” column, which is designed to record three kinds of destroyed
temples, hui §% (destroyed), zhan F"[ (occupied), and gai #¥ (converted). The temples included
in the “destroyed” category were damaged in wars against Japanese pirates and some in fires.
“Occupied” temples are those which were taken over by powerful families or local officials.
“Converted” temples are those which were changed by local officials into public places such as
schools and headquarters for armies. To evaluate how active temple building was in a given

period, these “destroyed” buildings are detached from the overall building statistic.

Table 12: Temple Construction Projects in Hangzhou Prefecture *

Building year Type Temples |Chapels [Destroyed |Total Yearly Average
1-10 0 2
11-20 2 0
Jiajing (1522-1566) 21-30 0 0
31-40 2 1
41-45 1 0
Unclear 7 3
Sub-total 45 12 6 -11 18 (-11) |0.16
Longqing (1567-1572) |1-6 2 5 0 7 1.17
1-10 0 0
11-20 0 1
Wanli (1573-1620) 21-30 5 5
31-40 6 3
41-48 4 3
Unclear 27 48
Sub-total 48 42 60 0 102 2.13
Tianqi-Chongzhen Tanqil-7 1 9 -1
(1621-1644) Chongzhen 1-17 |10 22 -6
Sub-total 24 11 31 -7 42(-7) |1.46
Total 123 67 102 -18 169 (-18)[1.23

** The data source of this Table is based on Hangzhou fur zhi He'[[f7. (1764) (in Zhongguo Mingshu Zhi [[1B 2 {57¢. [Taibei:

Dongfang wenhua gongyin she, 1970]), 7.28-32.
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Table 13: Temple Construction Projects in Suzhou Prefecture **

Building Year Type Temples|Chapels|Destroyed|Total Yearly Average
1-10 2
11-20 0
Jiajing (1522-1566) (21-30 1
31-40 3 1
41-45 1
Unclear 9 6
Sub-total 45 16 7 -13 23 (-13) (0.22
Longqing (1567-1572)|1-6 5 2 0 7 1.17
1-10 6 3
11-20 11 4
Wanli (1573-1620)  (21-30 5 4
31-40 7 14
41-48 7 2
Unclear 14 24
Sub-total 48 50 51 -3 101 (-3) (2.04
Tianqgi-Chongzhen Tanqil-7 7 14 0
(1621-1644) Chongzhen 1-17|23 32 1
Sub-total 24 30 46 -1 76 (-1) |3.17
Total 123 101 106 -17 207 (-17)(1.54

Table 14: Temple Construction Projects in Songjiang Prefecture 4

Building Year 1vpe Temples|Chapels|Destroyed|Total |Yearly Average
1-10
11-20 1 1
Jiajing (1522-1566) (21-30
31-40
41-45 1 1
Unclear 3
Sub-total 45 2 5 -11 7 (-11) |0

2 This data source of this Table is based on Suzhou fuzhi (1693), j. 38-40.
* This Table is made on the basis of Songjiang fuzhi (1631) (Rpt. Beijing: Shumu wenxian chubanshe), j. 50-52.
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Building Year Type Temples|Chapels|Destroyed|Total |Yearly Average
Longqing (1567-1572)(1-6 | 2 3 0.5
1-10 6
11-20 1 3
Wanli (1573-1620)  (21-30 1 2
31-40 3 3
41-48 1 4
Unclear 10 10 -1
Sub-total 48 16 28 -1 44(-1) (0.9
Tianqi-Chongzhen Tianqil-7 0 11 0
(1621-1644) Chongzhen 1-17|0 5 0
Sub-total 24 0 16 0 16 0.67
Total 123 19 51 -12 70 (-12)(0.47

Based on these three Tables, we can make some observations about temple building in
Hangzhou, Suzhou, and Songjiang prefectures:

A) Generally speaking, there was a clear and increasingly upward tendency from the Jiajing
era to the Longqing and Wanli eras, which was followed by a drop in the Tianqi-Chongzhen
period. In terms of the yearly average, the Longqing era was seven times that of the Jiajing era,
and this was doubled in the Wanli era; however, this was followed by a drop of about 30 percent
in the Tianqi-Chongzhen period. Temple building activities in Suzhou experienced a similar
pattern, with an exception that there was increase of about 50 percent from the Wanli era to the
Tianqi-Chongzhen period. In this regard, the experience of Songjiang Prefecture was more like
that of Hangzhou.

B) In the Jiajing era, temple building activities were almost negligible in the Hangzhou
area, and so too in the Suzhou area. Songjiang was not an exception in this respect. In fact,
because of the great loss in the wars against Japanese pirates, destroyed temples even
outnumbered those newly built by 4 in that area. In the Wanli era, roughly starting from Wanli
20 (1592), there was a jump upwards and then this increasing tendency remained until the end
of Chongzhen era. Suzhou and Songjiang display a similar pattern, but in Songjiang the rise
ceased earlier by the end of the Tianqi era.

C) If we take these three prefectures together into consideration, it is clear that temple
building was becoming more active to a moderate degree in the first three decades of the Wanli

era. Then a sudden increase happened in the fourth decade. And this upward tendency continued
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until the end of this dynasty, with a yearly average of 5.58 in the Tianqi-Chongzhen period.

7.3 The Mobility of Monks, Temple Building, and Contemporary Politics

Taking the activities of eminent monks and the temple building together into consideration, it is
easy to find that the trajectory that Buddhism experienced in North China/Beijing during the
Jiajing-Wanli period looks like an n. That is, it was least active in the first two decades of the
Jiajing era but then grew gradually more dynamic in the third decade. Then the building/
renovation of temples increased rapidly in this area, but an obvious growth in the eminent
monks did not appear until ten years later. Nevertheless, generally speaking, from the fourth
decade of the Jiajing era to the first twenty years of the Wanli era, there was a rising tide of
building and renovating temples, with its peak appearing about 1590. A drastic fall took place
around the 1600s, then a slight increase followed, and finally a fall continued until the end of
this dynasty.

Against the political context discussed in the first three chapters, we can see how the state
of Buddhism in North China/ Beijing fluctuated in accordance with the political situation of its
major patrons — the imperial family and eunuchs. For these people, contemporary politics
changed not only their attitudes towards Buddhism but their ability to influence its institutions.
The first half of the Jiajing period was characterized by the success of Emperor Jiajing in
gradually freeing himself from the grip of his ministers and in patronizing Daoism at the cost of
Buddhism. Meanwhile, with this increase in his own personal authority, his reign placed stricter
controls on eunuchs and the imperial family. Accordingly, the state of Buddhism deteriorated in
this period. As for the resurgence of Buddhism beginning with the third decade of this era, it
coincides with Jiajing’s retreat from the court to the Western Garden. This rising wave continued
until the first twenty years of the Wanli era when Cisheng, with tremendous support from
eunuchs and other imperial members, was able to lavish support on Buddhism, although she had
to adjust her ways to support Buddhism after the death of Zhang Juzheng and the exile of Feng
Bao. That the state of Buddhism in Beijing rapidly grew worse in the third decade is highly
revealing in that, due to problems with the successor, a negative relationship developed between
the emperor and his officials and mother. Soon after, however, there was a slight thaw in the
political climate which was reflected in the state of Buddhism at the time.

In addition, changes in chapel building also reflect the political climate. In the building and

renovation of chapels in North China/ Beijing, the Jiajing era was most active but the Wanli era

212



the least, with the Longqing period in between, which thus shows a general downward trajectory.
To be specific, only a few chapels were built in the first half of Jiajing era, but the situation
changed dramatically in the second half of the period when it grew to reach its highest point.
This upward tendency was reversed in the Wanli era, gradually falling from the first ten years to
the minimum yearly average by its last decade. If we consider Jiajing’s harsh treatment of
Buddhism, it is not surprising to find that only a few chapels were built in the Beijing region
from 1522 to 1544. In fact, Jiajing ordered officials to destroy over six hundred chapels.
Therefore, the rapid appearance of chapel building in the rest of this period was actually a
compromise where Buddhists tried to compensate for their losses but also sought to avoid
attracting too much official attention. This was not the case in the Wanli era, however. In the
first decade of the Wanli era there was thus a decrease in chapel building, which forms a sharp
contrast with an increase in temple building of the age.”

In contrast, represented by Suzhou, Hangzhou and Songjiang, Buddhism in the Jiangnan
region evolved at the pace of scholar-officials, its major patrons, who acted under the enormous
influence of politics. Echoing the emperor’s discrimination against Buddhism, during the entire
Jiajing period the samgha not only did receive little attention but it was also preyed upon by
powerful clans, local officials, and Japanese pirates. Comparatively more support was given to
Buddhism in the Longqing and early Wanli years, but the first two decades of the Wanli era was
in nature a “thaw” period in which Buddhism began to recover its conventional ties with society.
A palpable increase in both temple building activities and the frequency of the appearance of
eminent monks in this area happened around Wanli 30 (1602). This phenomenon had much to
do with the intense court factionalism of the time which poisoned not only the relationship
between the emperor and officials but also the relationship between officials. This sinister
situation dampened scholar-official’s political enthusiasm and forced them to turn from the
central government back to their local societies. Accordingly, as the social and political
conditions deteriorated even more, more Buddhist temples and chapels were increasingly built
and renovated in this area.

So far it has become clear that the pattern that Buddhism experienced in Beijing/ North

China was very different from that in Jiangnan. First, during the last twenty years of the Jiajing

A possible explanation for this decrease is that eunuchs had changed the way they supported the Buddhist institution by
cooperating with Cisheng. In fact, eunuchs who participated in Cisheng’s projects were as many as one thousand or so. Since
eunuchs were an important patron group to chapels, their participation in Cisheng’s projects must have drained much of their

resources.
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era when temple building was quite active in Beijing, very little was invested into such activities
in the Jiangnan region. Secondly, during the first two decades of the Wanli era when temple
building reached its highest point in Beijing, Jiangnan was only beginning to warm up. Thirdly,
around the 1590s when the number of temple building began to decrease in Beijing, patronage
patterns increased in Jiangnan and so too did temple building. Finally, as a result of these
opposite trends, by the Chongzhen era, the least active temple-building appeared in Beijing
whereas the most active in Jiangnan. In other words, Jiangnan was about twenty years behind in
starting the campaign for temple building when compared with Beijing; however, it eventually
got an upper hand over Beijing around 1600 and then continued its dominance for the rest of the
Ming period. In these regional differences, one key question arises: was the appearance of these
regional differences independent events, or were they created by internal relations between

them?

7.4 A shift from Beijing/ North China to Jiangnan

To examine the possible interrelation between Buddhism in Beijing/North China, and
Jiangnan, let us come back to Table 10. This table shows that the percentage of monks who chose
to stay in Beijing/North China dropped from 69/ 66 percent in the Wanli period to 50/ 42 in the
T-S period. During the same period in the Jiangnan region, this figure was slightly down from 93
to 90. This sharp contrast between the two regions is revealing, as it discloses that the
accumulation in terms of Buddhism was processing at a much higher pace in Jiangnan than in
Beijing/North China in both the Wanli and T-S periods. In addition, a majority - 82/ 88 percent in
the Wanli period and 67/ 86 percent in the T-S period - of those monks leaving Beijing/North
China finally headed to Jiangnan. The gap between the two regions was small even when
Buddhism in Beijing was in its golden age. Suppose such a different rate of accumulation kept
apace, it would only be a matter of time before the Beijing/North China region was eclipsed by
Jiangnan region.

More importantly, such a low involvement of local people in Buddhism in Beijing/North
China has been substantiated by evidence in Table 15 below, which is made based on Table 7. A in
the A (B) format in this table refers to the total of native eminent monks and B the percentage they
account for in the special category. According to Table 15, the percentage of monks who were
educated and stayed in their hometowns dropped from 14/15 to 0/0 in Beijing/North China and
from 62 to 46 in Jiangnan, in the Wanli and T-S periods. The significance of this result is twofold.
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First, it clearly shows that local people in Beijing/North China had much less interest in Buddhism
than their counterparts in the Jiangnan region and that Buddhism had a much weaker local basis in
Beijing/ North China than Jiangnan; this gap further widened from the Wanli to T-S periods.
Secondly, Buddhism in Beijing/North China expanded at a speed less than one fifth that of
Jiangnan in the Wanli period. Shen Bang 1% (1540-1597), a magistrate of Wanping -1
county of Beijing in the 1590s, reaffirmed this low level of local involvement and influences. He
said that under his jurisdiction thousands of monks and Daoists were housed in over five hundred
and seventy Buddhist monasteries and Daoist temples, but points out indigenous people were so

reluctant to participate in them that their number was less than ten.?

Table 15: Native Eminent Monks in Different Periods and Places

Time o _
Wanli Period T-S Period
Place
Beijing/North China (%) | 5 (14%)/ 7 (15%) 0/0
Jiangnan (%) 26 (62%) 19(46%)

Therefore, Table 15 shows that the attractiveness of Jiangnan to non-native eminent monks
increased from the Wanli period to the T-S period, but native monks still occupied nearly half of
the eminent monks present there. In sharp contrast to the Jiangnan region, Buddhism in Beijing
was essentially a community of non-native people in the sense that it had little success in getting
the local people involved; moreover, its flourishing depended on a huge and continuous input
from other regions. In other words, Beijing had a unique position in the network of Buddhism
across the country: it was an education centre to discipline newcomers and then to send out its
successful graduates. Every year, lots of fresh Dharma-seekers, along with more mature followers,
went to Beijing, established contacts with each other, and honed their skills. After either a short or
long period of time, one-third to half of them chose to leave, thereby expanding the influence of
Beijing’s Buddhism in the realm-wide arena and bringing Beijing to the attention of new novices.
The rest who did not leave stayed behind and often served as guides for new visitors. This circle
continued year after year and guaranteed that there were always quite a few monks active in the
capital. However, unlike the situation in Jiangnan, local society in Beijing never participated in

Buddhist enterprises in a significant way. With the exception of eunuchs, Beijing locals grudged

26 Shen Bang, Wanshu zhaji Zj:j%{,';@%r%l (Beijing: Beijing chubanshe, 1980), p. 237.
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patronizing Buddhism and were not loyal to the community. Therefore, a huge and continuous
flow of realm-wide input was crucial for Beijing as this Buddhist centre; without such input, the
collapse of Beijing’s role as the major Buddhist centre could be expected.

Of course, not all monks came to Beijing for the Dharma. After pointing out Beijing was
“where the genuine Dharma existed”, for example, Tao Wangling revealed that “[monks]

inherited the Dharma in the past but the wealth now.” (F[ ﬂﬁﬁgk, e Jﬁﬁﬁ ).2” Similarly, Wan

Yuanhan also pointed out that there were three different purposes for monks visiting Beijing: the
best for the Dharma of masters, the worst for money of high ranking officials, and the middle for
essays of famous literati.?®

No matter why those monks visited Beijing, unfortunately for Beijing’s Buddhism, however,
this input of monks was sensitive to the political climate. This fragility became even worse due to
some eminent monk’s active involvement in politics. Therefore, as court strife and factional
conflict among officials intensified sharply by the turn of the seventeenth century, this area
became increasingly dangerous for Buddhist monks, causing a rapid decline of Buddhist monks in
the capital starting around 1600.

Hanshan Deqing’s exile in 1595 was a signal of such deteriorated political surroundings in
Beijing, but it seems that the implication of his exile was rarely understood by his contemporaries.
Not only did Hanshan Deqing maintain a close connection with Cisheng, but he also prayed for
benefits for the candidate of the crown prince competing against the prince favoured by Wanli.
Increasingly desperate in the combat against his mother and officials, the exasperated emperor
thus arrested Deqing and threw him into prison almost immediately after he had become
Cisheng’s master. As one of the top monks of the period, Deqing’s arrest must have sent a huge
shock to the samgha, but it seemed that few monks understood the political significance behind
this occurrence correctly. Hence, monks continued heading to the capital, although to a lesser
extent. Yet, while monks continued to relocate to Beijing, new monastery construction projects
plummeted in Beijing almost exactly after 1595. Given that most of such projects were sponsored
by eunuchs and members of the royal family that were closest to the political arena, as discussed
in Chapter Four, the sensitiveness of these people to politics is understandable. By contrast, since
most eminent monks active in Beijing came from areas outside the capital and lacked direct ties
with the inner court, their slowness in understanding the political climate was unavoidable. As a

result, more monks came to Beijing but soon found themselves in much trouble.

21 SKHB, vol.58, p.136; Tao, Xiean ji, pp. 31a-33a.
% See Chen, “Ming Huayan zongpai Bianrong heshang ruyu kao.”
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What followed were the suicides of Li Zhi in 1602 and Zibo Zhenke in 1603, who were
respected by contemporaries as the “two great patriarchs”(liang da jiaozhu {757 ). Like
Deqing, Zhenke also had various ties with the inner court. Although these relations helped
advance his personal success and religious undertakings, they also contributed to his being
arrested and aftlicted in prison. Unlike Deqing’s case, which simply concerned the mother-son
conflict in the Wanli court, these two cases became much more complicated because they both
were unintentionally involved in larger factionalisms among court officials.”’ A cleavage within
these officials initially emerged the early 1580s when the emperor tried to wash away Zhang
Juzheng’s influence. This cleavage grew worse due to Wanli’s negligence in administration. By
the turn of the seventeenth century, such factionalism was rife with not only plots but also death.
On the part of monks, no matter how powerful they might have become, they were the least likely
to control the situation. Thus, by this time Beijing was much more politically dangerous than in
previous eras. Both attracting a large number of followers, Li Zhi and Zhenke were most
influential in Jiangnan. Accordingly, their deaths must have delivered the most serious warning to
the samgha, particularly those in the Jiangnan region.*

Noticeably, alarms warning against the perils in the capital found their way to most of the
major Buddhist sites across the country. For example, in Hangzhou, Jieshan Furu was found
implicated in Zhenke’s case and taken to the capital for interrogation. In fact, although keeping in
good terms with Zhenke, Furu had already returned home from Beijing when he was arrested.
Hangzhou was central to Jiangnan and channelled a high percentage of monks to Beijing.
Obviously, this incident must have been a strong reminder for Jiangnan-based monks about how
perilous the capital was and thus discouraged them from going there. In addition, E’mei Mountain,
another important area channelling monks to Beijing, saw a mysterious death of Master Wuqiong

Zhenfa = #5d3% (1537-1603), who was invited by Cisheng to Beijing.”' In Henan Province’s

¥ WLYH 27, pp.1819-1821.

3% For example, Feng Mengzhen maintained good terms with both Deqing and Zhenke. However, he only referred to Deqing’s
exile once in his writing, in contrast to Zhenke’s death, which he mentioned repeatedly. This should not be simply explained
away by the severe nature of a death penalty compared with exile, but also because he recognized that Zhenke’s case was
invented by eunuchs who “wanted to implicate good people and shift misfortune to the gentry.” See KXT 44, p. 9a; 60, pp. 2a,
3a-b.

31" See Long Xianzhao ?j'é%ﬁﬁ?, Bashu fojiao beiwen jicheng *1EJFI75f & 5% (Chengdu: Bashu chubanshe, 2004), pp.
459-60.

217



=, —

Shaolin Monastery, Abbot Wuyan Zhengdao =, f:[ L*iﬁ (?-1609) was also invited by Cisheng to

the capital, but this visit ended with several months of his life spent behind bars. >

Together the death, exile, and arrest of these influential monks marked the turn of the
seventeenth century. Panic in Beijing’s Buddhist circles reached such a high point that this might
be one of the most perilous times for Ming monks since the Hongwu period. Eminent monks
declared that Beijing was no longer a place suitable for studying and preaching the Buddhist
teachings and declared all to stay away unless they wanted trouble. By 1600 the effects of this
driving away campaign became evident. To make this point more clear, let us take a look at the
response of the eminent monks most central to these political changes:

According to Table 16 below, the percentage of eminent monks who chose to leave Beijing
was 24 in the first thirty years of the Wanli period, then up to 42 in the remaining years of this
reign, and finally up to 64 in the T-S period. These changes are consistent with fluctuations in
the political climate of the age, and demonstrate that Beijing had lost its attractiveness to monks

very quickly around the 1600s.

Table 16: Beijing as a Choice: To Stay or To Leave?

Choice
‘ To Stay | To Leave | Unclear | Total
Time
1-29 14 5 2 21
Wanli 30-48 7 5 0 12
Unclear | 4 3 3 10
T-S Period 4 9 1 14

This crisis was also noticed by contemporaries. Deqing recalled that “Since the disaster (i.e.
Zhenke’s death in prison) befell to the Dharma, the Beijing samgha was shocked and all monks
felt like they were in an all around perilous situation. Even though those who have been
respected as masters, they all escaped like frightened fish and birds.” (F WE[fl- 7@, MR
8 R puy. JdIRFEEE, ’F‘f FL‘jFLﬁV)” When Yuan Hongdao came back to Beijing in

1606 and recalled what he had experienced in the 1590s, he could not help but lament, “I return

* FuMei [fif (2-1643), Song shu f{g}?;, in Song yue wenxian congkan Fg}fﬁﬁ/ B (Zhengzhou: Zhongzhou guji
chubanshe, 2003), pp. 555-557.
3 HSMY 30, pp. 645a-b.
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to the capital only to find that the ash in the teaching altar of Buddhism was cold.”**

Just as the input of monks dropped sharply, so too did the status of Beijing as the dynasty’s
preeminent Buddhist centre. Moreover, Buddhist patronage from eunuchs and the imperial
family dropped drastically as well around 1600.%> It is worth noting that all of this happened
within a direct reach of Cisheng. Wanli had reasons to curb Buddhism, but this extreme end
might not have been what he originally planned. Nonetheless, in the remaining years of the
Ming Beijing’s Buddhism never had a chance to recover from this crisis, and the religious
vacuum left by Buddhism’s absence was quickly occupied by folk religion. The various folk
religions of the age were a syncretism of Buddhism, Daoism and Confucianism and promised
imminent salvage from the miserable age.’® With the increasing deterioration in the political,
economic, and social situations, such promise became irresistible to most people, including the
imperial family and eunuchs.”’

After the early 1600s when Beijing lost its status as the realm’s preeminent Buddhist center,
the monks who would have headed to the capital now increasingly went to the Jiangnan region.
At the same time, by the 1600s, more and more scholar-officials who had been frustrated with
the political reality in the capital returned to or went to Jiangnan. In Wang Yuanhan’s description
of the flourishing of Buddhism among scholar-officials which we cited above, it should be noted
that this picture roughly takes the 1600s as the bottom line of time. In other words, the text’s
silence on the post- 1600 situation in the capital suggests that the type of active and vibrant
community in Beijing described by Wang Yuanhan simply did not exist anymore. When these
monks and scholar-officials died or left Beijing for various reasons, the flourishing of Buddhism
in the capital ceased. In contrast, with the confluence of monks and scholar-officials in Jiangnan
since about 1600, more and more monks flooded to this region more and more temples and

chapels were built and repaired. In this sense, the rise of Buddhism in the Jiangnan region was

3* Yuan Hongdao, Yuan Hongdao ji jianjiao, p. 1561. Yuan was by no means the only one who observed such kind of change.
35 Brook notices a shift that happened in Beijing’s intellectual circle from tolerating or even appreciating Buddhism to
criticizing it by the turn of the seventeenth century. See his Praying for power, p. 76. However, it appears to me that to some
degree this shift was a result of the varied political climate.

3% In recent years many books have come out about folk religions in North China. See, for example, Hubert Seiwert (in

collaboration with Ma Xisha f,{"11'}), Popular Religious Movements and Heterodox Sects in Chinese History (Leiden: Brill,
2003), Asai Motoi 22| 5!, Min Shin jidai minkan shiikyo kessha no kenkyii F'EJ‘}%EE\JT REILERE i@ﬁf@mﬁ (Tokyd: Kenbun
Shuppan, 1990), Noguchi, “Min Shin jidai no jakyd kessha to minshii” Fﬂﬁ%ﬁ D TF ) sk & SR Shicho |l (1985),
pp. 48-62.

37 Folk religion did not emerge suddenly at that time. At a much earlier time, eunuchs and the imperial family, including

Cisheng and Wanli, had been involved in popular religion to a relatively moderate degree.
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based on its decline in Beijing/ North China, which suggests that Buddhism in these two areas
were integral parts in a bigger system at the national level.

However, crises were also behind the resurrection of Buddhism in Jiangnan. Chapel building
and temple building in Jiangnan increased at different paces over the Jiajing-Wanli period.
Eventually, the amount of (re)built chapels was equal to that of (re)built temples in Suzhou,
twice in Hangzhou, and trice in Songjiang. Unlike this political significance behind the rapid
appearance of chapels in Beijing in the latter half of the Jiajing era, this phenomenon was
significant in Jiangnan for other reasons. Religiously, it reflects the dominance of Chan
Buddhism over doctrinal Buddhism. Economically, although Jiangnan temples were desperate
for support after having survived the Jiajing period, they did not get sufficient support because a
high percentage of patronage in chapel building consumed many resources. Sociologically, the
patrons, a large portion of which were scholar-officials, became more eager to intervene in the
inner management of chapels than that of temples by taking advantage of the increasing

dependence of the samgha on them.

7.5 Concluding Remarks

Although there are limitations in using such quantitative analysis in the study of history, the
tables presented in this chapter clearly demonstrate that the growth of Buddhism during the mid
and late Ming periods was very unbalanced in both the temporal and geographic sense. Beijing/
North China and the Jiangnan region were the two most important Buddhist centers of the age.
The trajectory of the development of Buddhism was N-shaped in the Beijing/North China but
/-shaped in Jiangnan. Buddhism was in decline in both of these areas in the first three decades of
the Jiajing era. However, Buddhism flourished in the capital about 20 years earlier than it would
in Jiangnan. When Beijing began to decline as a Buddhist centre in the early 1600s, the Jiangnan
region picked up this slack and emerged as the realm’s preeminent Buddhist centre, which
would remain until the end of the dynasty.

The reason why Buddhism developed in different ways in Beijing/ North China and
Jiangnan had much to do with its major patrons who were in different positions in the political
power structures of the time and thus had distinct cultural and socioeconomic backgrounds and
agenda: in Beijing/ North China, eunuchs and the imperial family seldom preyed on Buddhism,
but they were also extremely sensitive to political changes, which meant that their support of

Buddhism was likely to be somewhat fickle. We see such an approach in the rapid growth
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followed by a quick decline of Buddhism in the capital. In contrast, with the increase in
economic and political independence of Jiangnan scholar-officials from the central government
since the sixteenth century, they were able to act more independently and lesser sensitively to
political changes in the imperial court. Their traditional connection with Buddhism had been
seriously weakened since the early Ming. In addition, with the rapid growth of clans in this area,
local people had strong interests in and the ability to encroach on the samgha. As a result, they
did much harm to the Buddhist society in the Jiajing era and needed more time to find
enthusiasm for Buddhism again. But when they finally did embrace it, their support was much
more solid and consistent.

The modes of growth in these two regions were very different. Even in the most flourishing
period from the 1560s to 1590s, Buddhism in Beijing/ North China was less successful in
engaging local elites. Its boom was fundamentally based on continuous and large-scale inflow of
monks from areas outside the capital region and resources from the inner court. In contrast,
Buddhism in the Jiangnan area mainly depended on local society and involved local elites in its
development much more deeply. As a result, around the 1600s when Beijing/North China
became a horrific site for monks, scared monks from over the country headed for Jiangnan. At
the same time, with an increasing exacerbation in the political surroundings, more and more
scholar-officials, a big portion of them produced in Jiangnan, turned their attention from the
imperial capital to local society and from Confucianism to Buddhism.

Two major points demonstrate the interrelation of Buddhism not only in these two areas but
across the whole Ming realm: first, a large number of monks flowed into Beijing/ North China
from all over the country, especially Jiangnan, during the period from the final years of the
Jiajing era to the twenty years of the Wanli era. The more generous the patrons were, the more
monks attracted to the capital were. Accordingly, more monks were educated in Beijing and as
they left to other areas, Beijing’s influence spread across the realm. Second, when more and
more monks left Beijing/North China around the 1600s, most of them were not aimless but took
Jiangnan as their destination. This exodus, together with scholar-officials’ turning back to court,
an act which happened almost at the same time, made Beijing quickly lose its advantage in
terms of Buddhism to Jiangnan, and thus paved the path for the second wave of the Ming

Buddhist revival twenty years later in the form of Chan Buddhism
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Conclusion

Let us come back to the story about the Great Baoen monastery cited at the beginning of
this dissertation. Based on studies I have made, it seems safe to argue that the history of this
monastery is not an isolated case but reflects a general fate of the Buddhist community,
especially in the Jiangnan region, in the Ming and Qing periods. The decline of this monastery
in the middle Ming was largely a result of the Buddhism-related policy that had been
established and enforced since the early Ming. Jiajing’s religious discrimination against
Buddhism made the situation worse, leaving this monastery even more vulnerable to external
influence. To solve the problem facing the monastery, Deqing’s plan to secure assistance from
the inner court was both right and wrong. He was right because he recognized that it was almost
impossible to restore so big a monastery without the royal support, as was later confirmed by its
history in the early Qing. He was wrong because he probably did not fully recognize the
difficulty of securing substantial imperial patronage after the early Ming period. More
importantly, his involvement in court strife, whether intentional or not, made the failure of his
plan inevitable.

To be specific, Hongwu had reconstructed the structure of state power and prohibited any
changes to it. This reform put the absolute power in the hands of a ruler at the cost of his
subjects. Later, in reality a tripod of power consisting of emperor, eunuchs, and court officials
gradually took shape at court. But this system was fragile, given that it led the absolute power
of the sovereign to be shared by the other two, a situation which lacked a “constitutional” basis.
Moreover, this discrepancy between reality and the original design left the three parties in
constant tension throughout the Ming. During the Jiajing and Wanli periods, this strain appeared
most acutely in the form of the “Grand Debate on Rituals” and controversies over choosing the
crown prince, both of which lasted for dozens of years and involved violent strife. Alliances,
splits, betrayal, and attacks between the royal family, eunuchs, and officials occurred
uninterruptedly. Except for brief interludes, Beijing in the last three decade of the Wanli era was
governed by a climate of anger and animosity, a tribalism pitting faction against faction that
some traced back to the days of the impeachment of Zhang Juzheng. On the surface emperors
would usually obtain the upper hand, but in practice there were no real winners. All involved

were damaged. The political milieu at court was plagued, and its pernicious influence infected
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society as a whole. As a result, the emperor receded from public service to the inner court,
scholar-officials turned their back on the state and sank to local society, while eunuchs went to
the fore sometimes. All of these prepared the stage for the growth of Buddhism in the mid- and
late Ming and eventually led to a revival.

The interactions between the Buddhist world and politics during the mid- and late Ming are
remarkable and complex. Jiajing remained discriminating against Buddhism throughout his
reign. Compared to suppressions that punctuated the history of medieval China, financial
concerns and anti-foreign sentiments were still at work but no longer the major driving force.
Instead, it had much to do with court strife which derived from the emperor’s unusual rise from
a local prince to the throne. In addition, a sense of moral and cultural orthodoxy in the emperor
and his ministers and competitions between different religions at court also played their roles, at
least in the early stages. His discrimination measures against Buddhism advanced in step with
changes in court politics. Directly their harm to Buddhism occurred mainly in big cities like
Beijing and Nanjing, while indirectly their effects reached even lower social levels and
extended far beyond urban centers. Thus, the loss Buddhism suffered was much bigger than has
hitherto been realized, especially in the Jiangnan region where the powerful clans were taking
shape and Buddhism lost its status among them.

The rapid appearance of the late Ming Buddhist revival after Jiajing’s harsh treatment of
Buddhism is surprising but not totally unexpected. First and foremost, it took place under the
enthusiastic patronage on the Empress Dowager Cisheng who, as one of the most powerful
patrons of the time, was herself a result of the increasing interest in Buddhism in the Beijing
area in the latter half of the Jiajing era. This study has demonstrated the extraordinary scale of
her patronage to Buddhism. It is worthwhile to know that although Cisheng was enthusiastic for
Buddhism, one could find that she was rational in her activities and often restricted by her
emperor-son. In the first half of the Wanli era when Cisheng had more resources at her disposal,
her patronage, together with eunuchs and other court elites, concentrated on Buddhism in North
China. Such support dwindled drastically around the 1600s both in quality and quantity and
then resumed to a much lesser extent, often together with Wanli. Their focus also shifted from
North China to Jiangnan. On Wanli’s part, not only did he support his mother’s Buddhist
initiatives but he also invested in it out of his personal interest. When the mother-son
relationship went sour as a result of the long-term combat over the selection of a crown prince,
however, the furious emperor took measures to curb Buddhism as a reprisal against his mother.

By the turn of the seventeenth century, the situation became even more exacerbated because
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court strife was then intertwined with intense factionalism among top officials. The situation
threatened to spin out of anybody’s control, including the emperor, and something significant to
Buddhism would thus be expected to happen.

Close to the center of power, eunuchs were able to access resources much more
conveniently than others. Meanwhile, living together within a tight system, it was easy for them
to act in concert. Eunuchs as a group were a constant backing force to Buddhism for cultural,
regional, psychological, social, and economic reasons. On the other hand, their closeness to the
political arena also made them sensitive to political changes and then adjusted themselves
accordingly. Therefore, although their involvement in Buddhism dropped in the first decade of
the Jiajing era when the emperor was enforcing strict restrictions on Buddhism, they were the
first to patronize Buddhism in the second half of the Jiajing era when the emperor isolated
himself from the outer world. Eunuchs initiated some Buddhist projects and actively elicited
royal support for them. They also actively and generously assisted imperial patronage of
Buddhism. In the early Wanli era, for example, sometimes the names of eunuchs listed as
patrons for Cisheng’s Buddhism-related initiatives were up to two thousand, and frequently
more than one thousand. The situation in the second half of Wanli era was more complex:
eunuchs thronged in Dongyue temples that are usually deemed as Daoist in nature. This shift
has much to do with the fluctuation in Cisheng’s and Wanli’s influence and the deterioration of
their relationship, but it is also because the Dongyue cult had a tinge of popular religion which
was becoming increasingly popular in north China.

Although issues about scholar-officials and Buddhism have attracted much scholarly
attention in recent years, the degree of its complexity is still beyond our expectation. The
founding Ming emperor thrust a wedge between the samgha and society as well as
scholar-officials by prohibiting their communication. This separation had profound effects on
the samgha in that it created a vicious circle: the inaccessibility of Buddhism to those
knowledgeable intellectuals made Buddhism worse, and an inferior quality of the samgha
courted more distain and further distance from the latter. Therefore, in the middle Ming it is not
surprising to find that more records about the prey of powerful families on Buddhist assets are
left than those recounting their peaceful coexistence, particularly in Jiangnan. Also, local
officials were found to close their eyes to such things as long as no big troubles were produced.
As politics deteriorated increasingly in the second half of the Jiajing era, frustrated
scholar-officials started turning their backs on the state and became local elites. This shift in the

social role required a new value system and ideology to justify itself. In this sense, the
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“rediscovery” of Buddhism, together with the rapid spreading of Wang Yangming’s school of
mind which happened at the same time, might be understood as a way of exploration and
adjustment for scholar-officials in a new world where economic boom was mixed with
increasingly political dangers.! The political deterioration hastened their turning for two
reasons: first, it forced them out of public service and made them in need of Buddhism as a kind
of spiritual support; secondly, it loosened control over local society which gave them more
space and freedom to get involved in Buddhist affairs. Therefore, in the second half of the
Jiajing era, the relationship between Buddhism and scholar-officials developed in two opposite
directions: exploration and patronage. Nevertheless, we should be careful not to overestimate
the scope of scholar-officials’ backing of Buddhism. The experience of Shixing si studied in
Chapter Six demonstrates the struggle of Buddhist temples for survival between two forces in
the Jiajing-Wanli transition.

When Wanli ascended the throne, he and his mother gave out a strong signal of
pro-Buddhism with their patronage covering the empire. On the local level, accordingly,
exploiting the samgha was not lawful and new donations were encouraged. As politics
increasingly deteriorated as the result of inner court strife and outer court factionalism after the
second decade of the Wanli era, scholar-officials felt more frustrated with and frightened by
political life. As a result, they escaped at an accelerating pace from public service to the private
world as local elites. This change in their social roles was against the Confucian education that
these scholar-officials had accepted and thus created tension and anxiety. Buddhism helped to
soothe this anxiety. Against this background, it seems safe to say that to a large part the turning
to Buddhism of scholar-officials during this period was not their choice but what they were
forced to accept, although they may have sometimes acted as if it was entirely from their own
initiative. It is true that the number of these people was not large, but their political and social
status influenced a larger number of literati. Feng Mengzhen, studied in Chapter Four, presents
an ideal case in this regard. When he was forced out of the court and back to Hangzhou, no
matter how troubled he felt in his heart, he left an impression to others that he lived like an

immortal after leaving office. In the particular context of late Ming China, this way of life was

' It took dozens of years for the Yangming School to spread, but noticeably this expansion did not advance at a similar pace.
This intimate relationship between intellectual and political danger is clearly shown in the story about Wang Yangming’s
enlightenment in a stone coffin. Moreover, many proponents of the Yangming School were experiencing some kinds of spiritual
crisis. See Chen Lai [{i}, Youwu zhi jing—Wang Yangming zhexue de jingshen &[5V i?‘i—} Bﬁﬁﬂﬁ%ﬂ»ﬁ@%ﬁ (Beijing:

Renming chubanshe, 1991); and Luo, Mingdai Houqi Shiren Xintai Yanjiu.
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really impressive and attractive to other literati. Also Feng Mengzhen'’s status as the chancellor
of the National University helped him form a big network among scholar-officials and made his
image even more convincing.

Generally the royal family was not a force consistently supporting Buddhism, but we
should not underestimate its significance to the samgha. In the cases we have studied, imperial
patronage often paved the way for gentry support. Because of the relatively rare presence of the
royal family in Jiangnan, these uncommon appearances seem to have made them more
attractive to local people. What was given does matter; simply the fact that the gift came from
the court would be enough to spark inspiration in the local society and encouraged local elites
to collect social and cultural capital by investing in ways consistent with the imperial family. In
contrast to what is sometimes assumed, imperial benefits did not always go only to those sites
with established reputation. Once a place secured such favour, it could always expect support
from local society or even local government. Ciguang si studied in Chapter Six is such a case.
Without the presence of imperial patronage, we might not even know the existence of this
temple.”

Monks and monasteries have been employed in this study to test how the samgha felt and
responded to the political vibrations. All of the four Buddhist masters I have examined sought
alliances with the center of power. Although they all benefited immensely from this alliance at
one time, their lives and undertakings were ultimately decided by the timing and patterns that
they associated with the political power. They paid different prices for their choices. Deqing
actively got involved with court strife. Such an involvement helped establish his reputation at a
national level, but it also made him stand in opposition to the reigning emperor and finally
resulted in his exile. This big turn in his life, however, improved his religious achievement.
Zhenke’s involvement with politics cost his life, but basically this result has little to do with
whether Wanli really wanted him to die. Zhenke just entered the capital in the worst time when
court strife was intertwined with factionalism among court officials. It was his despair to the
deteriorating world in general rather than only to the emperor that precipitated the death of

Zhenke. Fudeng’s and Zhencheng’s cases, on the other hand, suggest that Wanli had no real

2 The Putuo Island is another instance. During the Wanli era, royal patronage was repeatedly lavished on this site. This
triggered an outpouring of support from all levels of society, particularly the nearby Jiangnan region, and it was promoted as

one of China’s Buddhist sacred sites. See Ishino Kazuharu 75— B, “Mindai banreki nenkan ni okeru fudasan no fukko——
chiigoku junreishi kenkyii josetsu” [ & ]}f'lj'?ffp B3 %’i P 11D B —— [l fLPSE 3%, Toyoshi kenkyin TN
Flljpm‘a’ 64. 1 (2005), pp. 1-36.
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malice towards Buddhism. These masters all played important roles in the samgha, and thus
Deqing’s exile and Zhenke’s death marked two crucial points in the complex process leading to
the revival. On the regional level, their tragedies triggered changes in the activities mode of
monks around the 1600s. Meanwhile, their tragedies had strong political connotation in the
particular historical context, and fulfilling the so-called “Zibo’s will” partly became a covert
way for scholar-officials to express their disappointment at the emperor and the court. All of
these factors finally contributed to a change in the Buddhist contour on a national level.

The history of a monastery largely reflects changes in the resources at its disposal, which
ultimately came from the secular world. Of five monasteries chosen, the two in Beijing were
supported mainly by eunuchs in the Ming dynasty prior- to the middle of Wanli era. After that,
eunuchs almost disappeared from their patron list but other patrons who usually had low social
status appeared. When the imperial patronage appeared in these temples in the early Qing,
scholar-officials began to swarm there for the first time. The other two chosen temples, which
were in the Jiangnan area, were blessed with the cultural and economic prosperity unique to the
area. No matter where these temples were located, they all had the worst time in the Jiajing era
and did not start revitalizing gradually until the early Wanli era with support from
scholar-officials who were at court or in local society. In the case of Ciguang si which received
imperial favour in the latter half of the Wanli era, the imperial gifts would bring in further
support to the temple from local society, scholar-officials and merchants alike, which would
help it survive later when royal favour dwindled.

Since Beijing was made the imperial capital in 1418, the major force backing Buddhism
there was court elites mainly consisting of eunuchs and the royal family. As a small group most
sensitive to the political climate, the court elite in Beijing could act promptly. In addition,
Beijing had the comparative advantage as the imperial capital to attract material and intellectual
resources. Hence, although similarly in decline, Buddhism in Beijing began to amass energy
even in the second half of the Jiajing era and appears to have well prepared for a bigger growth.
In this sense, it comes as no surprise that Deqing traveled to Beijing for further instruction in
religion and financial support at the turn of the Wanli era. By doing so, Deqing was part of a
wave sweeping the Jiangnan area known as seeking the Dharma in North China. Under the
aegis of the royal family and eunuchs, Buddhism enjoyed an abrupt prosperity in North China,
particularly in Beijing. Even around the 1590s when Zhenke initiated the Jiaxing canon project,
he still expected to get more support from North China than from Jiangnan. Ten years later,

however, in his last words uttered in prison he expressed gratitude only to

227



the’Dharma-protectors’ in the Jiangnan region, without mentioning North China at all. This
implied a big change in the national surroundings for the development of Buddhism.

Zhenke’s last words around the turn of seventeenth century were symbolic. He actually
declared the arrival of an age of Jiangnan Buddhism. During most of the middle Ming,
especially under the Jiajing reign, evidence shows that Buddhism in Jiangnan was suffering
from cultural and social disdain and from the prey of local gentry families. Therefore, by the
start of the Wanli era, Jiangnan was not ready and needed more time to warm up to welcome a
new age of Buddhism. In spite of this time lag, however, this region had particular advantages
in the accumulation of momentum to support intensively increased Buddhist activities. First of
all, it was far away from the political center, thus more independent from the political climate.
Moreover, by then a high level of commercialization had nourished a class of local gentry who
would act rather independently from the ideology and needed the “public sphere.” Such
independence was not automatically advantageous to the Buddhist society, as evidenced by the
local gentry’s prey on the Buddhist institutions in the Jiajing era. But the deteriorating political
and the particular cultural and intellectual attraction of Buddhism helped to push
scholar-officials closer to Buddhism. By the turn of the seventeenth century, Jiangnan replaced
Beijing and once again played the most significant role in the samgha.

For the first time this study has revealed a shift of the Buddhist center to Jiangnan around
the 1600s from Beijing, which had attained this status sometime after having become the
imperial capital in 1418. Due to their particularized cultural, economic, social, and political
circumstances, the mechanisms upholding Buddhism and the patterns of Buddhist development
in Beijing and Jiangnan were distinct: Beijing was a place where Buddhism lacked a local
foundation and its flourishing was based on a continuous inflow from all over the country and
outflow to exert influence on other regions, while Jiangnan educated the majority of its
Buddhist masters and attracted most of them to live there. The deteriorating political
environment around the 1600s, marked by Zhenke’s death in prison, was a strong warning to all
heading to the capital. Shortly afterwards, with their turning to the Jiangnan region, Buddhism
in Beijing declined rapidly and gave way to that in the Jiangnan region. On the other hand, after
a warming up of about twenty years, Jiangnan had prepared to take on the role. As a result, a
shift covering thousands of miles happened.

In summary, the emergence and evolution of the late Ming Buddhist revival was not so
much driven by inner dynamics as by outer dynamics, and its evolution was basically decided

by factors outside the samgha, among which politics was not always the decisive factor but
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always remained a catalyst for other factors. With the loss of a large amount of monastic lands
during the wars at the end of the Yuan dynasty, Buddhism in China to a large extent lost the
economic independence it had obtained before. In addition, the policies separating Buddhism
from society and scholar-officials further weakened its independence, socially and intellectually,
and made it more fragile in face of challenge from the outer world. Jiajing’s discriminating
attitudes and practices against Buddhism made the situation even worse. As a result, during the
mid- and late Ming, Buddhism was always under the shadow of politics and its evolution was
exposed and vulnerable to the capricious political environment, as this study has shown. In this
course, politics was not at work alone and did not always work in direct ways. Instead, in many
cases it aroused responses of other elements, which in turn affected the growth of Buddhism. In
this sense, the late Ming Buddhist revival was largely a reaction to the unusual political,
economic, and social surroundings in the history of imperial China.

It is not my argument that in this course of events Buddhism was passively responding to
the impact coming from the outer world. In fact, scholars have shown that active efforts within
the samgha, like Xilin Yongning’s emphasis on monks’ education which helped Hanshan
Deqing and Xuelang Hong’en to become the foremost masters of the age, and the tremendous
attraction of charismatic Buddhist masters, like Yunqi Zhuhong to scholar-officials in Jiangnan,
had made big contributions to the emergence and evolution of this revival. Also they have
proved that, as evidenced by the appearance of Buddhist masters like Yunqi Zhuhong, Hanshan
Deqing, and Zibo Zhenke, and the relatively extensive (re)building and renovation of Buddhist
temples, the samgha was trying to take advantage of these changes and indeed attained some
success. Nonetheless, I want to say that it ultimately did not obtain more independence or
became less fragile. For example, the appearance of some Buddhist masters, the widespread
advocacy of Pure Land Buddhism and the “reinvention” of Chan Buddhism, which have been
studied by Chiin-fang Y1, Jiang Wu, and other scholars, represented active efforts of Buddhism.
However, they did not generally place Buddhism on a stronger foundation. In North
China/Beijing where eunuchs and the imperial family served as its major patron, with a drastic
reduction in the number of eunuchs in the Qing dynasty,” it is said that only thirty one Buddhist
temples were built in the entire Qing dynasty, which forms a sharp contrast to more than one

thousand temples built or rebuilt in the Ming.* In Jiangnan, Buddhism flourished once again

3 Qing Shengzu shilu JEZFT P15~ (Rpt. Taibei: Huawen chubanshe, 1964) 240, p. 10a; Chen Yuanlong [Hu 5, Airi tang
shiji E} ljﬁf’%]t';% (in Siku quanshu cunmu congshu, vol. 254) 20, pp. 14a-b.
* Tian Qi | I%\ , Beijing de fojiao simiao J~flifid ]'?'J%'Sf‘ﬂj i (Beijing: Shumu wenxian chubanshe, 1993), pp. 2-3.
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beginning with the seventeenth century under the support of local society, but the monastic
economy did not improve much in that area. More importantly, it was patrons rather than
Buddhist monks who were leading the revival. Except a small number of most representative
and influential Buddhist masters, many other eminent monks appeared at the time was not
because their religious achievements were prominent but because they were needed to be there
by scholar-officials in unusual political, economic, and social surroundings of late Ming China.
On the other hand, due to their good educational background, scholar-officials played more and
more important roles in the choice of Buddhist discourse, as evidenced by their active
participation in the reinvention of Chan Buddhism in seventeenth-century China. Moreover,
their control of the samgha expanded from the doctrine to the inner management of temples.
Such a dependence on the favour of patrons placed Buddhism in a more dangerous situation. As
a result, when spiritual support from Buddhism was no longer inevitable because the political
climate got better and society came back to normalcy in the early Qing, China witnessed a
decline in the gentry’s patronage of Buddhism after the 1680s. That was an even bigger blow to
Buddhism. After that, not only did the late Ming Buddhist revival come to an end but, with the
departure of scholar-officials who had the ability to appreciate Buddhist doctrines, Buddhism

became a religion mainly offering funeral services.

This study raises some problems that require more attention. First, although we have
examined the major movements and dynamics leading Buddhism to the late Ming revival
through studying Buddhism in Beijing and Jiangnan, it is worth noticing that Buddhism in the
Yunnan region began to flourish exactly in the Jiajing era with continuous aid from the local
government. This thus merits a separate study as an example of a third mode of Buddhist
development. That it is not included here is because during the period under discussion Yunnan
Buddhism was basically a pure “import” area and had little influence on a national level.

The dynamics behind the growth of Buddhism in North China also warrants further
research. Eunuchs and the royal family were the main force backing Buddhism in Beijing, but
their influence could hardly extend beyond the city, with an important exception to this being
the Wutai Mountains. On the other hand, the revitalization of Buddhism in the Jiangnan region
has proved to have had much to do with the economic boom, the literati’s cultural appreciation
of Buddhism, and a separation between the state and locality. However similar socio-economic
and cultural situations could not be found in North China. What then were the dynamics behind

the growth of Buddhism in other regions of North China? To answer this question requires us to

230



conceive of different concepts and perspectives from those used in Jiangnan. Susan Naquin has
pointed out that Buddhism in North China seemed to have had more popular support from the
uneducated masses and tended to intermingle with sectarian movements. This raises problems
about the motivation of these people and the organization that made it possible for them to act
in concert. In this sense, we should pay more attention to various kinds of associations which
had long been used to organize commoners to collect the resources necessary for religious
projects in North China.

The fall of Jiangnan as the Buddhist center after the 1450s also needs further examination.
The moving of the imperial capital in 1418 is an important reason, but it does not tell the whole
story. Given that Buddhism had a much closer relationship with scholar-officials in Jiangnan
than in North China, my suggestion is that the policy of separation between the two in the early
Ming must have had a bigger blow to Buddhism in the former than in the latter. If so, why did it
really happen that scholar-officials kept themselves away from Buddhism? Are there reasons
other than political ones? An answer to this question might help to answer why scholar-officials
would leave Buddhism again after the middle Qing dynasty.

In addition, it would be interesting to know to what extent this study about the fluctuations
of Buddhism in mid- and late Ming China could be applied to other similar cases. A
“suppression-and-revival” cycle repeated itself on several occasions in medieval China. Wu
Jiang has argued that “most Buddhist revivals happened in the period when state control was
weakened and local society flourished.” His line of argument is similar to that of Timothy
Brook whose study heavily depends on the formation of gentry society. He was generally right
but did not differentiate this Buddhist renewal from those taking place previously. In fact, since
no fundamental changes had occurred in politics, society, culture, and economy in medieval
China as did in Late Ming China, it seems difficult to apply the conclusions and methodology
of this study to other time periods.

Finally, even within Buddhism there is controversy surrounding the question of how close
Buddhism should become to the state. In essence this problem concerns how and from where
Buddhism could get enough resources to sustain its survival and growth. Yunqi Zhuhong
consciously cut off ties with the inner court. He also expressed dissatisfaction with
contemporary monks who involved themselves in politics. However, this is just one side of the
story. Due to its weak position compared to the state, it is inevitable for Buddhism to find a
balance rather than cut off the relationship completely. This is not only a historical problem.

Given that there is a new wave of intensive Buddhist activities in Taiwan, mainland China and
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other overseas regions now, how to adjust the distance of Buddhism from the state will impact

its future growth.’

For example, the Tzu-chi foundation which has recently developed quickly takes it as its tenet to avoid getting involved in
politics, but this might be more rhetorical than actual. See C. Julia Huang, Charisma and Compassion: Cheng Yen and the

Buddhist Tzu Chi Movement (Cambridge, Mass.: Harvard University Press, 2009).

232



References

Primary sources:

Note: Monastic and local gazetteers are listed by titles. Below Zhongguo fosi zhi congkan || 1!
['?'ﬁfj %fJ #F]| (Yangzhou: Guangling shushe, 2006) is cited as FSZK and Zhonguo fosi shi zhi
hui kan |1 l'E“J»%fJ bl A ] (Taibei: Mingwen shuju, 1980) as FSSZ.

Baoding fu zhi {1 (Gazetteer of Baoding prefecture) (1680).

Baohua shan zhi 7% |1, (Gazetteer of Baohua mountain), in FSSZ.

Bai Huawen [1{*% and Zhang Zhi 5‘;%?[, eds. Zhongguo fosi zhi congkan 1B {35 AT
Yangzhou: Jiangsu guangling guji keyinshe, 1996.

Beijing tushuguan cang Zhongguo lidai shike taben huibian 1= ﬁ%’ll;ﬁ' BEPSIIE RR T [Z[H’[
G a\r } (Collected Chinese historical stelae housed in the Beljmg library). Zhengzhou:
Zhongzhou guji chubanshe, 1989.

Beitie jinghua ’F@U E[Fhﬁ # (The essence of inscriptions; offered by National Library of China).
http://res4.nlc.gov.cn/home/index.trs?channelid=11 (available on June 30, 2010).
Changzhou xian zhi ~V"553d. (Gazetteer of changzhou county) (1765). Rpt. Nanjing: Jiangsu

guji chubanshe, 1991.

Chen Yuanlong [{i74 %5 Aire tang shiji % [1 {7 & (Collected poems of the sun-loving hall),
in Siku quanshu cunmu congshu | "ﬁ[ = 3'72 F [,%{Ff; (Jinan: Qilu shushe, 2001), &
vol. 254.

Chen Zilong [~ Huang Ming jingshi wenbian EIFEH{] ¥ a5 (Collected writings of
actionism in the great Ming). Beijing: Zhonghua shuju 196£

Chen Hongxu, [{i4.5#. Jiangcheng Mingji 1" 9% £/%8 (A record of famous sites in the city of
rive [Nanchang]). Taibei: Taiwan shangwu ylnshuguan, 1983.

Chi jian hongciguangji si xin zhi J&H 3., %’?[ﬁ?ﬂ &, (New gazetteer of imperially built
Hongciguangji temple), in FSZK.

Chi jian longxing si zhi [ F%Eﬁ'zﬁ (Gazetteer of imperially built Longxing temple), in
Luo shi xuetang cangshu yi zhen AR S S ES2 . Rpt. Beijing: Beijing Zhonghua
quanguo tushuguan wenxian suowei fuzhi zhongxin, 2001.

Chong xiu putuoshan zhi gl i ﬁH [&. (Newly edited gazetteer of Putuo mountain), in
FSSZ.

Da foding rulai miyin xiuzheng liaoyi zhu pusa wanxing shou lengyan jing -V EI[I 4 $HfE
S FEET IKFEH? i : FUBERYAT, in T019. 945.

Dai Jin &Y. Komzn ]o)ro Jiruisan EPHEEEH1ED (A categorized collection of statutory
precedents of the great Ming). Tokyd: Koten Kenkyiikai, 1966.

Daming fu zhi - €&, (Gazetteer of Daming prefecture) (1506). Rpt. Shanghai: Shanghai
guji shudian, 1981.

Daming shizong su huangdi baoxun ~~FIH{] H g8 El F i F77" (The precious instruction of

Emperor Shizong of the great Ming). Talbel. Zhongyang yanjiuyuan lishi yuyan yanjiu
suo, 1967.

233


http://res4.nlc.gov.cn/home/index.trs?channelid=11

Danyang xian zhi |55, (New gazetteer of Danyang county)(1885). Rpt. Nanjing: Jiangsu
guji chubanshe, 1991.

Da xingshan si ji liie 4\3“?%‘} E\fj Aelf% (A brief gazetteer of the Great Xingshan monastery), in
FSZK.

Dayuetaihe shan ji liie 53"~ [5['5 (A brief gazetteer of Dayuetaihe mountain), in
Zhongguo daoguan zhi cong£ FlBGEET & 7). Rpt. Yangzhou: Jiangshu guji
chubanshe.

Deng Shilong i+ #&. Guochao diangu '] E”'[bf (Statutory precedents of the dynasty).
Beijing: Beijing daxue chubanshe, 1993.

Dengwei Sheng’en si zhi GVaZH [ffJ &, (Gazetteer of Sheng’en temple on the Dengwei
mountain), in FSZK.

Dong Qichang £ }f \. Huachan shi suibi % G2 (Jottings from the Huachan house).
vol. 12. Yangzhou: Guangling guji keyinshe, 1983.

E’mei shan zhi 'J'ﬁ‘a'l"f;[p [&. (Gazetteer of the E’mei mountain), in FSSZ.

E’mei shan zhi bu "ﬂ""’FIL ¥ (Supplement to Gazetteer of the E’mei mountain), in FSSZ.

Fa Yuan si zhi Gao 1* Wl—j & ﬁ‘ﬂ; (A draft gazetteer of Fayuan temple), in FSZK.

Fanwang jing 75 ﬁqf (Brahmajala-sutra) in 7.24.1484.

Feng Mengzhen 1[S&H{T. Kuaixue tang ji TR=54&  (Collected writings of the Kuaixue
hall)(1616). Rpt. in Siku cunmu congshu: jibu [V |15 7 i [Jinan: Qilu shushe,
1995] vol. 164, pp. 1-773; vol. 165, pp. 1-127.

Fujian tongzhi 18 §5f]#. (Provincial gazetteer of Fujian) (1829). Rpt. Taibei: Chengwen
chubanshe, 1983.

Guanghua si zhi 7 { :_{J . (Gazetter of Guanghua temple), in FSZK.

Guangxi tongzhi #1351, (Provincial gazetteer of Guangxi) (1733).

Guizhou tongzhi E I’I[3]&. (Provincial gazetteer of Guizhou) (1697).

Gushan zhi %] 1], (Gazetteer of Gushan mountain), in FSSZ.

Gusu zhi ffi#RE. (Gazetteer of Gusu), in Beijing tushuguan zhenben congkan 1™ q%ﬁ'

4 27|. Beijing: Shumu wenxian chubanshe, 1988.

Gu Tinglong HI=5E, et al. eds. Xuxiu Siku quanshu 58]V = :F'f} Shanghai: Shanghai guji
chubanshe, 2002.

Gu Yingtai & ’Jj%fj} Mingshi jishi benmo [F|fl15!51 4 % (The beginning and end of events in
the Ming history). Beijing: Zhonghua shuju, 1958.

Guo Zhengyu H[Agk. Wanli sanshiyinian guimao chushi yaoshu shimo "JJ’?‘E o e 1
f?"qi”“iﬂij' ”f£i% (The origin and development of “the event of Chu” and “the evil
pamphlet in the thirty one year of the Wanli period, guimao), in Zhongguo yeshi

Jicheng xubian |1 pl1& E‘/w%hJFj v.20. Chengdu: Bashu shushe, 2000.

Hangzhou fu zhi /|78, (Gazetteer of Hangzhou prefecture) (1764). Rpt.Taibei: Dongfang
wenhua gongyin she, 1970.

Hangzhou fu zhi #f/['f}78. (Gazetteer of Hangzhou prefecture) (1579). Rpt. Beijing:
Zhonghua shuju, 2006.

Hangzhou shang Tianzhu jiang si zhi Fi/)| == %fﬂ . (Gazetteer of Upper Tianzhu
Doctrinal temple in Huangzhou), in FSSZ.

Hanshan Deqing |1 [#7%. Hanshan dashi mengyou ji X1 [ ff|2H5%  (Collected writings
of the dream-like journey of Master Hanshan), in XZJ, vol. 73. 1456.

Hanshan Deqing [/}, and Fuzheng &% Hanshan dashi nianpu shuzhu 51 -ff}# ?"‘Ff

234



“A=E (Annotated chronicle of Master Hanshan), in Beijing tushuguan cang zhenben
nianpu congkan = ﬁ%ﬂ?{ fEpS 4 = e % (Beijing: Beijing chubanshe, 1999), vol.
52, pp. 589-732; vol. 53, pp. 1-118.

Hanyu da cidian 1E¢~44\“‘j 4I' (Comprehensive dictionary of Chinese). Shanghai: Hanyu da
cidian chubanshe, 1997.

Hejian fi zhi ' ][} 8. (Gazetteer of Hejian prefecture) (1540). Rpt. Shanghai: Shanghai guji
shudian, 1964.

Hou Renzhi [%[~ V. Beijing lishi ditu ji J=F1FRHLIFS &{‘qﬂg (The collection of historical maps
of Beijing). Beumg Beijing chubanshe 1988

Huangbo shan zhi 7 F1H¥I [ (Gazetter of Huangbo mountain), in FSZK.

Huang Hui ¢ PU¥E. Huang taishi Yichun tang canggao [ [‘KEU ﬁlﬁ%ﬁﬁ (1625) (Preserved
draft from the Yichun hall of J unlor Compiler Huang).

— Huang taishi Yichun tang yigao £~ I” ﬁl l_ﬂfg (Lost draft from the Yichun hall
of Junior Compiler Huang). Talbel Welwen tushu chubanshe, 1976.

Huang Jingfang F\'FJ 4. Guoshi weiyi [ B IJE 5" (Queries about the national history). Taibei:
Zhengzhong shuju, 1969.

Huang Ming si guan zhi £! F[EJE\TJ #7. (Gazetteer of Buddhist and Daoist temples in the great
Ming dynasty), in FSZK.

Huang Zongxi _F'ﬂ . Huang Zongxi quanji :FE[' F& = & (The complete collection of
writings of Huang Zongxi). Hangzhou: Zhejiang guji chubanshe, 1985.

——— Ming wenhai ]9 5 (The sea of writings in the Ming dynasty). Beijing: Zhonghua
shuju, 1987.

Huanlun ;"\'Jﬂ,ﬁ:’?]. Shijian jigu lie xuji & Eﬁ?} (FE78 5 (Continuum to the Shijian jigu lie), in 7.
49.2038.

Huguang tongzhi {Fﬁ ?3 ifj&. (Provincial Gazetter of Huguan) (1733). Rpt. Taibei: Taiwan
shang wu yin shu guan, 1983.

Huo Tao & Huo Wenmin gong quanji & 87" = & (A complete collection of writings
of Duke Wenmin Huo). Rpt. Nanhai: Shitou shuyuan, 1862.

Hugiu shan zhi 2 [ (Gazetteer of Huqiu mountain). Rpt. Haikou: Hainan chubanshe,
2001.

Huzhou fu zhi (Fﬂ ML (Gazetteer of Huzhou prefecture) (1758), in Lou Zikuang #}="[Z,
ed., Zhongguo Mingshu Zhi |18 *d {# 7. (Taibei: Dongfang wenhua gongyin she, 1970),
vols. 8-9.

Huzhou fu zhi ?ﬁﬁ"‘l‘lﬁ%\ (Gazetteer of Huzhou prefecture) (ca.1570). Rpt. Jinan: Qilu shushe,
1997.

Jiangnan fancha zhi 17 F 7}?&@?&\ (Gazetteer of Monasteries in the Jiangnan region), in FSSZ.

Jiangnan tongzhi 1" F3fi[&. (Provincial Gazetteer of Jiangnan) (1737). Rpt. Taibei: Taiwan
shangwu yinshuguan, 1983.

Jiao Hong £.¥7%, ed. Guochao xianzheng lu BRI (Collection of biographies of the
dynasty). Taibei: Taiwan xuesheng shuju, 1964.

Jiaxing fu zhi 3L, (Gazetteer of Jiazing prefecture) (1600). Rpt. Taibei: Dongfang
wenhua gongying she, 1970.

Jifu fancha zhi E‘fﬁ‘*ﬂfﬁﬂﬁ (Gazetteer of monasteries in the captial), in FSSZ.

Jingci si zhi 3134 —ifJ i&. (Gazetteer of Jingci temple), in FSSZ.

Jingangding yujia zhong liiechu niansong jing & WJTE?:EJ[JEFI PR S (Sitra for

235



Recitation Abridged from the Vajrasekhara Yoga). 7. 866. 18.

Jingkou san shan zhi (Jiaoshan zhi) Fi[ 1= [1]& (] (Gazetteer of Three mountains at
Jingkou [Gazetter of Jiao mountain]), in FSSZ.

Jinling da Baoen si ta zhi & [~ E’;[EfJ e A3 (Gazetteer of Nanjing’s Great Baoen monastery
and Pagoda), in F'SZK.

Jinling fancha zhi & Kﬂ@ﬁ?’fﬂﬂj?&\ (Gazetteer of monasteries in Nanjing), in FSSZ.

Jinshan longyou chan si zhi liie = 1! I%}\E@?fj =% (A brief gazetteer of Longyou Chan
temple on the Jing mountain), in FSSZ

Jinshan shi zhi |1 [plIi&. (Historical record of the Jingshan mountain).Zhejiang: Zhejiang
daxue chubanshe, 1995.

Jinshan zhi £|'[&. (Gazetter of Jinshan mountain), in F.SSZ.

Jiuhua shan zhi =% |1, (Gazetteer of the Jiuhua mountain), in FSSZ.

Wang Jianchuan 5! and Lin Wanchuan#k B {5, eds., Ming Qing minjian zongjiao
Jjingjuan wenxian [V|3E NFHF5EES VR (Texts and sutras of popular religion in the
Ming-Qing period). Taibei: Xin wenfeng chuban gongsi, 1999.

Jizhou zhi §{|’[I&. (Gazetteer of Ji sub-prefecture) (1852). Rpt. Taibei: Taiwan xuesheng shuju,
1968.

Jizu shan zhi $ERLT [, (Gazetter of the Jizu mountain), in FISSZ.

Lao shan Zhi "f|1[&. (Gazetteer of Lao mountain) (ca.1630). Rpt. Taibei: Wenhai chubanshe,
1974.

Li Dongyang % jN[# and Shen Shixing f| IE;T i< . Da Ming hui dian *F‘Fjl"f 14" (Collected
official regulations of the great Ming dynasty). Taibei: Wenhai chubanshe, 1985.

Li Xiuting % # i and Du Ping FHI . “Longxing si yu fengjian huangshi zhiliao huibian” [
Eas @ﬁﬁ B2 PR *rj (Collected record of material about Longxing temple and
feudahstlc imperial houses). Wenwu chunqiu ¥ ¥9%#F no.1 (2006): 24-29.

Li Zongwan % *HL J Jingcheng guji kao Hi¥5 2¥ = (An examination of ancient sites in the
capital). Bel_] ing: Beijing chubanshe, 1964.

Linggu Chan lin zhi @Z%#IPFE. (Gazetter of Linggu Chan temple), in FSSZ.

Lingyan zhi % Jjg’[_—i (Gazetteer of Lingyan mountain), in F'SZK.

Liu Ruoyu 5{1 : ”EJ} Zhuo zhong zhi [I3f]178. (A record of compromise), in Xuxiu siku quanshu,
vol. 431, pp. 433-585.

Liu Dong %zijlﬁ' and Yu Yizheng = 21 Di jing jingwu liie —f Hi FJ?JE (A brief record of
scenery in the imperial capital). Beijing: Beijing guji chuLanshe 1980.

Liu Xu %"JEFJ Jiu Tangshu Eﬁﬁ“ (Old history of the Tang dynasty). Beijing: Zhonghua
shuju, 1975.

Longhua si zhi & jj . (Gazetteer of Longhua temple), in FSZK.

Long Wenbin &§&¥ 7. Ming hui yao [*|¢jf! (Collection of foremost official regulations of
the Ming dynasty). Beijing: Zhonghua shuju, 1956.

Long Xianzhao é@féﬁﬁ?, ed. Bashu fojiao beiwen jicheng ©'1%J {7155 F’EJTP g5 (A
comprehensive collection of epitaphs related to Buddhism in the Ba and Shu area).
Chengdu: Bashu shushe, 2004.

Lu Guangzu [J347 . Lu Zhuangjian gong ji [%3H: i * & (Collection of Duke Zhuangjian of

Lu), in Chen Zilong [fi~"#&, ed., Huang Ming jingshi wen bian £ HRSH] ¥ 3 JF} vol. 23.

Taibei: Guolian tushu chuban youxian gongsi, 1964.

. Lu Zhuangjian gong yigao it iy E}fﬁj (1629) (The bequeathed draft of Duke

236



Zhuangjian of Lu).

Lu Rong [ % Shuyuan zaji %’v[ﬁ‘i’%‘ (Miscellaneous records in Shu Garden). Beijing:
Zhonghua shuju, 1985.

Lushan zhi |1 [%. (Gazetteer of the Lu mountain), in FSSZ.

Ming ban Jiaxing da zangjing PS5 H1 ¥ a2 (The Jiaxing Buddhist canon, the Ming
version). Rpt. Taibei: Xing wenfeng chuban gongsi, 1987.

Ming chaoben Wanli giju zhu PF¥) 2% FJJ’?F@ == ( The “record of Emperor Wanli’s daily
life”, transcribed in the Ming dynasty). Beijing: Zhonghua quanguo tushuguan wenxian
suowei fuzhi zhongxin, 2001.

Minghe PENf. Bu xu gaoseng zhuan ¥ i d lf['ﬁl (Supplement to the Continuation of
Biographies of Eminent Monks), in 7.77.1524.

Ming shilu PFd1#% (The veritable record of the Ming dynasty). Rpt. Taibei: Zhongyang
yanjiuyuan lishi yuyan yanjiusuo, 1962-68.

Ming Taizong shilu FF["~F87&% (The veritable record of Emperor Taizong of the Ming). 274
vols. Rpt. Taibei: Zhongyang yanjiuyuan lishi yliyan yanjiu suo.

Mingyin si zhi F‘EJP\[:TYJ & (Gazetteer of Mingyin temple), in Congshu jicheng xubian %;’L?; By
7. Taibei: Xin wenfeng chuban gongsi, 1989.

Mingzhou Ayuwang shan zhi PJ{[[7 9 = [1[E. (Gazetteer of King Asoka mountain in Ming
prefecture), in FSSZ.

Nanhai Putuo shan zhi ﬁaﬂ% fF"'i [ 1. (Gazetteer of the Putuo Mounation in the Southern sea).
Rpt. Haihou: Hainan chubanshe, 2001.

Nanhai xian zhi FPA5F3E. (Gazetteer of Nanhai county)(1691). Rpt. Beijing: Shumu wenxian
chubanshe, 1992.

Nanyue zhi Fe5#¢. (Gazetteer of the Southern mountain) (1753), in Zhongguo daoguan zhi
congkan xubian ] l@?‘iﬁ@%éﬁilﬁéﬁiﬂ (Nanjing: Jiangsu guji chubanshe, 2004), vols.
9-10.

Ningbo fu zhi BWfE (Gazetteer of Ningbo)(1729). Rpt. Taibei: Zhonghua congshu, 1957.

Ouyi Zhixu ?ﬁﬁ?ﬁ”@. Lingfeng ouyi dashi zonglun %%"l‘%?f‘?’_gﬁ“\ﬁﬂ” \ﬁﬁ (The principal
treatise of the great master Lingfeng Ouyi), in Jixing da zangjing 5% 5 K AL (Taibei:
Xin wenfeng chuban gongsi, 1986-87), vol. 36. B348.

Panshan zhi }[1[:&. (Gazetter of Pan mountain), in FSZK.

Pan Zhiheng i‘Fﬁ Vg Huang hai :FET[ 1& (The sea of Huang [mountain]), in Siku quanshu
cunmu congshu, fl1vols. 229-230.

Qianshou gianyan guanshiyin pusa guangda yuanman wuai dabeixin tuoluoni jing —~+ = -+ X
[23h]| j’![ jﬁ E‘:‘?I{[Ei[iﬁ'xj?ﬁ%{?f@\ [LEeFdSE (Skt. Nilakantha-dharani). T.20. 1060.

Qianshou gianyan guanshiyin pusa zhibing heyao jing — = - P SF"[ ?, B’E[’Eff}’ﬁ ﬁ%?} T
20.1059.

Pinghu xian zhi - (Fﬁ'“ﬂg% (Gazetteer of Pinghu county) (1627). Rpt. Shanghai: Shanghai
shudian, 1990.

Putuo Luojia shan xin zhi ﬁl{} Bﬁdﬁ‘i?‘[ﬂﬁﬁ [Frid. (New Gazetteer of Luojia Moutain on the Putuo
Island), in FSSZ.

Qingliang shan zhi &Il [ (Gazetteer of the Qingliang mountain), in FSSZ.

Qing shengzu shilu 75 7Fn- 1% (The veritable record of Emperor Shengzu of the Qing)
Taibei: Huawen chubanshe, 1964.

Qingyuan zhi Lue ?‘ | FUAE (A brief gazetteer of Qingyuan temple), in FSSZ.

237



Qixia shan zhi 13 ”::‘F;f’p [&. (Gazetteer of Qixia mountain), in FSSZ.

Quanzhou kaiyuan si zhi 4]\l E\fj . (Gazetteer of Kaiyuan temple, Quanzhou), in FSSZ.

Ruxing J[\1§. Da Ming gaoseng zhuan J\F[EJFF‘,‘J ['FT [f1 (Biographies of Eminent Monks written
in the great Ming dynasty), in 7.50.2062.

Shangfang shan zhi 71 1[&. (Gazetteer of Shangfang mountain), in FSSZ.

Shanxi tongzhi [1[["13f]#. (Provincial Gazetteer of Shanxi Province) (1734). Beijing:
Zhonghua shuju, 2006.

Shaoxing fu zhi 5’%{5@’57{]‘% (Gazetteer of Shaoxing prefecture) (1683). Rpt. Beijing Zhonghua
shuju, 2006.

Shaoxing fu zhi 5’%{5@’57{]‘% (Gazetteer of Shaoxing prefecture) (1586). Rpt. Taibei: Dongfang
wenhua gongying she, 1970.

Shen Bang 1145, Wan shu za ji 34575+ (Miscellaneous records from the Wanping county
office). Beijing: Beijing guji chubanshe, 1980.

Shen Defu V18 [N]. Wanli ye huo bian F'l’?ﬁ%'*;%?@ (Unofficial gleanings from the Wanli
reign) (1616). Rpt. Beijing: Zhonghua shuju, 1959.

Sheng xian zhi "#557%. (Gazetteer of Shen county) (1870).

Shunde fu zhi "FITE{ . (Gazetteer of Shunde prefecture) (1750). Rpt. Xingtai: Xingtai diqu
difangzhi bianzuan weiyuanhui, 1985.

Shuntian fu zhi "I}k, (Gazetteer of Shuntian prefecture) (1886). Rpt. Beijing: Beijing guji
chubanshe, 1987.

Shuntian fu zhi "=}k, (Gazetter of Shuntian prefecture) (ca.1680) Rpt. Beijing: Zhonghua
shuju, 2009.

Shuntian fu zhi"FI=-'{;78. (Gazetteer of Shuntian prefecture) (1593). Rpt. Jinan: Qilu shushe
chubanshe, 1997.

Songjiang fu zhi 2177k, (Gazetteer of Songjiang prefecture) (1631). Rpt. Beijing: Shumu
wenxian chubanshe, 1991.

Songshan shaolin si ji zhi ]! I'J/\ﬁ“?ﬁ B . (Compiled Gazetteer of Shaolin temple on the
Song mountain), in FSSZ.

Songshu ‘ﬁﬁ[ (Book of the Song mountains), in Songyue wenxian congkan fﬁg}fﬁﬁ‘ﬂ/ BT
Zhengzhou: Zhongzhou guji chubanshe, 2003.

Suzhou fuzhi #FM&. (Gazetteer of Suzhou prefecture) (1693). Rpt. Taibei: Dongfang
wenhua gongying she, 1970.

Taiping xian zhi 7~ J57. (Gazetteer of Taiping county)(1820). Rpt. Shanghai: Shanghai
shudian, 1993.

Taiyuan fu zhi “~'FUf L. (Gazetteer of Taiyuan prefecture) (1612).

Takakusu Junjird E,Iﬁﬁéj’”ﬁﬁ» 47 and Watanabe Kaigyoku V#35357[, et al., eds., Taisho shinshii
daizokyo - [-Fr{E % (Newly edited Buddhist canon, the Taisho version; cited as
T).Tokyo: Taisho issaikyd Kankokai *~1— J%’;I[ﬁiﬂﬁ, 1924-1932.

Tan Qian X%, Guoque [B}# (An evaluation of events of the dynasty). Beijing: Zhonghua
shuju, 1958.

Tanzhe shan xiuyun si zhi Y& ﬁ‘[p [‘J'El%ﬁf’\J & (Gazetteer of Youyun temple on the Taizhe
mountain), in FSZK.

Tao Wangling [#WH4%. Xiean ji B{"# & (Collected writings of the retirement house). Taibei:
Weiwen tushu chubanshe, 1976.

Tiantai shan fangwai zhi —~%E:[1[ 19} &, (Gazetteer of Buddhism at Tiantai mountain), in

238



FSSZ.

Tiantong si zhi ~& 3] . (Gazetteer of Tiantong temple), in F'SZK.

Tuotuo F°F= et. al.,, ed. Song shi “~'§l!I (Standard history of the Song dynasty). Beijing:
Zhonghua shuju, 1977.

Wang Qi = &. Yupu za ji %lj[}']‘?‘é?‘,g[ (Miscellaneous records of Yupu). Beijing: Zhonghua
shuju 1984.

Wang Shihong 1= . Huangshan zhi xuji ;Ftﬁ [[*48% (Supplementary gazetteer of the
Huang mountain), in Zhongguo mingshan zhi f[18% €], vol. 11. Beijing: Quanguo
tushuguan wenxian suowei fuzhi zhongxin, 2005.

Wang Shizhen = il {T. Jiajing yilai neige shoufu zhuan FIg!" | [*|[# 197 (Biographies
of senior grand secretaries since the Jiajing period). Beijing: Zhonghua shuju, 1991.

Wang Yuanhan = 7t ). Ning cuiji ¥£3#1% (Collected writings of blue-concentration), in
Congshu jicheng xubian %2 & ?E‘?’rf} (Shanghai: Shanghai shudian, 1994), vol. 117.

——— Wang Jianyi quanji ~ 73 = & (A complete collection of Remonstrance Official
Wang), in Siku weishou shu jikan [)4# 5% LI'S‘%}'E’EI[J (Beijing: Beijing chubanshe, 1997),
vol. 25.

Weimo si zhi FE% . (Gazetteer of Weimo temple), in FSZK.

Wen Bing ¥ 3. Ding ling zhu liie H[81=% (A brief note on the Ding mausoleum [i.e. the

Wanli emperor]). Taibei: Weiwen tushu chubanshe, 1976.

. Xian bo zhi shi 35497, (Record from the start). Taibei: Taibei yiwen, 1967.

Wu du fa cheng %ﬁﬂﬂi % (Writings of the Dharma in the Wu region), in F'SSZ.

Wulian shan zhi ~ 585 [1[. (Gazetteer of Wulian mountain) (1757).

Wulin da Zhaoqing lii si zhi ﬁ‘“\lﬂﬁ% e sz . (Gazetteer of Great Zhaoqing Vinaya temple
in Wulin), in F'SSZ.

Wulin lingyin si zhi PSS L. (Gazetteer of Lingyin temple in Wulin), in FSSZ.

Wu Tingxie $L5~45. Beijing shi zhi gao ]~ 17| J%ﬁ?ﬂj (Draft gazetteer of the city of Beijing)
Beijing: Beijing yanshan chubanshe, 1998.

Wu Shushan U4#§2 . Shanxi jinshi zhi [[12 7. (Collected record of inscriptions of
Shaanxi province). Nanjing: Jiangsu guji chubanshe, 1998.

Wuxi xian zhi Z G552, (Gazetteer of Wuxi county) (1690).

Xia Xie |’ Ming tong jian ["]3f]fE (General mirror of the Ming dynasty). Beijing:
Zhonghua shuju, 1980.

Xie Zhaozhe %]q%}f(ﬁﬂ] . Xiaocao zhai wenji '] E'45Y & (Collected writings of small grass hall),
in Siku quanshu cunmu congshu, & vol. 235.

Xingtong 43k, Xu deng zheng tong &5 % (Supplementary of orthodox [transmission] of
the lamp), in XZJ, vol. 84. 1583.

Xu Changzhi (QFE %1, Gaoseng zhaiyao ﬁ,'J IIFT%FZ,I (An extract of Biographies of Eminent
Monks), in XZJ 87.1626.

Xu Hongzu (#9.7'. Xu Xiake youji (# %@ﬁ’iﬁfﬁ[ (Travel diaries of Xu Xiake) Shanghai:
Shanghai guji chubanshe, 1980.

Xu Jie (. Shijing tang ji HA%Hr & (Collected writing of the Shijing hall), in Gugong
zhenben congkan FF,'T” {274 7, vols. 539-540. Haikou: Hainan chubanshe, 2000.

Xu Pingfang (=%t . Ming Qing Beijing cheng tu PH{E]™f iﬁi?q%ﬂ (Maps of the city of Beijing
in the Ming and Qing dynasties). Beijing: Ditu chubanshe, 1986.

Xu Xueju {(Z5FF. Guo chao dian hui B4 (Compendium of statutes of the dynasty).

239



Beijing: Beijing daxue chubanshe, 1993.

Xu Song {#}:* and Zhang Dachun 9=*-ic7. Bai cheng yan shui | 1355°%1-]* (Smoke and water
of hundred cities). Rpt. Beijing: Beijing guji chubanshe, 1979.

Yang Lian %L Yang Dahong xiansheng wenji #1844 ¥ & (Collected writings of Mr.
Yang Dahong), in Siku jinhui shu congkan D“‘?{ 7?‘;@?;%;’3[] (Beijing: Beijing
chubanshe, 2000), vol.10.

Yang Tinghe ##=1. Yang Shizhai ji tE7H75% (Collected writings of Yang Shizhai), in
Huang Ming jingshi wenbian £ FRE] ?*r'} Beijing: Zhonghua shuju, 1962.

Yang Yong P} and Yang Xuanzhi #&V . Luoyang qgielan ji jiaojian i%ﬁﬂ[”ﬁﬂ%ﬁﬂﬁ X
(A record of Buddhist monasteries in Luoyang, annotated). Beijing: Ehonghua shuju,
2006.

Yingtian fu zhi TR (Gazetteer of Yingtian prefecture) (1577). Rpt. Jinan: Qilu shushe
chubanshe, 1997.

Yongjue Yuanxian “<%57 . Yongjue Yuanxian chanshi guanglu 7<% 7 Tl # & (A
comprehensive record about Chan master Yongjue Yuanxian), in XZJ. vol. 72. 1437.

Yongping fu zhi 7= 7L (Gazetteer of Yongping prefecture) (1879). Rpt. Taibei: Taiwan
xuesheng shuju, 1968.

Yunju shan zhi Z*2[[1[&. (Gazetteer of the Yunju mountain), in FSZK.

Yunju Shengshui si zhi Z%ZF[E_JF 7J“3J & (Gazetter of Shengshui temple on the Yunju mountain),
in FSZK.

Yu Meian Pa"?‘JEﬂi’??. Xin xu gaoseng zhuan si ji %@ﬁq ET@ P&  (Four collections of new
continuations of Biographies of Eminent Monks). Taibei: Liuli jingfang, 1967.

Yu Minzhong = &1 and Zhu Yizun £ %-E7. Ri xia jiu wen kao [ EH]=t (Old tales
heard in the capital). Beijing: Beijing guji chubanshe, 1983.

Yuquan si zhi = %»Lffj . (Gaztteer of Yuquan temple), in FSSZ.

Yu Shenxing ~ %75 Gushan bichen 7%|!|Z%: (Desultory notes of Master Gushan). Beijing:
Zhonghua shuju, 1997.

Yuan Hongdao #:¢4.3fi and Qian Bocheng #& ([ 13%. Yuan Hongdao ji jian jiao #%5E & =284
(The collected works of Yuan Hongdao, annotated) Shanghai: Shanghai guji chubanshe,
1981.

Yungqi Zhuhong S ¥k4.. Lianchi dashi quanji 3539 f]= & (A complete collection of
writings of Master Lianchi). Rpt. Taibei: Zhonghua fojiao, 1973.

Zhand Juzheng 9= 1~ Zhang Taiyue ji 9=53% (Collected writings of Zhang Taiyue).
Shanghai: Shanghai guji chubanshe, 1984.

Zhang Shize 3={{| }l[|. Diao dang shi jian %’ﬁf‘?l{ BLEE" (A history mirror of eunuchs), in Siku
quanshu cunmu congshu, Ivol. 98.

Zhang Tingyu 9=]==, etal., ed. Mingshi [¥]fll (Standard history of the Ming dynasty) (1736).
Rpt. Beijing: Zhonghua shuju, 1974.

Zhang Xianqing J=%1/%. Zhang Xianqging wenji 3=E11FY & (Collected writings of Zhang
Xianging). Shanghai: Shanghai cishu chubanshe, 2005.

Zhang Xuan 3=7%r. Xiyuan wenjian lu ﬁ“l[ﬁﬂ f4]F L& (Records of what looked at and heard in
the Western garden), in Xuxiu siku quanshu, vol. 1168-70.

Zhanran Yuancheng i ?‘Iﬁ[&i"}ﬁ. Kai gu lu ‘Iﬁ?ﬁ[%ﬁi (Records of sighs of the past), in XZJ, vol.
65. 1285.

Zhejiang tongzhi ¥ 3f]&. (Gazetteer of Zhejiang) (1736). Rpt. Taibei: Taiwan shangwu

240



yinshuguan, 1983.

Zhending fu zhi 4! L (Gazetteer of Zhengding prefecture) (1550). Rpt. Jinan: Qilu shushe,
1997.

Zhengding xian zhi 557, (Gazetteer of Zhengding county) (1875).

Zhengding fir zhi 174 (Gazetter of Zhending prefecture) (1752). Rpt. Taibei: Taiwan
xuesheng shuju, 1968.

Zhiti si zhi ¥ }Eﬁfj . (Gazetter of Zhiti temple), in FSZK.

Zhe yi fancha zhi $TREH][Z. (Solving Puzzles in the Fancha zhi), in FSZK.

Zhongguo lidai guanyin wenxian jicheng 1B/ @'?’, YA Y (A collection of literature
associated with Guanyin China’s past dynasties). Beijing: Zhonghua quanguo tushuguan
wenxian suowei fuzhi zhongxin, 1998.

Zhou Yongchun rﬁ]?j\gﬁ Silun lu saie#~ (Record of silk ribbon), in Siku jinhui shu congkan
(Beijing: Beijing chubanshe, 1998), flIvol. 74.

Zhu Quan £ f#. Ming gong ci F'ﬂﬁ?ﬂ (Lyrics about the Ming court). Beijing: Beijing guji
chubanshe, 1987.

Zhu Yuanzhang £ 7¢ % Huang Ming zuxun E'PF7'3" (The ancestral instructions of the
Great Ming), in Zhongguo zhenxi falu dianji xubian [l /BZZR1k Gl %ﬁ?@?ﬁr’} (Harbin:
Heilongjiang renming chubanshe, 2002), pp. 481-506.

———. Ming Taizu yuzhi wenji 5~ ?ﬁ‘]ﬂ—d/ & (Collected writings of Emperor Taizu of the
Ming dynasty). Taibei: Xuesheng shuju, 1965.

Zibo Zhenke ZAfIEfi'. Zibo zunzhe bie ji ZAIETHPI%  (Additional collection of works of

the Honored Zibo), in XZJ, vol. 73. 1453.

. Zibo zunzhe quanji ZA167H = & (A complete collection of writings of the

Hounored Zibo), in XZJ, vol. 73. 1452.

Secondary sources:

Akiyama Motohide #F|T[7¢ 7. “Gozan: taizan gensei to meikai o musubu togaku” ~i [} : EJP
—2FH & JUR &3 30 T s, (The five sacred mountain: Taishan: the Eastern
mountain connecting the secular world and the nether world). Gekkan shi’'nika *]*[[L
1270 11. 8 (2000): 16-19.

Araki Kengo ¥/ fLE. Bukkyo to Jukyo [[.55& {75 (Buddhism and Confucianism). Tokyo:

Kenbun shuppan, 1963.

. Chikuso zuihitsu ﬁiﬁﬁﬁi—iﬁ (Jottings in the bamboo window). Tokyo:Meitoku

shuppansha 1985.

. Min Shin shiso ronko V|JE E;UEEI%%:% (Studies on the thought in the Ming and Qing

periods). Tokyd: Kenbun Shuppan, 1992.

. Mindai shiso kenkyii: Mindai ni okeru Jukyo to Bukkyo no koryin P8 F;[ZﬁE!ﬁJI?J‘EL: P

RICBIT B ESrE P4y (Studies of thoughts in the Ming dynasty: the

communication between Confucianism and Buddhism in the dynasty). Tokyo: Sobunsha,

1972.

——— “Minmatsu ni okeru Yomyd Enju no eizo” [HFH (2 BT 2 <& DY (The
image of Yongming Yanshou in the late Ming dynasty). Toyokotengaku kenkyii ¥ ?[
U no. 19 (2005): 39-54.

241



—— “Minmatsu ni okeru Ju Butsu chowaron no seikaku” PE7 (ZH (T 2 (& FAEm O 1%
F‘l (The compatibility of Confucianism and Buddhism in the late Ming). Nihon
ghﬁgoku gakaiho |17 f I[ES«'%EJQ?E@ no. XV (1966): 210-24.

——— Minmatsu shitkyo shiso kenkyii: Kan Tomyo no shogai to sono shiso P74 F 5] F.'JJEEI’FPI
Pl ”Eﬂfﬁ\l HDEVEE Z DRI (A study on the religious thought at the end of the
Ming: the life and thought of Guan Dongming). Tokyo: Sobunsha, 1979.

—— “Shi Kaimon no shisd” rﬁj?@ A I (The thought of Zhou Haimen). Tetsugaku

nenpo TTE8F ¥y 26 (1967): 149-87.

. Unsei Shuko no kenkyii %@F%fﬂ(@ﬁmﬁ (Study on Yunqi Zhuhong). Tokyo: Daizo

Shuppan, 1985.

. Yomeigaku no tenkai to Bukkyo [P D & [ F* (The unfolding of the

Yangming school and Buddhism). Tokyo: Kenbun Shuppan, 1984.

. Yomeigaku to Bukkyo shingaku [P & { %= 2% (The Yangming teaching and the

“mind” learning in Buddhism). Tokyo: Kenbunshuppan, 2008.

.. “Bukkyd koji tositeno Riku Koso” [, :?"F’EF[j &L TOEEA™ (LuGuangzu as a lay

Buddhist). Nagoya daigaku Chiigoku tetsugaku ronshii §) [?, e [@lﬁ%?»ﬁi% no.

3 (2004): 1-26.

—— “Confucianism and Buddhism in the Late Ming,” in Wm. Theodore de Bary, ed. The
Unfolding of Neo-Confucianism. New York: Columbia University Press, 1975, pp..

——— “To Ryt to Kan Shido” "5 fig & ”E‘rf_—&lﬁ (Tu Long and Guan Zhidao). Nikon Chiigoku
gakkai ho |74 FlIB 23385 no. 28 (1976): 187-99.

Asai Motoi 12| 5. Min Shin jidai minkan shiikyo kessha no kenkyii F[ENE,SE\JJ: REUEENZ i
@’FFL?JE’ (Study on the religious association of commoners in the Ming and Qing period).
Tokyd: Kenbun Shuppan, 1990.

——— “Mindai saidaijokyd no kydgi keisei” P[4 1N F¥D 7255 (The formation of
the religious teaching of the Xidacheng sect in the Ming dynasty). Tokai daigaku kiyo,
bungakubu FE M FEll %?ﬂﬁ 81, (2004): 1-18.

Bao Zunpeng 35, Mingshi luncong | EU%%%Q (A collected review on the history of the
Ming). Taibei: Taiwan xuesheng shuju, 1968.

Baroni, Helen Josephine. Obaku Zen: the Emergence of the third Sect of Zen in Tokugawa,
Japan. Honolulu: University of Hawai’i Press, 2000.

Berling, Judith A. The Syncretic Religion of Lin Chao-en, Neo-Confucian Studies. New York:
Columbia University Press, 1980.

Benn, James A., Lori Rachelle Meeks, and James Robson, eds. Buddhist Monasticism in East
Asia: Places of Practice. London: Routledge, 2010.

Bol, Peter. K. “The ‘Localist Turn’ and ‘Local Identity’ in Later Imperial China.” Late Imperial
China 24. 2 (2003): 1-50.

—— “Neo-Confucianism and Local Society, Twelfth to Sixteenth Century: A Case Study,”

in Paul Jakov Smith and Richard von Glahn, eds., The Song-Yuan-Ming Transition in

Chinese History (Cambridge: Harvard University Press, 2003), pp.241-83.

. Neo-Confucianism in History. Cambridge, Mass.: Harvard University Press, 2008.

Braudel, Fernand and Sarah Matthews. On History. Chicago: The University of Chicago Press,
1982.

Brokaw, Cynthia. “Yuan Huang (1533-1606) and the Ledgers of Merit and Demerit.” Harvard
Journal of Asiatic Studies 47. 1 (1987): 137-95.

Brokaw, Cynthia Joanne. The Ledgers of Merit and Demerit: Social Change and Moral Order

242



in Late Imperial China. Princeton, N.J.: Princeton University Press, 1991.

Brook, Timothy. “At the Margin of Public Authority: The Ming State and Buddhism,” in Huter

et al., eds., Culture and State in Chinese History: Conventions, Accommodations, and

Critiques (Stanford, Cali.: Stanford University Press, 1997), pp. 161-81.

. The Chinese State in Ming Society. London; New York: RoutledgeCurzon, 2005.

. The Confusions of Pleasure: Commerce and Culture in Ming China. Berkeley:

University of California Press, 1998.

. “Family Continuity and Cultural Hegemony: the Gentry of Ningbo: 1368—1911,” in

Joseph W Esherick and Mary Backus Rankin, eds. Chinese Local Elites and Patterns of

Dominance (Berkeley: University of California Press, 1990), pp. 27-50.

. “Funerary Ritual and the Building of Lineages in Late Imperial China.” Harvard

Journal of Asiatic Studies 49. 2 (1989): 465-99.

. Praying for Power: Buddhism and the Formation of Gentry Society in Late-Ming

China. Cambridge, Mass.: Harvard University Press, 1993.

. “Rethinking Syncretism: The Unity of the Three Teachings and their Joint Worship in

Late-imperial China.” Journal of Chinese Religions no.21 (1993): 13-44.

. Geographical Sources of Ming-Qing History. Ann Arbor: University of Michigan

1988.

Bruyn, Pierre-Henry de. "Wudang Shan: The Origins of a Major Center of Modern Taoism." In
John Lagerwey, ed., Religion and Chinese Society: Taoism and Local Religion in
Modern China (Hong Kong: Chinese University Press; Paris: Ecole frangaise
d’Extréme-Orient, 2004), pp. 553-90.

Cao Shibang E[H [+ I, “Qing ban long zang sanci chejing huiban de yuanyin shishi” &4k
= OVEGESSPURINERE (A tentative explanation for removing sutras and destroying
the printing plates thrice in the dragon version of Buddhist canon of the Qing).
Xianggang fojiao 75 W15 271 (1982): 17-20.

Ch’en, Kenneth K. S. Buddhism in China, a Historical Survey. Princeton, N.J.: Princeton

University Press, 1964.

.”Economic Background of the Hui-chang Supperssion of Buddhism.” Harvard Journal

of Asiatic Studies 19.1/2 (1956): 67-105.

Ch’oe, Po, and John Thomas Meskill. Ch’oe Pu’s Diary: a Record of Drifting Across the Sea.
Tucson: the University of Arizona Press, 1965.

Chen Guofu [fi! ]. Dao zang yuan liu kao SEUVFIA =7 (A study of the history of the Daoist
canon). Beijing: Zhonghua shuju, 1963.

Chen, Jinhua. Monks and Monarchs, Kinship and Kingship: Tangian in Sui Buddhism and
Politics. Kyoto: Scuola Italiana di Studi sull’ Asia Orientale, 2002.

Chen Lai [[i%. You Wu zhi jing-Wang Yangming zhexue de jingshen &5V = ﬁﬂﬁﬂﬁ%
pUkEfH (The state of Being and non-bening: the spirit of Wang Yangming’s
philosophy). Beijing: Renming chubanshe, 1991.

Chen Nan [{iffff. “Daci fawang yu Ming chaoting fengshou guanxi yanjiu” %53 = == [
}_‘:’ﬁ#;?%&[{’ﬁﬁ% Zhongguo zangxue [[I[BIEZ" no. 1 (2003): 57-65.

——— “Dazhi fawang kao” ~FE = “F (An investigation of the Dharma King of great
wisdom). Zhongguo zangxue 1= no. 4 (1996): 68-83.

—— “Mingdai zangchuan fojiao dui neidi de yingxiang” [ [ [J (17550 | PIpviy2E
(The influence of Tibetan Buddhism in the Ming dynasty on the inner part of China).
Zhongguo zangxue [[I[BIZ no. 4 (1998): 45-60.

—— “Fayuan si yu Mingdai fanjing chang zakao” i 35{= =[] F‘ﬁ?’;’ﬁﬁﬁaf

243



(Miscellaneneous examinations of Fayuan si and the Tibetan scripture workshop of the
Ming dynasty). Zhongguo zangxue 12 no. 2 (2006): 138-43.

——— “Lun Mingdai liujing zangseng de shehui gongyong” %F’EJ [~ ‘F]f HipE ['ﬁﬁfﬁfﬁfjj E
(A discussion about the social function of Tibetan monks staying in Ming Beijing).
Zhongyang minzu daxue xuebao 1 NFEANZ224 35,5 (2008): 19-25.

——— “Mingchu ‘guanxing zhaoyu’ zhizang fangce tangjiu” IE[EJT@“’?} i ﬁ{?ﬂﬁ”if‘ﬁ%“ﬁ ﬁ‘ B
(A examination of the “wide recruitment” as the strategy of administering the Tibetan
region in the early Ming dynasty). Zhongyang minzu daxue xuebao [[ 1R N FRAE8E54E
33. 4 (2006): 55-65.

—— “Mingdai daci fawang Shijiayeshi zai beijing huodong kaoshu” FF|{~ 243k = R+
e :I“JFIJ iﬁﬁﬁ@?ﬁ (An examination of the activities of the Dharma King of Great
Benevolence Shijiayeshi in Beijing). Zhongyang minzu daxue xuebao |1 NFRAZEZ
% 31.4(2004): 91-97.

——— Mingdai daci fawang yanjiu [V][%~343% = 74 (A study on the Dharma King of
Great benevolence in the Ming dynasty). Beijing: Zhongyang minzu daxue chubanshe,
2005.

——— “Shijiayeshi zai Nanjing, Wutai shan ji qi yu Ming chengzu guanxi shishi kaoshu” %
MR T ToE] |EEI§3FIEJEWE'F%]% (7 pLI8r=f " (An examination of [the
activities of] Shijiayeshi in Nanjing, Mount Wutai and his relationship with Emperor
Chengzu of the Ming). Xizang yanjiu [ J&#42 no. 3 (2004): 99-106.

Chen Songbai [{if~4f1. Hanshan chanxue zhi yanjiu: yi zixing wei zhongxin 1 [i#IS5 Vg
7 0 PJF %R 1= (A study on the Chan of Hanshan, with special reference to
self-nature). Gaoxiong: Foguangshan wenjiao jijinhui, 2004.

Chen Yinque [ ”Fh[ﬁ‘[ Liu Rushi bie zhuan FJ[Y['RLH[I{E: (A special biography of Liu Rushi).
Beijing: Shenghuo.dushu.xinzhi sanlian shudian, 2001.

Chen Yuan [{ilfi. Ming ji Dian Qian fojiao kao % f%7 155~ (Studies on Buddhism in

the Dian-Qian region in the final years of the Ming dynasty). Beijing: Kexue chubanshe,

1959.

. Qing chu seng zheng ji {5¥/ ['ﬁ?ﬂi%ﬂ (Debates among monks in the early Qing).

Beijing: Zhonghua shuju, 1962.

Chen Yunii [fi=- % . “Kinsei Kahoku Chiiki ni okeru bukkyd no shakaiteki shintd no patan-
Mindai Hokuchokurei o sokutei no waku toshite” YTi{] Z #4532 331 5 [ FxDwt-¢
FEED /g — - ke {[ & & L C(The pattern of the infiltration o
Buddhism in society in the North China in recent times: taking North Zhili in the Ming
dynasty as the frame of evaluation), in Kawakatsu Mamoru ’[[15], ed., Higashi Ajia
ni okeru seisan to ryttst no rekishi shakaigakuteki kenkyin N7 2 712515+ % &

S| D gl 3 SPAYFAE. (Fukuoka: Chiigoku Shoten, 1993), pp. 303-405.

. “Min Kasei shoki ni okeru gireiha seiken to bukkyo shukusei—Kokoji jiken o kosatsu

no chiishin ni shite” P IFFHAC BT DFAATAEL 1750 — T EHS 4

%L DF[1--(Z L C (The government of the “Ritual-arguing” party in the early

Jiajing period of the Ming and the regulation of Buddhism, with special reference to the

Huanggu nunnery event). Kyishii daigaku toyoshi ronshii <" *~25 i EUFZTT?L no.23

(1995): 1-37.

—— . “Mindai bukkyd shakai no chiiki teki kenkyii: kajo manreki nenkan o chiishin toshite”
FETFS 1 fﬁfg DIIIBFIFEH-F 1 - JJ’?FEF [H(1522-1620)Z 1 & L T (Regional

244



study on the Buddhist society in the Ming dynasty-focusing on the Jiajing-Wanli
[1522-1620] Period). Ph.D. disser., Kytisht University, 1995.

—— . “Mingdai zhongye yiqian huanguang, sengguaan yu tingchen de lianjie
guanxi-tongguo ‘fensi’ yu ‘diyuan’ wenti de tantao” P [ iB I'JFi Ey E{%ﬁ =
f J;H:_ntg:ligl,h—l&ﬂlif”{?l J’&a”%“ﬁ’ﬂ IREPS] (The relat10nsh1p between eunuchs,
monastic officials, and court officials: a discussion through the “tomb monastery” and
“regional linkage”). Chengong daxue lishi xuebao =%~ SFRI554 no. 22 (1996):
283-304.

— “Ming Huayan zongpai Bianrong hesang ruyu kao—jianshu Long, Wan nianjian fojiao
yu jingshi quangui de wanglai” P/[2 BT 1l * R4t J ] (955
el HF?@F [P¥ =< (An examination of Bianrong, a monk of Huayan tradition in the
Ming dynasty, and his imprisonment—concurrently discussing the communication of
Buddhism with the powerful and noble in the capital during the Long[qing]-Wan[li]
period). Lishi Xuebao TEHLIZF#H; no. 24 (1998): 215-58.

. “Ming Wanli shiqi Cisheng huangtaihou de congfo—jian lun fo, dao liang shili de
duizhi” ¥ fl P HHZE AR E J\TIE U AT U 2 ~ iﬁxﬁf) JopusliE (The
enthrallment of Buddh1sm of Empress Dowager Cisheng in the Wanli period,
concurrently discussing the confrontation of Buddhism and Daoism). Chengong daxue
lishi xuebao 7%= FEISE4 no. 23 (1997): 195-245.

— “Ming Wutai shan zhu fo shi jianzhu cailiao zhi qude yu yunshu—Y1i mucai, tong, tie
deng_]lancal weizhu” FH 7 g ID%F’JEI HEFR D IV = Eﬁﬁ?—I A1~ B S
#FE5=  (The acquisition and transport of construction material of monasteries in Wutai
mountain, with special reference to wood, copper and iron). Chengong daxue lishi
xuebao 15 IJNEFIRIISH no. 27 (2003): 55-98.

——— Mingdai ershi si yamen huanguan yu Beijing fojiao FH{~ = - PURERFIFH FyE=]=H [/}
7* (Eunuchs of the twenty-four yamen in the Ming dynasty and Buddhism). Taibei:
Ruwen chubanshe, 2001.

—— “Mingdai funii xin fo de shehui jinzhi yu zhizhu kongjian™ PF S #R1¢ {5 FIfat ¢ ﬂ‘ﬁ»‘”
ZEEI2 ] (The social limitation and free space for women’s Buddhist belief in the
Ming dynasty). Chengong daxue lishi xuebao =5 " SFFRHISHE no. 29 (2005):
121-64; no. 30 (2006): 43-90.

—— “Mingdai yugqie jiaoseng de zhuanzhi hua jiqi jingchan huodong” [ f*féﬁ]’ﬁ]]?ﬂ'ﬁﬁ@ EJJ

(=R ETERSE (Specialization of monks in esoteric ritual and their religious
activities in the Ming dynasty). Xing shiji zongjiao yanjiu Frif] 5! F5P4E 3.1 (2004):
37-88.

Chen Yuru [fi=7[1. Zibo dashi yanjiu Z1f lﬁ‘\ﬂmﬁﬁ%’ (Studies on Master Zibo). Taibei:
Zhongguo minsu xuehui, 1986.

Chikusa Masaaki ?‘i’J}%ﬁﬁ. Chiigoku Bukkyo shakaishi Kenkyi 1! [/ F5 g EU’F}E?E
(Study on the social history of Chinese Buddhism). Tokyd: Dohosha Shuppan, 2002.

——— “Mindai jiden no fueki” [|{~ E‘fJ FIDRLE (Labor tax of monastic land in the Ming
dynasty), in Ono Kazuko ‘| E&"H1=+", ed., Min Shin jidai no seiji to shakai F‘EJ‘Z%Eﬁ RID)
=g &2 (Kyoto: Kydto Daigaku Jinbun Kagaku Kenkytjo, 1983), pp. 487-512.

Chiu-Duke, Josephine. 70 Rebuild the Empire Lu Chih's Confucian Pragmatist Approach to the
Mid- T ang Predicament. Albany, N.Y.: State University of New York Press, 2000.

Cleary, Jonathan Christopher. “Zibo Zhenke: a Buddhist Leader in Late Ming China.” Ph.D.

245



disser., University Microfilms International, 1985.

Clunas, Craig. Superfluous Things: Material Culture and Social Status in Early Modern China.
Urbana, I1l.: University of Illinois Press, 1991.

Croll, Elisabeth. Endangered Daughters: Discrimination and Development in Asia. London;
New York: Routledge, 2000.

Cui Zhengsen &'~k Wutai shan fojiao shi = B[4l (The history of Buddhism at
Mount Wutai). Taiyuan: Shanxi renmin chubanshe, 2000.

—— Wutai Shan si miao =1 & [3J B (Temples at Mount Wutai). Taiyuan: Shanxi renmin
chubanshe, 2002.

Dai Jicheng #3Z74. “Zibo dashi yu Feng Mengzhen” ZAf [ =EL T (Master Zibo and
Feng Mengzhen). Tangdu xuekan g[ﬁﬂéﬁ»ﬂj 22.4(2006): 103-107.

Dai, Lianbin. “The Economics of the Jiaxing Edition of the Buddhist Tripitaka.” T oung Pao,
94. 5 (2008): 306-59.

Dardess, John W. Blood and History in China: The Donglin Faction and its Repression,

1620-1627. Honolulu: University of Hawai’i Press, 2002.

. Confucianism and Autocracy: Professional Elites in the Founding of the Ming Dynasty.

Berkeley: University of California Press, 1983.

—— . “The Transformations of Messianic Revolt and the Founding of the Ming Dynasty.”
The Journal of Asian Studies 29. 3 (1970): 539-58.

De Bary, William Theodore. Self and Society in Ming Thought. New York: Columbia
University Press, 1970.

Dean, Kenneth. Lord of the Three in One: The Spread of a Cult in Southeast China. Princeton,
N.J.: Princeton University Press, 1998.

Ditmanson, Peter Brian. “Contesting Authority: Intellectual Lineages and the Chinese Imperial
Court from the Twelfth to the Fifteenth Centuries.” Ph. D. disser. Harvard University,
1999.

Dongyue luntan guoji xueshu yantaohui, ed. Chuantong jieri yu wenhua kongjian: “Dongyue
luntan”’ guoji xueshu yantaohui zhuanji (SR A=Y [~ 4] “ﬁ\lffﬁﬁﬁ, 1R RS
’F}I—r—«ﬁ:]‘ ﬁ FIE (Traditional festivals and cultural space: the proceeding o‘rf the
international conference of the “Dongyue forum”). Beijing: Xueyuan chubanshe, 2007.

Dott, Brian Russell. Identity Reflections: Pilgrimages to Mount Tai in Late Imperial China.
Cambridge: The Harvard University Asia Center, 2004.

Dreyer, Edward L. Early Ming China: a Political History, 1355-1435. Stanford, Calif.:
Stanford University Press, 1982.

Du Changshun f+ ﬁfj”"ﬁ. “Mingdai gongting yu fojiao guanxi yanjiu” [F|{*~ IFW_EE"? ]'E"Ef'?féf% T
%% (Study on the relationship of Ming court and Buddhism). Ph. D., Jinan University,
2005.

Du Naiji 1+ % ¥ Mingdai neige zhidu [¥|{* [‘Jrgjfﬁ[]@ (The system of the Grand Secretariat in
the Ming dynasty). Taibei: Taiwan shangwu yinshuguan, 1967.

Ebrey, Patricia Buckley. Kinship Organization in Late Imperial China 1000 - 1940. Berkeley,

Calif. [u.a.]: University of California Press, 1986.

. Women and the Family in Chinese History. London; New York: Routledge, 2003.

Eco, Umberto. Foucault’s Pendulum. San Diego: Harcourt Brace Jovanovich, 1989.

Elman, Benjamin A. A Cultural History of Civil Examinations in Late Imperial China.

Berkeley: University of California Press, 2000.

. “The Formation of ‘Dao Learning’ as Imperial Ideology during the Early Ming

Dynasty.” In Roy Bin Wong Theodore Huters, Pauline Yu, eds., Culture & State in

Chinese History: Conventions, Accommodations, and Critiques (Standford: Stanford

246



University Press, 1997), pp. 58-82.

. “Imperial Politics and Confucian Societies in Late Imperial China: The Hanlin and

Donglin Academies.” Modern China 15. 4 (1989): 379-418.

Endo Takatoshi jmt#fi# (4. “Kasei no reisei kaikaku ni tsuite” g,ig@?gjf& O]
(About Jiajing’s reformation of rituals). Hoseishi Kenkyii 1+ ﬁ‘UF)U L4 no. 43 (1993):
398-400.

Esherick, Joseph and Mary Backus Rankin, ed. Chinese Local Elites and Patterns of
Dominance. Berkeley: University of California Press, 1993.

Fan Jialing #irf EAJ Zibo dashi shengping ji qi sixiang yanjiu ZAFSFE O T RUEE
(Studies on the life and thoughts of Master Zibo). Taibei: Fagu wenhua shiye gufen
youxian gongsi, 2001.

Fan Shuzhi B, Zhang Juzheng yu Wanli huangdi 9= [I:ﬁ"ﬂf TRkl —FJ (Zhang Juzheng
and the Wanli emperor). Beijing: Zhonghua shuju, 2008.

————. “Zhang Juzheng he Feng Bao” §§FF[ T-HHUEH (Zhang Juzheng and Feng Bao). Fudan
xuebao 54 no. 1(1999): 80-87.

Fang Fuxiang T f24F and Yao Lijun < Hi. “Ming Qing Pinghu Lushi yu difang shehui”
FE V& (Fﬂ@ SRR TJFF{ (The Lu clan in the Ming-Qing period and local society).
Wenshizhi ¥ J1§T no. 1 (2006): 54-59.

Farmer, Edward L. Early Ming Government: The Evolution of Dual Capitals. Harvard East

Asian Monographs, 66: Cambridge, Mass.: Harvard University Press, 1976.

. “Social Regulations of the First Ming Emperor: Orthodoxy as a Function of

Authority,” in Kwang-Ching Liu, ed., Orthodoxy in Late Imperial China. Berkeley:

University of California Press, 1990, pp. 103-25.

. Zhu Yuanzhang and Early Ming Legislation: The Reordering of Chinese Society
Following the Era of Mongol Rule. Leiden; New York: E.J. Brill, 1995.

Feuchtwang, Stephan. “Historical Metaphor: A Study of Religious Representation and the
Recognition of Authority.” Man 28. 1 (1993): 35-49.

Finnane, Antonia. Speaking of Yangzhou: A Chinese City, 1550-1850, Harvard East Asian
monographs, 236. Cambridge, Mass.: Harvard University Press, 2004.

Fisher, Carney T. The Chosen One: Succession and Adoption in the Court of Ming Shizong.
Sydney; Boston: Allen & Unwin, 1990.

Forte, Antonino. Political Propaganda and Ideology in China at the End of the Seventh
Century: Inquiry into the Nature, Author, and Function of the Tunhuang Document S.
6502. Followed by an Annotated Translation. Kyoto: Italian School of East Asian
Studies, 2005.

Fukushima Keiko &5, [F < . “Chd Kyosei kaikaku to Banrekiki kanryd shiidan—kotei dokusai
taisei saiken no kokoromi to zasetsu” éLJ J;EITE'I tf 1 FREY E M6t E | j‘l—gl A ;‘E,}%Pﬂﬁru
FlE DOFRA & P (Zhang Juzheng’s reformatlon andJ the bureaucracy in the Wanli
era: the effort to rebuild the autocracy of the emperor and its failure). Kokusai bunka
Kenkyii kiyo BIFEY {45! no. 8 (2002): 199-222.

Goodrich, Luther Carrington and Chaoying Fang, eds. Dictionary of Ming Biography
1368-1644. New York: Columbia University Press, 1976.

Greenblatt, K. Y. “Chu-hung and Lay Buddhism in the Late Ming,” in William Theodore De
Bary, ed., The Unfolding of Neo-Confucianism (New York: Columbia University Press,
1975), pp. 93-140.

Gregory, Peter N. and Daniel Aaron Getz, eds. Buddhism in the Sung. Honolulu: University of
Hawai’i Press, 1999.

247



Guo Peng H[}H. Ming Qing fojiao 75 [45* (Buddhism in the Ming and Qing dynasties).
Fuzhou: Fujian renmin chubanshe, 1982.

Guo, Qitao. Ritual Opera and Mercantile Lineage: the Confucian Transformation of Popular
Culture in Late Imperial Huizhou. Stanford, Calif.: Stanford University Press, 2005.

Guo Wanping ¥[F1T and Zhang Jie 9=8. Zhoushan Putuo yu dongya haiyu wenhua jiaoliu
dit IKF’} Py iAiE Y [~ 43 (The Putuo island in Zhoushan and the communication
of maritime culture in east Asia) Hangzhou: Zhejiang da xue chu ban she, 2009.

Guoxiang N ¥£. Zibo dashi yanjiu ZAF IS [{Ti4¢ (Studies on Master Zibo). Taibei: Dongchu
chubanshe, 1987.

Hamar, Imre. 4 Religious Leader in the Tang: Chengguan’s Biography. Tokyo: Internat. Inst.
for Buddhist Studies, 2002.

Hammond, Kenneth J. “Beijing’s Zhihua Monastery: History and Restoration in China’s
Capital,” in M.S. Weidner ed., Cultural Intersections in Later Chinese Buddhism.
Honolulu: University of Hawai’i Press, 2001, pp. 189-208.

Harumoto Hideo % 7% 7. “Hokugi Taibutei no haibutsu ni tsuite no ichi kosatsu” J=Ffk~ /¢
TT’J’@E% A2 DWW T D~ #% (An examination of the suppression of Buddhism by
Emperor Wu of the Northern Wei). Taisho daigaku sogo bukkyo Kenkyujo nenpo —~1—
BT A I'E"J?W‘dfl’?ﬁ 10 (1988): 1-13.

Hasebe Yukei = £ Iﬁ[ﬁ HS. “Mindai ik ni okeru zokyd no kaichd 1-3” FH I [E(Z 31T 2k
wFDFFHE 1-3” (The carving of Buddhist canon since the Ming dynasty). Aichigakuin
daigaku ronsa, ippan kyaiku Kenkyii E’{léﬁﬁ%*%&ﬁ%%@, - Jﬂ&‘?’ﬁﬂj\’ﬁﬂ—@[‘a 30. 3 (1983):
793-813; 31. 1 (1983-84): 3-28; 31. 2 (1984): 185-211.

———. “Min-Shin jidai bukkokai no tenbo—jisatuu no fukko o megutte” FIEH%E\JT R FS D
Eﬂl@—‘—?ﬁ HD1EF % b < > T—(A view on Buddhism during Ming and Qing
dynasties). Zen Kenkyitjo kiyo mlipdiHmicl sl 6 (1976): 189-225.

————. Min Shin Bukkyd kyodanshi Kenkyi [F| ['E"J%'*'@r?ﬂgﬂﬁllm‘d (Studies on the samgha
in the Ming and Qing periods). Kyoto: Dohosha Shuppan, 1993.

—— Min Shin Bukkyo Kenkyii shiryo: bunken no bu V3§ [ ?ﬁﬂt?ﬁ:l Y ?F[B (Data
for the research of Buddhism in the Ming and Qing periods: the part of primary
documents). Nagoya: Komada Insatsu, 1987.

——— Min Shin Bukkydshi Kenkyii josetsu [F|E [ % EU"F{JIZIE' H.3 (A preliminary study of
the history of Buddhism in the Ming and Qing periods). Taibei: Xin wenfeng chuban
gongsi, 1979.

—— “Mindai meis6 retsuden ko 1-2” T FF[ (% &, &7 lfiﬁ] 4 — /= (Draft biographies of
eminent monks of the Ming, part one).” Aichigakuin daigaku kyoyobu kiyo 12k~
%»?r%ﬁﬂiﬂﬁl 47.3 (2000): 168-48; 47. 4 (2000): 142-21.

. “MinShin bukkyd no minamoto to nagare o saguru Obaku zen tono kanren ni oite” [|
TG PIFEDVR L2 15 % — ) Bl & DRI 313 T (An exploration in the history of
Buddhism in the Ming-Qing period, in relation to the Obaku Chan). Obaku bunka :FETI B¥
T & no. 126 (2005): 1-19.

Hazelton, K. “Patrilines and the Development of Localized Lineages: the Wu of Hsiu-ning City,
Hui-chou, to 1528,” in Patricia Buckley Ebrey, ed., Kinship Organization in Late
Imperial China, 1000 - 1940. Berkeley, Calif.: Univ. of California Press, 1986,
pp-137-69.

He Xiaorong (¥ %, “Lun Ming Xianzong congfeng zangchuan fojiao” F—TI%UFIEJ R 2 ey (L

248



(455 (A study on the enthrallment in Tibetan Buddhism of Emperor Xianzong of the

Ming). Chengda lishi xuebao E‘F‘\ﬁﬁll%&% 30 (2006): 139-77.

. “Ming Shizong jin fo” [ #. 25} (The Ban of Emperor Shizong of the Ming on

Buddhism). Mingshi yanjiu F'EJEUTFJI?JE no. 7 (2001): 164-76.

————. “Shilun Ming Taizu de zongjiao zhengce” FraifE ' [ féﬂ?ff—”fﬁ? (A preliminary
study on the Buddhism-related policy of Emperor Taizu of the Ming). Shijie zongjiao
yanjiu ] PP FFFIE no. 4 (2007): 19-30.

. “Lun Ming Taizu de zongjiao sixiang jiqi yingxiang” ﬁﬁﬂﬂ—{w_ﬁ’ FR TR B RV

(A discussion on the religious thoughts of Emperor Taizu of the Ming and its influence).
Lishi jiaoxue TERIF¥SE no. 6 (2008): 10-14.

—— “Lun Mingdai de duseng” g‘r’ﬁF'EJ (AU f€7 (Studies on the ordination of monks in the
Ming dynasty). Shijie zongjiao yanjiu i E# HFHPHE no. 1(2004): 26-37.

——— “Lun Mingdai zhonghou qi de yu die du seng” E_f;’ﬁF'EJ FOp RO (6] (A study

on the ordination of monks and selling ordination certificates in the mid- and late Ming

dynasty). Nankai xuebao ¥ Ff|5°%5 no. 5 (2005): 61-67.

. “Ming Chengzu yu fojiao” [FRY === {2457 (Emperor Chengzu of the Ming and

Buddhism). Foxue yanjiu féﬂé‘%@"é no. 11 (2002): 206-15.

——— “Ming chu shanshi yuan kao” [H¥J3% f{] [%6=¢ (A Research on the Shanshi yuan
[charity temple] of the early Ming dynasty). Xinan daxue xuebao [1Fk*S54 35.2
(2009): 46-50.

———. Mingdai Beijing fojiao siyuan xiujian yanjiu P ['E"J?T‘—TTJ GEISE 4 (Studies
on the construction of Buddhist temples in Ming Beijing). Tianjin: Nankai daxue
chubanshe, 2007.

——— “Mingdai huangdi chongfeng zangchuan fojiao gianxi” | Ll ﬁf—}'%‘é}%} [E R AT
(A preliminary analysis of the belief in Tibetan Buddhism of Ming emperors).”
Zhongguo shi yanjiu ] IE?IELIWE’ no. 4 (2005): 119-37.

——. “Mingdai huanguan yu fojiao” PH 4 Hy /== {17 (Eunuchs and Buddhism in the
Ming dynasty). Nankai xuebao [il5*#y no. 1 (2000): 18-27.

——— Mingdai Nanjing siyuan yanjiu ¥ [ sz [SS'E’W‘L' (A study on the Buddhist temples
in Ming Nanjing). Beijing: Zhongguo shehui kexue chubanshe, 2000.

——— ““Mingshi Sengdao lu si” bianwu si ze” (FHpLI-fi7 ~ iﬁé&ﬁj)} PEZ M (Correction to
four errors in the section of the central Buddhist and Daoist registry of the standard
history of the Ming dynasty). Qinghua daxue xuebao JF= 22235 21. 6 (2006):
107-11.

——— “Ye Xianggao yu Ming mo zhengju” [F[Jﬁ,'ﬁ‘? P 5 (Ye Xianggao and the
political arena in the late Ming). Fujian luntan g ﬁ?uiﬁ' no.3 (1994): 62-66.

Hibino Takeo [ P E5'< .. “Myoho Fukutd no jiseki ni tsuite” i{ﬂ)ﬂ’%?%ﬁ DHWEHIZ DT
(About the deeds of Miaofeng Fudeng), in Tsukamoto Hakushi Shoju Kinenkai 1% 7 {F]
o SHE ﬁ%jl , ed., Bukkyo shigaku ronshii: Tsukamoto Hakushi shoju kinen 157 ﬁéjl -
SRR AT ﬂl%ﬁ»%é% (Kyoto: Tsukamoto Hakushi Shoju Kinenkai, 1961), pp.
583-95.

Hikita keisuke [ 7% |f, “En shi sankyddai to Ri Takugo” Fu &= ply) & 2 T :Fr i (The three
brothers of the Yuan’s and Li Zhuowu). Bungei to shiso ¥ % & I 59, (1995): 1-14.

Ho, Ping-Ti. The Ladder of Success in Imperial China: Aspects of Social Mobility, 1368-1911.

249



New York: Columbia University Press, 1962.

Hok-lam, Chan. “The White Lotus-Maitreya Doctrine and Popular Uprisings in Ming and
Ch’ing China.” Sinologica no. 10 (1969): 211-33.

Honda Takashige # %jfif#. “Kako daizokyd no kankoku jigyd to Shihaku Shinka - butsugo
no denpa to jishin no senmei” FiF# MEGEOTYIIIH & AT F O EF
L D¥IFF (The enterprise of carving the Jiaxing canon and Zibo Zhenke l:I'he spreadmg
of Buddha’s words and the illumination of one’s own mind). Shitkan toyogaku & ~||fl
5 95 (2006): 81-100.

——— “Minmatsu bukkyd no kenkyii: Shihaku Shinka o chiishin to site” []7 [\ FOD 1
Zhpd & flre & LT (A study on Buddhism in the late Ming, with special reference
to Zibo Zhenke). Ph.D. disser., Hiroshima daigaku T f§, 2%, 2007.

Hoong Teik Toh H¥E%. “Tibetan Buddhism in Ming China.” Ph.D. disser., Harvard
University, 2004.

Hou Chong {&3[[I. Yunnan yu Bashu fojiao yanjiu lungao S=F==* [F‘J]E'J_”W Y= %ﬁ{ (Study
on Buddhism in Yunan and Bashu region). Beijing: Zongjiao wenhua chuﬁ)anshe 2006.

Hsieh, B. H. “From Charwoman to Empress Dowager: Serving-women in the Ming Palace.”
Ming Studies 42. 1 (1999): 26-80.

Hu Jiamei FL (F#d. “Wanshou si Mingchao shishi kaoliie” ]}E“JE P LIRS (A brief
examination of the history of Wanshou si in the Ming dynasty) Beijing wenbo =i+

1 no. 2 (2005): 80-85.

Huang, C. Julia. Charisma and Compassion: Cheng Yen and the Buddhist Tzu Chi Movement.
Cambridge, Mass.: Harvard University Press, 2009.

Huang Chi-chiang "F'ﬂ M. “Imperial Rulership and Buddhism in the Early Northern Sung,” in
Frederick P. Brandauer and Chun-chieh Huang, eds., Imperial Rulership and Cultural
Change in Traditional China (Seattle: University of Washington Press), pp. 144-87.

Huang, Philip. “The Paradigmatic Crisis in Chinese Studies.” Modern China 17. 3 (1991):
299-341.

Huang, Ray. 1587, a Year of No Significance: the Ming Dynasty in Decline. New Haven: Yale
University Press, 1981.

. Taxation and Governmental Finance in Sixteenth-Century Ming China. London; New

York: Cambridge University Press, 1974.

Hucker, Charles O. The Censorial System of Ming China. Stanford, Calif.: Stanford University

Press, 1966.

. Chinese Government in Ming Times: 7 Studies. New York: Columbia University Press,

1969.

. "The Tung-Lin Movement of the Late Ming Period," in John K. Fairbank , ed., Chinese

Thought and Institutions (Chicago: University of Chicago Press 1967), pp. 132-62.

. The Ming Dynasty: its Origins and Evolving Institutions. Ann Arbor: Center for

Chinese Studies, University of Michigan, 1978.

Hucker, Charles O. and Tilemann Grimm. Chinese Government in Ming Times. New York and
London: Columbia Univ. Press, 1969.

Huters, Theodore, R. Bin Wong, and Pauline Yu, ed. Culture and State in Chinese History:
Conventions, Accommodations, and Critiques. Stanford, Calif.: Stanford University
Press, 1998.

Ishibashi Nariyasu 7 ffii=% 3. “Y6 Koko ni mirareru minsho no jubutsu kankei” #<f (2 FL

5N AMHFIDEL B {7 (The relationship between Confucianism and Buddhism in the
early Ming, viewed from Yao Guangxiao). Bukkyo Daigaku Bukkyo Bunka Kenkyiijo

250



shoho [FFENE[FFY( ’W“F’?ﬂ%& no. 9 (1991): 6-9.

Ishida Kenji 7| 17 HJ “Dokyd no seizan Butosan—Shinbushin o matsuru dokyd no reizan”
FFEDI] [%F‘ 2 2 7 5 55D %1 | (Wudang, the sacred mountain of
Daoism: a Daoist miraculous mountain Worshlplng the Zhenwu god). Gekkan shi’nika
E[FLIZ A 11.8(2000): 48-51.

“Kasei cho dokyokai no konran ni tsuite: Sho Gensetsu, To Chtuibun to Cho Tenshi”

et b d @?Ei%“ (ZDWT: HiF AT~ FRflrd £ I=fj] (About the chaos in the
Da01st world in the Jiajing era: Shao Yuanjie, Tao Zhongwen and Heavenly Master
Zhang), in Yamane Yukio Kydju Tsuito Kinen Ronso Henshii linkai | I[f55 ii[ﬁﬁ =1
A:r#,_,;? Ko B F 14, ed., Mindai Chiigoku no rekishiteki iso: Yamane Yukio kyoju tsuzto
kinen ronsé P [V I[ES«[@ Q‘FEUE Plugi = j\wy#yi[ﬁ?l %ﬁ%ﬁ (Tokyo: Kytiko
Shoin, 2007), pp.267-86.

Ishida Noriyuki 7 !~ . “Min dai Nankin no jisho ni tsuite- toku ni jishd no zeieki futan o
chiishin to shite-> | [J‘FH—FN 0)—3] T2 DN T— if“j j}dﬁﬁr{}‘F WEEHIeE LT

— (About monastic assets in Ming Nanjing, with spec1al reference to the burden of tax
of monastic assets). Zengaku Kenkyii i#ISFH5% no. 2 (1966): 79-97.

Ishino Kazuharu 7 f5— Hf. “Mindai Banreki nenkan ni okeru Fudasan no fukko— Chiigoku
junreishi kenkyii josetsu” [E R EVEET RIC BT 5 FIW’L | D R — [ 13 ﬁﬁlﬂl’iﬂfé’t
H.23% (The revival of the Putuo isJIand in the Wanli period of the Ming: an introductory
study of the history of pilgrimage in China). Toyoshi kenkyii ¢ EUWE’ 64.1 (2005):
1-36.

Iwai Shigeki, {#|% "Mt Chuigoku kinsei zaiseishi no kenkyi 1B TH] A 5l @’ﬁrﬁé{t’
(Studies on the history of China’s finance in pre-modern times). Kyoto: Kyoto Daigaku
Gakujutsu Shuppankai, 2004.

——— “Chokyosei zaisei no kadai to hoho” F="| - DFRE & #3% (The problem and
method in Zhang Juzheng’s finance), inlwami Hiroshi & 7.% Taniguchi Kikuo 7311
HUHHE, eds., Minmatsushinshoki no kenkyii ¥ ?%?’Jﬁﬁ@ﬁmﬁ (Kyoto: Kyodto
Daigaku Jinbun Kagaku Kenkyiijo, 1989): 225-69.

Jiang Canteng 7 %7&. “Wanming ‘Wu bugian lun’ de zhengbian yanjiu—Zhujia de yijian yu
Kongym Zhencheng de dabian” [suf] (77 T%» i) | IJ%%M‘*—%%\ pUE L= ]

qﬂ f F’ﬁéﬁ (Studies on the Debate about the “Fl"reatlse on Things Do Not Shift” in late
Ming dynasty: various opinions and Kongyin Zhencheng’s response to them). Dongfang
zongjiao yanjiu N1 5?:,:"5‘][9‘12{?, no. 2 (1990): 185-227.

— “Wanming ‘Wubugian lun” de zhengbian’: Yiyizhe Zhencheng de foxue sixiang fenxi

P (P 7% i) PVERE—E B '{ 325 RUAEL S M (Debates about the “treatise

on ‘Things Do Not Shift” the late Ming: an analysis of Buddhist thoughts of Zhencheng,

the dissenter). Guoji foxue yanjiu [ BZ'[S;‘??['?'J%WZ’ no. 1 (1991): 85-118.

. Wan Ming fojiao gaige shi W] 57505 g1 (The history of reformation of
Buddhism in the late Ming). Guilin: Guangxi shifan daxue chubanshe, 2006.

. Wan Ming fojiao conglin gaige yu foxue zhengbian zhi yanjiu: yi Hanshan Deqing de
gaige shengya wei zhongxin [UfF|[PyF-Fpfdxd 22 PUSE gl e |30 il Y
A5l YRR 1> (A study on the reformation in the samgha and debates on the
Buddhism teachings in the late Ming, with special reference to Hanshan Deqing’s
reformation). Taibei: Xin wenfeng chuban gongsi, 1990.

Jiang Decheng % 5% . Xu Jie yu Jia Long zhengzhi [#[#=2Fy, ~ B%F?YF"[ (Xu Jie and politics

251



in the Jia[jing]-Long[qing] period). Tianjin: Tianjin guji chubanshe, 2002.

Johnson, David G., Andrew J. Nathan, et al. eds. Popular Culture in Late Imperial China.
Berkeley: University of California Press, 1985.

Kageki Motohiro [&7 'F1i* . “Kobutei no bukky6 seisaku—S6 Ren to Kitan Shiiroku ni shoten
o atete- jo/ge” 1t TT{@ LT — AR E F RIS %% Eﬁf T-(F")
(Buddhism-related policies of Emperor Hongwu, with special reference to Song Lian
and Jitan Zongle, part two). Toyoshiho Ju¥ FLIF 5 (1999): 13-24; 6 (2000): 1-16.

Kan Zhengzong Ffi—.. ““Heiyi zaixiang’ Yao Guangxiao—Fojiao shiliao suo jian de Daoyan
chanshi jian lun qi zhoubian renwu” £ A S AR — PR Arp L fI3E (e
A Fﬁiﬂ rﬁh’%{ 1 (Yao Guangxiao, the “chief minister in black robe”: the Chan master
Daoyan seen in sources of Buddhism and a discussion about people around him), in
Taiwan fojiao shilun ’F R ﬂlﬁ (Beijing: Zongjiao wenhua chubanshe, 2008).

Kanayama Shoko & |/[1=f# and Liu Guozong #/|{N <. Dongya fojiao shi f ik P155Fl (The
history of East Asian Buddhism). Taibei: Wenjin chubanshe, 2001.

Kasahara shojird 7 'RUfE I, “Zenkann no doka shicho to Gen Kunpei ni tsuite” ﬁ'ﬁiﬁl@iﬁ
F RO &5 1 12 DT (The Daoist current in the former Han dynasty and Yan
Junping). Hokuriku daigaku kiyo 1= 5551 (Bulletin of Hokuriku University) no.
32 (2008): 167-79.

Kasuga Reichi % | [ﬁ%?ﬁi. “Kaishd honan no igi” ¢ FE WFEEDH . (The significance of the
suppression of Buddhism in the Huichang era). T6ho shitkyo K55 no. 29 (1967):
1-16.

Katz, Elihu, and Paul Felix Lazarsfeld. Personal Influence; the Part Played by People in the
Flow of Mass Communications. Glencoe, Ill: Free press, 1955.

Kawakatsu Kenryo ’[[45%7l. “Min Taiso no sorin seido ni kansuru ichi kosatsu MinShin
bukkyd no kihonteki seikaku o megutte” fF[-! @%’gﬁﬁjﬂ@ (ZRE 9 %~ B PG
LFFDE AR 2 D < > T (An examination of the samgha system designed by
Emperor Taizu of the Ming, with special reference to the basic feature of Buddhism in
the Ming-Qing period), in Satd Seijun Hakushi Koki Kinen Ronbunshti Kankokai f-Hs
’?‘W"E}'ﬁ]ﬂ ?ﬁﬁ?ﬁ[ ﬁﬁ?ﬁﬂf & T= £, ed., Sato Seijun hakushi koki kinen ronbunshu.
Toyo no rekishi to bunka ["E%&W’"Eﬁﬂ ?Iﬁﬁﬁgc[ ﬁ\ﬁ%’ﬁﬂ/ BN O)Z}EE{I ed =
(Kyoto: Sankibd busshorin, 2004), pp. 53-70.

—— “Mindai konan shitaifu bukkyogaku rytko to daizokyd kaihan™ P17 fyH A (5%
A & NEREFY  (The spreading of Buddhism among scholar-officials in the
Jiangnan region of the Ming dynasty and the start of carving the Buddhist canon). Odai
sigaku Fl%’ﬁ} BLIZ5 no. 5(2005): 1-25.

Kawakatsu Mamoru /|15~ Higashi Ajia ni okeru seisan to ryutsu no rekishi shakaigakuteki
Kenkyii 07> 7IZHIT5F kL iﬁiﬁ]@’ﬁﬁﬁlﬁiﬁ%ﬁ@ﬁm'ﬁ (The production and

communication in east Asia: a study historical sociology). Fukuoka: Chiigoku Shoten,

1993.

. “Jo Kai to Cho Kyosei (%[ & 9=~ (Xu Jie and Zhang Juzheng), in Yamane
Yukio [I[f2& A, and Okuzaki Hiroshi "% JFEYF[J, eds., Yamane Yukio kyoju taikyii
kinen mindaishi ronsé jo | [fF j\?y?‘s?iéil'*r::@[ﬁﬂﬂ [ Ellls—rﬁ,'; (Tokyo: Kyuko shoin,
1990), pp.243-62.

Kawmura Kosho iﬁ IES ﬂﬁ . “Mindai bukkyoshi ko™ (¢ .55 41% (Researches on the
history of Buddhism in the Ming dynasty).” Toyogaku Kenkyii pi¥ %a’ﬁlf%"a 12, (1977):

252



107-16.

Keika Atsuyoshi A {#i 1. “Chihoshi ni kisai sareru iori no kiroku yori mita MinShin
bukkyd—Sekkd chihd o chiishin ni” #17HZEICFHFEE S N B DL D A - PRE [
FWTE# & 1= (Ming and Qing Budcghism in chapels recorded in local
gazetteers, with special reference to Zhejiang area). Otani gakuho ~ #7258 75. 1
(1995): 13-25.

— “Minmatsu Koshii no Unseiji ni kansuru oboegaki Chihdshi no kijutsu o chiishin ni”
A B DSR2 50 2 2 829 HRRD R & 112 (A note about
Yunqi temple in Huangzhou in the fate Ming, with special reference to the record of
local gazetteers). Shinshii sogo Kenkyiijo Kenkyii kiyo 81 352 ﬁ’ﬁ@tﬁ?ﬁﬁﬂﬁi
(1992): 47-64.

Kii Takashi 57 [i .. “Banreki nijii nendai no ribu to t6s6” F1/#:= - & fCDPIHEF & #iHi
(The Ministry of Personnel in the second decade of the Vi;anli era and factionalism).
Kyiishii daigaku toyoshi ronshii w255l F)U::‘F’ﬁ;% no. 13 (1984): 52-82.

——— “Banreki sanju nendai ni okeru Shin Ikkan no seiji to toso” £1F430F (S (2 BT BTk
- EtDOraf & #i =1 (Shen Yiguan’s politics and factionalism in the third decade of the
Wanli era). Shien pLI¥5] no. 122 (1985): 95-135.

Kin Bunkyd £+ fli. “Mindai Banreki nenkan no sanjin no katsudo” FH* ﬁ’?’f? fRID* D
Fif% (The activities of “mountain-men” in the Wanli era of the Ming). Toyoshi kenkyii
[[hE3 ];LI’FFLZIE’ 61.2 (2002): 237-77.

Kishimoto Mio 7% S 5K. Min Shin kotai to Konan shakai: Junara seiki Chiigoku no chitsujo
mondai VG ?TP Tt T A Iﬁiﬁ[@%ﬁ'ﬁﬂﬁg (The Ming-Qing Transition
and Society in the Jiangnan region: Problems in the Social order in the Seventeenth
Century China). Tokyo: Tokyd Daigaku Shuppankai, 1999.

Ko, Dorothy. Teachers of the Inner Chambers: Women and Culture in Seventeenth-century
China. Stanford, Calif.: Stanford University Press, 1994.

Kubota Ryden X {p['1EtE. Chitgoku judobutsu sangyoshi ron 1B FEE 14 = 55 EU?I.% (Study
on the history of Chinese Confucianism, Daoism, and Buddhism). Kyoto: KolEusho
Kankokai, 1986.

Kuribayashi Nobuo ]_E;'Jﬁ‘ﬁ[’j\. “Banreki jinen no Koshii minpen ni tsuite” ﬁ’?’ﬂ F D
A2 DT (About the rebellion in Hangzhou in Wanli 10), in Kimura Masao
Sensei Taikan Kinen Jigyokai Toyo Shi Ronshii Henshii linkai 7 fif (=2 & 55U Q’FZ‘E‘
FEIE EE Elﬁ'ﬁ;% #i% 2L £17, ed., Toyoshi ronshi: Kimura Masao sensei taikan
kinen FNY¥ F)UF:F%;L Y B A e iél”ﬁl[’r“,;tl 4. (Tokyo: Kyiiko Shoin,1976), pp.
223-34.

Lagerwey, John, ed. Religion and Chinese society. Hong Kong: Chinese University Press; Paris:
Ecole francaise d’Extréme-Orient, 2004.

Lan Jifu @T—?l Hi. Yunnan Dali fojiao lunwen ji Z%%ijiil ]’éﬂiﬁﬁﬁd} £ (Collected articles
about Buddhism in Dali, Yunnan). Gaoxiong: Foguang chubanshe, 1991.

Lee, Peter K, ed. Confucian Christian Encounters in Historical and Contemporary Perspective.
Lewiston: Mellen Press, 1991.

Li Fuhua % ## and He Mei [#44. Hanwen fojiao dazingjing yanjiu JE¥ IR A
(Studies on Buddhist canons in Chinese). Beijing: Zongjiao wenhua chubanshe, 2003.

LiJia % {#. “Ming Wanli chao guanyuan ‘gixiu’ xianxiang fenxi” F‘EJF‘JJ@EJEI{E 1z Rl g
71 M7 (An analysis of the phenomenon of request for retirement in the Wanli era).

253



Qiushi xuekan 12| no. 2 (2009): 133-38.

Li Jining % [, Fojing banben 4454 (Editions of the Buddhist canon). Nanjing:
Jiangsu guji chubanshe, 2002.

Li Qifang %%, John E. Geddes, and Zheng Liangsheng EPFR % . Zhongguo jindai zheng
Jiao guanxi guoji xueshu yantaohui lunwen ji F|1[BIT [ 508 WIS ﬁﬂﬁj‘ € FP”
J & (The first international symposium on church and state in China: past and present).
Taibei: Danjiang daxue, 1987.

Li Shiyu % f{] = . Xiandai Huabei mimi zongjiao Zl[4E J"A4#4F (The secret religion in
modern North China). Shanghai: Shanghai wenyi chubanshe 1990.

Li, T.S. and S. Naquin. “The Baoming temple: Religion and the Throne in Ming and Qing
China.” Harvard Journal of Asiatic Studies 48. 1 (1988): 131-88.

Lian Ruizhi ;ﬁ_l?{]'ﬁ? “Qian Qianyi de fojiao shengya yu linian” 2FRaF[Y /7% VEZEL G
( Qian Qlanyi’s life and ideas related to Buddhism). Chung-Hwa Buddhist Journal [l
# SRS 7 (1994): 317-70.

Liang Shaojie ?%*VJ ik, ed. Mingdai huanguan beizhuan lu PF ¥y H ’FLEJ [HiE% (A collection of
epitaphs of eunuchs in the Ming dynasty). Hong Kong: Xianggang daxue Zhongwen xi,
1997.

——— “San ze yu wanming ‘guoben’ youguan de chuanwen kaobian = I/ fufF“[l % ﬁ%’ﬁ”
| Fjé%ﬁ'l@ (B H]“7¥E (Behind the rumors: an inquiry into three cases related to the issue of
imperial succession in late Ming period).” In Proceedings of the Eleventh International
Conference on Ming History 3% — "APF]pLIESI[EE r%ﬁ?r'ﬁf ?F'T}ﬂ/ £ . Tianjin: Guji
chubanshe, 2007.

Lin, Wei-cheng. “Building a Sacred Mountain: Buddhist Monastic Architecture in Mount
Wautai during the Tang Dynasty, 618-907 C.E.” Ph.D. disser., University of Chicago,
2006.

Lin Yanqing 4% . Jigjing huangdi da zhuan 05! FJ A {H (A big biography of the
Jiajing emperor). Shenyang: Liaoning jiaoyu chubanshe, 1993.

Lippmann, Walte. Public Opinion. New York: Free press, 1966.

Liu, Kuang-ching. Orthodoxy in Late Imperial China. Berkeley: University of California Press,
1990.

Liu, Kwang-Ching, and Richard Hon-Chun Shek. Heterodoxy in Late Imperial China.
Honolulu: University of Hawai’i Press, 2004.

Lu, K’uan Y. Practical Buddhism. Wheaton, Ill.: Theosophical Pub. House, 1973.

Luo Zonggiang ,%f%%ﬁﬂﬁ}. Mingdai hougqi shiren xintai yanjiu [F|{% s H{4 * U'Fl‘?fpmt (Studies
on the psychological state of scholar-officials in the late Ming dynasty). Tianjin: Nankai
daxue chubanshe, 2006.

Ma Xisha [L[177), and Han Bingfang {R=1 Y. Zhongguo minjian zongjiao shi 1[5 2 i F*
Bl (The history of folk religion in China). Shanghai: Shanghai renmin chubanshe,
1992.

Makita Tairydo “vf' '?[Efﬁi Chiiguku kinsei bukkya shi kenkyi 15T 155 EUTJIZ'“ (Studies

in the history of Chinese Buddhism of recent times). Tokyd: Heirakuji Shoten 1957.

. “Dden den shoko—Yo Koko no shogai” 3Fi 7+~ 'J‘fﬁ— SR DEVE (A small
biography of Daoyan: the life of Yao Guangxiao). Toyoshi kenkyii Y EU’[}J‘T—?"L 18.2
(1959): 57-79.

——— “Mindai no shomin bukky6” [ [t = {".5% (The folk religion in the Ming
dynasty). Rekishi kyoiku q‘ﬁﬁll;fﬁ 17. 3 (1969): 43-49.

254



’Goshii Seso no bukkyd seisaku i ﬂHﬂ F D TPTT' i (The Buddhism-related policy
of Emperor Shizong of the Later Zhou).” Toyoshi Kenkyii jN 1% EU’T:/' 11.3 (1951):
10-20

Mano Senryt [ii]Eb fﬁﬁ ‘Minchd to Taiwazan ni tsuite” P[] & J\ﬂlL [ DT (About the
Ming dynasty and the Taihe mountains). Otani gakuho A2 38,3 (1958): 59-73.

———— “Chaguku mindai no so6kan nit suite” |1} ]* ETHVIC DU T (On monastic
officials in the Ming dynasty). Otani gakuho — £ ?;Ji@]& 36. 3 (1957): 52-62.

——— “Mindai chiki no Bukky® taisaku—Eisd ché o chashin to shite” FE (< f[1HHD {1 354
F:J_ S JH & flre & LT (Mid-Ming policies toward Buddhism, with special
reference to the reign of Emperor Yinzong).” Otani shigaku ~ 77 jLIZ* no. IV (1955):
14-23.

McCombs, M.E. and D.L. Shaw. “The Agenda-Setting Function of Mass Media.” Public
Opinion Quarterly XXXVI1.2 (1972), pp.176-87.

Meyer-Fong, Tobie. “Packaging the Men of Our Times: Literary Anthologies, Friendship
Networks, and Political Accommodation in the Early Qing.” Harvard journal of Asiatic
studies 64. 1 (2004): 5-56.

Miller, Harry. State Versus Gentry in late Ming Dynasty China, 1572-1644. New York:

Palgrave Macmillan, 2009.

. “Opposition to the Dongling Faction in the Late Ming Dynasty: The Case of Tang

Binyin.” Late Imperial China 27.2 (2006): 38-66.

Mizoguchi Y1zo ?ﬁ[ %= . Chiigoku zen kindai shiso no kussetsu to tenkai 1B [ AL
DT & % (The unfolding of Chinese thoughts in pre-modern period). Tokyo:
Tokyd Daigaku Shuppankai, 1980.

Min, Tu-gi, Philip A. Kuhn, and Timothy Brook. National Polity and Local Power: the
Transformation of Late Imperial China. Cambridge, Mass.: Harvard University Press,
1989.

Miura Shﬁhchi = ?H%‘?ﬁ “Genmatu no So Ren to judobutsu sankyd shisd” 7 % DA & (F
Ag[ 74 (Song Lian in the late Yuan dynasty and thoughts of three teachings of
Confucianism, Daoism, and Buddhism). Toyokotengaku Kenkyii H\IJ{IE 4SS no.
6 (1998): 49-81.

Miyagawa Hisayuki 1] P—I'J:i “Min no Kasei jidai no dokyd” D HiE EJJ: DT>
(Daoism in the Jiajing era of the Ming dynasty), in Yoshioka Yoshltoyo Hakushi
Kanreki Kinen Ronshii Kankokai 7 |25 H BPel &5 L.l i 5 £, ed., Dokyo
Kenkyit ronshii: dokyo no shis6 to bunka Yoshioka hakushi E’anrekz kmen T YTF—JT:JMTU
& ;4?@ R & P (™ Fﬁ ﬁéjl - wal’f*:c[ 4. (Tokyo: Kokusho Kankokai, 1977), pp.
639-44.

Murray, J. K. “From Textbook to Testimonial: The Emperor’s Mirror, an Illustrated Discussion
(D1 jian tu shuo/Teikan zusetsu) in China and Japan.” Ars Orientalis 31, (2001): 65-101.

Nadeau, Randall Laird. “Popular sectarianism in the Ming: Lo Ch’ing and his ‘Religion of
non-action’”. Ph.D. disser., University of British Columbia, 1990.

Nakajima Rytizo [[155[%&k. Min Banreki Kakozéo no shuppan to sono eikyo F[EJFJJ’??%"FIE%}OD
Hy & Z DRYZE (The publication of the Jiaxing canon in the Wanli era of the Ming
dynasty and its influence). Sendai: Tohokudaigaku daigakuin bungaku kenkyiika, 2005.

——. “Kakdz6 nytizd butten to Mitsuzo Dokai no tachiba” 2 * ji 141" & S FIfF oD

# (The Buddhist sutra collected in the Jiaxing canon and Mizang Daokai’s stance).

Toho gakuho TN 5 113.1 (2007): 34-50.

255



Nakamura Hajime [[I5f7-. Bukkyogo daijiten ]'é”ﬁ"ﬂfaaﬁ A&l (A comprehensive dictionary of
Buddhist terms). Tokyo: Tokyo Shoseki, 1975.

Nakayama Hachiro H Ip [ I* 4[5, “Futatabi Kaseichd no taireimondai no hottan ni tsuite” FJ [0)

r ﬁg,ﬁ%ﬁﬂ@*ﬁ%ﬁﬂ@ O)?Q’ﬁ | IZHEL T (Re-discussion about the “start of ‘the grand
debate on rituals in the Jiajing era of the Ming dynasty’”’), in Shimizu Hakushi Tsuito
Kinen Mindaishi Ronsd Hensan linkai ‘Z%?ﬁ'ﬁij 2EL lf,t‘ A ﬂl%,ﬁﬁrﬂ%%‘ Al IF'T
Mindaishi ronsé Shimizu hakushi tsuito kinen P (£ ﬂlﬁ%ﬁ: Nl ﬂ[ﬂﬁ%‘ A
(Tokyo: Daian, 1962), pp. 37-84.

— “Min no Kaseichd no tairei mondai no hottan” F‘H@%’g,ﬁ%ﬁﬂ@*ﬁ%ﬂﬂ@ @ﬁfﬁ} (The
start of the “grand debate of rituals” in the Jiajing era of the Ming dynasty). Zhinbun
Kenkyu * ?I/’Fiﬁ:é[‘rj 8.9 (1957): 39-63.

Nan Bingwen Fy4%¥ and Li Xiaolin % ‘[ #f. “Guanyu Wanli shiqi de kuanjian shuishi” [
K E ’ﬁﬁﬂj WIpUEERALH (About eunuchs of mining intendants and tax collectors in the
Wanli period). Shehui kexue jikan 7§37 Z2EEF] no. 3 (1990): 95-101.

Naquin, Susan. Millenarian Rebellion in China: the Eight Trigrams Uprising of 1813. New

Haven: Yale University Press, 1976.

. Peking: Temples and City Life, 1400-1900. Berkeley: University of California Press,

2000.

. Shantung Rebellion: The Wang Lun Uprising of 1774. New Haven: Yale University

Press, 1981.

. “The Transmission of White Lotus Sectarianism in Late Imperial China,” in David

Johnson, Andrew J. Nathan, and Evelyn Sakakida Rawski, eds., Popular Culture in Late
Imperial China (Berkeley: University of California Press, 1985), pp.255-91.

Naquin, Susan, and Evelyn Sakakida Rawski, eds. Chinese Society in the Eighteenth Century.
New Haven: Yale University Press, 1987.

Naquin, Susan and Chiin-fang Y1, eds. Pilgrims and Sites in China. Berkeley: University of
California Press, 1992.

Nie Furong #-#54¢. “Wanli chao Cisheng Li taihou chongfo kao lun”f'l TR RS f\’ﬁ’é—}"’
féig?’;r% (Investigation into Empress Dowager Li’s devotion to Buddhism in the Wanli
period). M.A. thesis, Jilin University ##*2%, 2007.

Nie Wen =%, Taishan daoli ji Ef‘ ["FELES (Records of the distance of paths at Mount Tai),
in Siku Quanshu cunmu congshu, E[lvol. 242.

Nogami Shunjo EE* - %ﬁj@ “Minsho no butsudo gamon” PH¥ID EfiE A fl[] (TheYamen in
charge of Buddhism and Daoism in the early Ming dynastyi Otani gakuho > 75 2%
no. 98 (1946): 8-15.

Noguchi Tetsurd E5[ I5k4]. “Jiso shiroku no hd o megutte” ETJ Pt FEEDH o
(Focusing on the rule of four-six ratio in the monastic rent), in Yamane Yukio kyoju
taikyii kinen Mindaishi ronso, pp. 902-26.

——— “Mindai Chiiki no bukkydkai: hidari zensei keigyd o megutte no noto” [~ f[1H]D ]

FP — 2 F U EEA O CTD /- (The Buddhist world in the mid- Ming: a note

centering on Jixiao, the left “Improving the World™). Toydshi ronshii FH 1% F)U%E%%%

no.7 (1965), pp.189-232.

. “Mindai jiden no zeieki to chinki dojin™ PF [~ 3J FIOR L ﬁﬁﬁlfﬂ » (Land tax and

corvee of the monastic land in the Ming dynasty and “zhenji daoren™). Bukkyo shigaku

[ FRLIZS 14,2 (1968): 17-33.

256



. Mindai Byakurenkyo shi no Kenkyin [F [ F GBS @?@"d (Studies on the history of

the white-lotus teaching in the Ming dynasty). Tokyo: Yiizankaku, 1986.

—— “Min-dai Shiikyo kessha no keizai katsudo™ PF| {5 ?ﬁ%ﬁf@?}@%ﬁéﬁ (Economic
activities of Ming dynasty religious sects). Yokohama Kokuritsu Daigaku jimbun kiyo
ﬁgﬁfr[jzﬁ AP RdR14.1 (1968): 10-28.

——— “Min Shin jidai no jakyt kessha to minsha” P& D THIF ) ffk & WAL (The
gathering of “evil religion” and the populace in the Ming and Qing period). Shicho I
1 18, (1985): 48-62.

——— “MinShin jidai no shiiky6 kessha to sankyd” P} Eﬁ BRI s i 2
(Religious associations in the Ming-Qing period and the three teachings). Rekishi kyoiku
’fﬁﬁll?’fﬁ 17.3 (1969): 50-56.

Nozawa Yoshimi 5N =, Daizokyo kankei Kenkyii bunken mokuroku —pe | I'%FW‘L'Z‘/
BAE 18~ (A catalogue of researches related to the Buddhist canon). Tokyo: Rissho
Daigaku Toyoshi Kenkyiishitsu, 1993.

—— “Kobu nanzo kara Eiraku nanzo e” JT—?FHT%}# ]\ [ JT%:/\ (From the Southern
canon in the Hongwu era to the Southern canon in the Yongle era). Komazawa shigaku
IS ELIZE 52 (1998): 218-39.

——— “Mindai hokuz6 ko 1: kashi jokyo o chiishin ni” PE[{S =&, =6(— ) : ™ BRI & Fl1=

(C (An examination of the Northern canon of the Ming (part one), with special
reference to its bestowal). Rissho Daigaku bungakubu ronsé = [—58 Eﬁjﬁ —Fu =4
117 (2003): 81-106.

— “Mlnmatsu Shinsho no Kak6zo to Nihon: denpa to juyd” fHH JE¥ I DOF ok & [ 14
[Z35 & % (The Jiaxing canon in the late Ming and early Qing and Japan: its
spreading and reception). Rissho daigaku jinbunkagaku Kenkyiijo nenpo " 1~ ~
%[%»’FIEZITL’:'I’?EF i 37 (2000): 83-84.

—— “Minsho ni okeru ‘futatsu no nanzo’: ‘Kobu nanzo kara Eiraku nanzo he’ sairon” F*|
¥IHzrBI+32 ™= DD | My TR 2 & S RSN Fjﬁéﬁ (“Two Southern
versions of the Buddhist canon” in the early Ming: re-discussion of “from the southern
canon in the Hongwu period to the southern canon in the Yongle period”). Rissho
daigaku jinbunkagaku Kenkyijo nenpo " =25~ ﬁl%ﬁ@'ﬁﬁ’?ﬁ ¥ 45 (2007):
15-23.

——— Mindai Daizokyé shi no Kenkyii: Nanzo no rekishigakuteki kiso Kenkyit PF| [~ pias
D s DRl S AU FLREFSE (Studies on the Buddhist canon of the Ming
dynasty: a basic study on the history of the Southern Canon). Tokyd: Kyuko Shoin,
1998.

Okamoto Tensei [ii] 7 = iE. “Soden ni mieru rinji no zengo Bukkyd ni okeru seishi no
mondai” {71 A& 2 BRGSO (#2513 L DRI (The problem of life
and death around one’s death discussed in the biographies of monks). Nihon bukkyo
gakkai nenpo |14 {75556 5 Hy 46(1980): 443-58.

Okazaki Yumi fii|"% 15, “Banreki no kaibunsho—yiikikogi ni odorasareta hitobito” F4/#D
(R ﬁ}— CRG¥IE IS Xz M 4 (A strange document in the Wanli period:
people involved in the “Youwei hongyi”). Chiigoku bungaku Kenkyu [|1[g fi’lﬂfﬁ“
13 (1987): 73-88.

Ono Kazuko ‘| E5H1=". Minki tosha ko: Torinto to Fukusha PFZ5 gt fupfgh & &t

257



(Studies of political factions and associations in the final years of the Ming: the Donglin
faction and the Fu association). Kyoto: Dohosha Shuppan, 1996.

Overmyer, Daniel L. “Alternatives: popular religious sects in Chinese society.” Modern China

(1981): 153-90.

. Folk Buddhist Religion: Dissenting Sects in Late Traditional China. Cambridge, Mass.:

Harvard University Press, 1976.

. Precious Volumes: an Introduction to Chinese Sectarian Scriptures from the Sixteenth

and Seventeenth Centuries. Cambridge, Mass.: Harvard University Asia Center, 1999.

. Local Religion in North China in the Twentieth Century: The Structure and

Organization of Community Rituals and Beliefs. Leiden; Boston: Brill, 2009.

Parsons, Talcott, and Leon H. Mayhew. Talcott Parsons on Institutions and Social Evolution:
Selected Writings. Chicago: University of Chicago Press, 1982.

Peterson, Willard J. Bitter Gourd: Fang I-Chih and the Impetus for Intellectual Change. New
Haven: Yale University Press, 1979.

Ping-ti, Ho. The Ladder of Success in Imperial China. New York: Columbia University Press,
1962.

Puay-Peng Ho. “Building for Glitter and Eternity: the Works of the Late Ming Master Builder
Miaofeng on Wutai Shan.” Orientations (Hong Kong) 27.5 (1996): 67-73.

Rankin, M. B. “The Origins of a Chinese Public Sphere: Local Elites and Community Affairs in

the Late Imperial Period.” Etudes chinoises 9.2 (1990): 13-60.

. “Some Observations on a Chinese Public Sphere.” Modern China 19.2 (1993): 158-82.

Robinson, David. Bandits, Eunuchs, and the Son of Heaven: Rebellion and the Economy of
Violence in mid-Ming China. Honolulu: University of Hawai’i Press, 2001.

— . “Notes on Eunuchs in Hebei during the Mid-Ming Period.” Ming Studies 34.1 (1995):

1-16.

. “Banditry and the Subversion of State Authority in China: The Capital Region during

the Middle Ming Period (1450-1525).” Journal of Social History 33.3(2000): 527-63.

. ed. Culture, Courtiers, and Competition: the Ming Court (1368-1644). Cambridge,

Mass.: Havard University Press, 2008.

Rytchi Kiyoshi #5497, “Min no taiso no bukkyo seisaku PF D' o) [ 555 fﬁf (The
Buddhism-related policies of Emperor Taizu of the Ming).” Bukkyé shiso koza {55l
fEEEE 8 (1939): 83-112.

—— “Mindai no sokan” YD E:El, (Monastic officials in the Ming dynasty). Shina
bukkyé shigaku 31 F¥E158 4.3 (1945): 35-46.

. “Mindai no Yuga kyoso” P [~ @iﬁﬁp?f |IFT (Yoga monks in the Ming dynasty). 76ho

gakuho TN 11.1 (1940): 405-13.

. “Mindai Pekin ni okeru Rama kyddan” [ ¥ Hi(CHT (T % []%>El (The Lama

society in Ming Beijing). Bukkyo Kenkyii ]'E"J?ﬁmtj 4.6 (1941): 65-76.

——— “Minsho no jiin” ¥ TFfi (Buddhist temples in the Early Ming). Shina bukkyo
shigaku < H[ [\ FH125 2.4 (1938): 9-29.

Sakai Shiro {f1%] %5 ¥4, “Kahoku Godaisan no daizokyd” # == Ex[1[DXjia (The
Buddhist canon at Mount Wutai, North China). Mikkyo kenkyu TP 87 (1944):
70-79.

Sakurai Toshird 1% 7| % 1[I, “Ryukei jidai no naikaku seiji: K6 Ky no koka seisaku o chiishin
ni ﬁ%’i&ﬁﬁ D ﬁ‘?F : ﬁﬂjﬁi DHFS f’:]é?H I-&(Z (The politics of the grand
secretariat in the Longqing period, with special reference to Gao Gong’s policy of
evaluation),” in Ono Kazuko | EE#1=", ed., Minmatsu Shinsho no shakai to bunka V|

258



FIEFI @ffﬁ & [* (Kyoto: Kyoto Daigaku Jinbun Kagaku Kenkytijo 1996), pp.
27-59.
Sano Tomoko f-F5-Fi~". “Kaette kita shikimoku jin — Mindai kotei kenryoku to pekin
Eibetto bukkyd” "ﬁ’ DT &l MR :[T’J‘T‘é‘} sEJTRER R O F
~NXw b 5% (Returned ‘Semu’ people: the power of Ming emperors and Tibetan
Buddhism in the Shuntian prefecture). Yokohama ichiritsu daigaku ronso jinbunkagaku
keiretsu ﬁ;"ﬁi?ﬁjj’ 4\??»?];%%‘*; MY E[ZEEY] 51.1(2000): 247-82.

Sato Fumitoshi =# {£. Mindai ofu no Kenkyii ¥~ Tﬁ@’@fﬂ/"é (Studies on the prince
residence in the Ming dynasty). Tokyo: Kenbun Shuppan, 1999.

Satd Hisashi <. Min no busé no katsubuts geisho ni tsuite PFJOFEF D T35 74 iﬂﬁ(l
DT (About the invitation of the “living Buddha” of Emperor Wu of the Ming
dynasty), in Bukkyoshigaku ronshii: Tsukamoto Hakushi shoju kinen, pp. 351-61.

——— “Mintei ni okeru Rama kyo stihai ni tsuite” [PHg=IC BT 5 7 7RI DN T
(About the belief in Lamaism at the court of the Ming dynasty). Oryo shigaku 'E[% flI
= 8.2 (1982): 109-38.

Sato Rentard f’}ﬁ%\%#ﬂlﬂ. “Ri Takugo to Shihaku Takkan no shi o megutte” % {I =} & ZXAf1
FE DY=% 8 < > T (Centering around the death of Li Zhuowu and Zibo Daguan), in
Yamane Yukio [I[f35F 4, and Okuzaki Hiroshi % Fé}ﬁj, eds., Yamane Yukio kyoju
taikyii kinen Mindaishi ronso |1 [fGF j\:?";?szél»l*?[@ﬂf] [t ﬂiﬁ:ﬁﬁ?}i (Tokyd: Kytko
Shoin, 1990) , pp. 1189-207.

Seiwert, Hubert Michael, with collaboration with Ma Xisha [L[ 11’} Popular Religious
Movements and Heterodox Sects in Chinese History. Leiden; Boston: Brill, 2003.

Shahar, Meir, and Robert P. Weller. Unruly Gods: Divinity and Society in China. Honolulu:
University of Hawai'i Press, 1996.

Shaki Tadao f'1%] [\ Chiigoku zensho no kenkyi f| I[ESZ% ?; O)’ﬁJIZ'E' (Studies on Chinese
morality books). Tokyd: Kobundo, 1960.

Shek, R. “Sectarian Eschatology and Violence,” in Jonathan N. Lipman and Stevan Harrell,
eds., Violence in China: Essays in Culture and Counterculture (Albany: State
University of New York Press, 1990), pp. 87-114.

Shek, Richard Hon-Chun. “Religion and society In Late Ming: Sectarianism and Popular
Thought in Sixteenth and Seventeenth Century China.” Ph. D. disser. University of
California, Berkeley, 1980.

Shengyen 85 Mingmo fojiao yanjiu |7 #4354 (Studies on Buddhism in the late Ming).
Taibei: Dongchu chubanshe, 1993.

——— Minmatsu Chiigoku bukkyo no kenkyii: tokuni Chigyoku o chiishin to shite V|74 B}
SO ﬁ Iz “Fﬁ“[ﬂ’a? fli- & L C (Studies on Chinese Buddhism in the late Ming,
with special reference to Zhixue). Tokyo: Sankibd Busshorin, 1975.

Shinohara K&ichi f&'FlH+— . “Two Sources of Chinese Buddhist Biographies: Stupa
Inscriptions and Miracle Stories,” in Phyllis Granoff, Koichi Shinohara, eds., Monks and
Magicians: Religious Biographies in Asia (Oakville: Mosaic Press, 1988), pp. 94-128.

. “Biographies of Eminent Monks in a Comparative Perspective: The Function of the

Holy in Medieval Chinese Buddhism.” Chung-hwa Buddhist Journal 7 (1994), pp.

477-500.

Shi Yanfeng 7% “Ming Shizong chongxin de daoshi Shao Yuanjie yu Tao Zhongwen” [V
=N %@[’% s - AR i (Shao Yuanjie and Tao Zhongwen, Daoists

Juntenfu no ¢

259



favoured by Emperor Shizong of the Ming). Shijie zongjiao yanjiu ] jil F.F5H74 2
(1989): 89-94.

Shiga Takayoshi ?&%E[FF‘,'J%, “Minsho no hoe to bukkyo seisaku™ PH¥IDF IAA[' & LT f’{
(The dharma assembly and Buddhism-related policies in the early Ming dynasty), Otani
Daigaku kenkyii nenpo = *‘\E‘ETFJIFJ“ F# 21 (1969): 197-237.

Shigenoi Shizuka ¥ZEE2] 17 “Julchl seiki igo Chiigoku no bukkyo kydsen no gaikyo™ 11{{] 5!
Pl B [ F555750 DA (A survey of the line of development of Buddhism in
post-11" century China). Otani nenps = 73 # ¥ 19 (1967), pp. 255-312.

Shih, Heng-ching. The Syncretism of Ch’an and Pure Land Buddhism. New York: P. Lang,
1992.

Shimizu Hiroko ‘Z%?Nﬁ <", “Suirikukai” 'F@ (The festival of water and land). Taisho
daigaku sogo bukkyo Kenkyiijo nenpo j\ s J\Eﬁw% | ISP 28 (20006):
97-101.

Shimizu Taiji & <3 - *. “Mindai no jiden” P~ OD:TfJ ['l (Monastic land in the Ming dynasty).

Toa keizai Kenkyii TN FHASVEGIL 8.4 (1924).

. “Mindai ni okeru Butsudo no torishimari” P [~ {Z BT 5 [P J@@TV“J‘F (The ban on
Buddhism and Daoism in the Ming dynasty). Shigaku zasshi FIZ¥55E 40, no. 3(1929),
pp. 263-310.

. “Mindai Butsud® tosei k6~ [ P11k JU;EZ (On the system administering Buddhism
and Daoism in the Ming dynasty). 76y Shi Kai kiyd N EU #15elfel (Tokyd), no. 2
(1937), pp. 1-19.

Skinner, William, ed. The City in Late Imperial China. Stanford, Calif.: Stanford University
Press, 1977.

Smith, Joanna F. Handlin. “Benevolent Societies: The Reshaping of Charity during the Late

Ming and Early Ch’ing.” The Journal of Asian Studies 46.2 (1987): 309-37.

. “Liberating Animals in Ming-Qing China: Buddhist Inspiration and Elite

Imagination.” The Journal of Asian Studies 58.1 (1999): 51-84.

Standaert, N. Yang Tingyun, Confucian and Christian in Late Ming China: his life and thought.
Leiden; New York: E.J. Brill, 1988.

Sung-peng Hsu. 4 Buddhist leader in Ming China: the life and thought of Han-shan Te-ch'ing.
University Park: Pennsylvania State University Press, 1978.

Suzuki Masashi &7 7 [~ “Mindai teishitsu zaisei to bukkyd” [ ¢ ﬁgﬁﬂﬁf‘f& 215> (The
finance of the Ming imperial family and Buddhism). Rekishi kenkyi ’Eﬁllﬁm’t’ 6, no.11
(1936), pp. 47-63.

Szonyi, Michael. Practicing Kinship: Lineage and Descent in Late Imperial China. Stanford,

Calif.: Stanford University Press, 2002.

. “Secularization Theories and the Study of Chinese Religions.” Social Compass 56. 3

(2009): 312-27.

Takasaki Jikido ﬁ,‘f% [Lr3EL. “A History of East Asian Buddhist Thought: The Formation of a
Sphere of Chinese-canon-based Buddhism.” Acta Asiatica (Tokyd). 66 (1994): 1-32.

Tan Tianxing &~ F . Mingdai neige zhengzhi [ [*[*|[¥] PEYF[ (Politics in the grand
secretariat in the Ming dynasty). Beijing: Zhongguo shehui kexue chubanshe, 1996.

ter Haar, B. J. The White Lotus Teachings in Chinese Religious History. Leiden; New York: E.J.
Brill, 1992.

Thornton, Susanna. “Buddhist Monasteries in Hangzhou in the Ming and early Qing.” Ph.D.
disser., London University, 1996.

260



Tian Chengjun [ 'jﬂéﬁ (. “Taishan daimiao de tongzhong he tie xianglu” B [V G St 4y 1l
Fﬁ*{ﬁ (Bronze bell and iron incense burner in the Dai temple on the Dai mountain).
Wenwu chungiu ¥ f}”liﬁ #F no.2 (2005), pp.74-75.

Tian Qi ' '—F} . Beijing de fojiao simiao “Hifi ['Q'J?Tf\fj B (Buddhist temples in Beijing).
Beijing: Shumu wenxian chubanshe, 1993.

Tian Shu | ¥ Jiajing ge xin yan jiu H 5E#" Frip™# (Studies on the reformation of Emperor
Jiajing). Beijing: Zhongguo shehui kexue chubanshe, 2002.

T’ien, Ju-K’ang. “The Decadence of Buddhist temples in Fu-chien in Late Ming and Early
Ch’ing,” in E.B. Vermeer, ed., Development and Decline of Fukien Province in the 17th
and 18th Centuries (Leiden; New York: Brill, 1990), pp. 83-100.

To, Chi-hoi. “An Unsuccessful Coup in Early Ming: the Case of Hu Wei-yung (?-1380).” M.
Phil. thesis, University of Hong Kong, 1997.

Tonami Mamoru ﬁﬁ@% Zui-Té no bukkyé to kokka & D155 & % (Buddhism and the
State under the Sui and Tang). Tokyd: Chuo koronsha, 1999.

Tong Xun [¥{¥, ed. Fojiao yu Beijing simiao wenhua {3752~ —3] ¥ {* (Buddhism and
the temple culture in Beijing). Beijing: Zhongyang minzu daxue chubanshe, 1997.

Tsai, Shih-shan Henry. The Eunuchs in the Ming Dynasty. New York: State University of New
York Press, 1996.

Twitchett, Denis, John King Fairbank, and Frederick W. Mote, eds. The Cambridge History of
China. 7, Part I, The Ming Dynasty: 1368 - 1644. Cambridge; London; New York:
Cambridge University press, 1988.

Wada Masahiro FI['I7-F, “Banreki seiji ni okeru inketsu no ichi” F'JJI?FF??F'}CZ BlTA E;'I ~
Db f};'[’ (The posts short of officials in the Wanli era). Kyiishu daigaku toyoshi ronshii
TS S i 4 (1975): 38-57.

Wakeman, Frederic, Jr. “E(omantics, Stoics, and Martyrs in Seventeenth-Century China.” The
Journal of Asian Studies 43.4 (1984): 631-65.

Wakeman Jr, F. “Boundaries of the public sphere in Ming and Qing China.” Daedalus 127.3
(1998): 167-89.

Wang Qiju = ¥ Mingdai neige zhidushi [ {<[* |[¥]; JU@ bl (The history of the grand
secretariat in the Ming dynasty). Beijing: Zhonghua shuju, 1989.

Wang, Richard G. "Ming Princes and Daoist Ritual." T'oung Pao 95. 1-3(2009): 51-119.

Wang Zhongfen, = {1&. Zhongguo mingsi zhidian |1 £ lf\fj 2.4 (Dictionary of famous
Buddhist temples in China). Beijing: Zhongguo luyou chubanshe, 1991.

Wang Rigen, = [N Xiangtu zhi lian: Ming Qing huiguan yu shehui biangian 3§+ V& P/
B @ EE=E @ AR (Provincial guildhall in the Ming and Qing period and social
evolution). Tianjin: Tianjin renmin chubanshe, 1996.

Watson, James L. “Chinese Kinship Reconsidered: Anthropological Perspectives on Historical
Research.” The China Quarterly 92 (1982): 589-622.

Wei Qingyuan &!Z4mt. Zhang Juzheng he mingdai zhonghou qi zhengju %%’?[I#%DF[EJ RIlE
%%} (Zhang Juzheng and the political state in mid- and late Ming period).
Guangzhou: Guangdong gaodeng jiaoyu chubanshe, 1999.

Wei Zuhui &' 7'##. “Min sili jian dazang jingchang de shengshuai” FIEJF[J%EE%*}%,@’Q@UE%
#L (The rise and fall of the scripture workshop of the directorate of ceremonial of the
Ming dynasty). Beijing shiyuan J=FiplIjY 3 (1985): 364-68.

Weidner, Marsha. “Imperial Engagements with Buddhist Art and Architecture: Ming Variations
on an Old Theme,” in Marsha Weidner, ed., Cultural Intersections in Later Chinese

261



Buddhism (Honolulu: University of Hawai’i Press, 2001), pp. 117-44.

Weidner, Marsha Smith, Patricia Ann Berger, et al., eds. Latter Days of the Law: Images of
Chinese Buddhism, 850-1850. Honolulu: University of Hawai’i Press, 1994.

Weinstein, Stanley. Buddhism under the T’ ang. Cambridge: Cambridge University Press, 1987.

Welter, Albert. “Review of Cultural Intersections in Later Chinese Buddhism.” China Review
International no.11 (2004), pp.193-98.

Widmer, Ellen and Kang-i Sun Chang. Writing Women in Late Imperial China. Stanford, Calif.:
Stanford University Press, 1997.

Wilson, Thomas A., ed. Genealogy of the Way: The Construction and Uses of the Confucian
Tradition in Late Imperial China. Stanford, Cali.: Stanford University Press,1995.

Wolfram, Eberhard. “Temple Building Activities in Medieval and Modern China.” Monumenta
Serica 23 (1964): 264-318.

Wu Han ﬁﬁﬁ . “Hu Weiyong dang’an kao” FL[FJ[% ’QJ #r% =t (A study on the Hu Weiyong
clique). Yanjing xuebao 31545 15 (1934): 442-80.

Wu, Jiang. Enlightenment in Dispute: The Reinvention of Chan Buddhism in
Seventeenth-Century China. Oxford; New York: Oxford University Press, 2008.

Whu, Pei-Yi. “Self-Examination and Confession of Sins in Traditional China.” Harvard Journal
of Asiatic Studies 39. 1 (1979): 5-38.

Xia Yurun gl = 8. Zhu Yuanzhang yu Fengyang # 7+ =5 [# (Zhu Yuanzhang and
Fengyang). Hefei: Huangshan shushe, 2003.

Xin Deyong = #p]. “Shu shiyin Ming wanli keben “Guangshiyin ganying lingke” %7 (||
,"JJ TR (B jF"[ EFT ) (An introduction to the lithographically printed
‘guanshiyin ganying lingke”, which was originally carved in the Wanli period of the

Ming dynasty). Zhongguo dianji yu wenhua f| I[ES«“”’%F;EF“'TP (= 3(2004): 106-11.

Xu Yizhi - FH “Ming mo zhejiang diqu senglii dui siyuan jingji zhi jingying: yi Yunqi
zhuhong. Zhanran Yuancheng, Miyun Yuanwu wei zhongxin™ FE[F Py #4975 | ]FF [Fl[agf
th syl s ISR (ﬁ,’]ﬁéju— HE [E!ll[FI E4f[1-= (The management of
Buddhist monks of monastic economy in the Zhejiang region in the late Ming, with
special reference to Yunqi Zhuhong, Zhanran Yuancheng, and Miyun Yuanwu). M.A.
thesis, Zhongyang daxue [[I*Z% 2000.

——— "Mingdai Guanyin Xinyang Zhi Yanjiu" PF|{* @[jﬁ 5 (172 (Study on Failth in
Guanyin in the Ming Dynasty). Ph.D. disser. Guoli Zhongzheng daxue, 2007.

Yamazaki Hiroshi [1["%4.. Shina chiisei bukkyo no tenkai [ 1] [/ 75D 5Hf] (The
development of Buddhism in medieval China). Tokyd: Shimizu Shoten, 1942.

Yang, C. K. Religion in Chinese Society: A Study of Contemporary Social Functions of
Religion and Some of Their Historical Factors. Berkeley: University of California Press,
1961.

Yang Guozhen BT, Fu Yiling {f4# &, and Chen Zhiping [{fi¥ 1. Mingshi xin bian [l
él%r- (A newly edited history of the Ming dynasty). Beijing: Renmin chubanshe, 1993.

Yang Zengwu M. Huangjia yu Wutai Shan £15= 71 11| (The Imperial family and the
Wautai mountain). Taiyuan: Shanxi guji chubanshe, 2005.

Ye Shuping  #W¢t. “Ming Zhongye shoufu Yang Tinghe zhi yanjiu” P13 ¥ i (L2 =G
TFJI% (The research of senior grand secretary Yang Tinghe in the mid- Ming dynasty).
M.A. thesis, Guoli zhongyang daxue [/ [ It =5 2008.

Y1, Chiin-fang. Kuan-yin: the Chinese Transformation of Avalokitesvara. New Y ork: Columbia
University Press, 2000.

262



—— “Ming Buddhism,” in Twitchett, Denis C, and John K. Fairbank, eds., The Cambridge
History of China (Cambridge, Mass.: Harvard University Press, 1998), pp. 893-952.

. The Renewal of Buddhism in China: Chu-hung and the Late Ming Synthesis, New

York: Columbia University Press, 1981.

Yusa Noboru }jléﬁc['. “Gen Kunpei no densetsu to shinko” &[T D =@ & [F[ (The
legend of and belief in Yan Junping). Meikaidaigaku gaikokugogakubu ronshu 5y~
29 [g&lglﬁ%ﬂ I[ﬁ%ﬁ% 17 (2005): 131-45.

Zhang Chengxiang J=p=ff. “Wangming huanguan Feng Bao zhi yanjiu” [sufH]H FE R ™
7% (A Study of Feng Bao, a eunuch in late Ming period). M. A thesis, Guoli zhongyang
daxue B[ AEE 2006.

Zhang, Dewei. “The Collapse of Beijing as a Buddhist Centre: Viewed from the Activities of
Eminent Monks, 1522 to 1620.” Journal of Asian History 43. 2 (2009), pp.137-63.

Zhang Xuesong J=E747. “Zai shu shiyin Ming wanli keben “guanshiyin ganying lingke” F|i*
TiH] F'EJ]E"JJ’ﬁ?&Ui (M BEEF) (Re-discussion of the lithographically printed
“guanshiyin ganying lingke”, which was originally carved in the Wanli period of the
Ming dynasty). Zhongguo dianji yu wenhua 1B EFH=2d (= 4 (2009): 29-35.

Zhang Zehong =357 . “Daojiao zhaijiao shi shang de gingei” iﬁ?ﬂ%’jﬁﬁ%alj—ﬁﬁ?‘ I 7 (About
the blue lyric [qing ci] in the history of Daoist service [zhaijiao]). Shijie zongjiao yanjiu
T %{?Wﬁ 2 (2005): 112-22.

Zhao Jie. “A Decade of Considerable Significance: Late-Ming Factionalism in the Making,
1583-1593.” T"oung Pao.LXXXVIII (2002): 112-50.

Zhao Kesheng &l & . Mingchao Jiajing shiqi guojia jili gaizhi [VIfV] g,ﬁ%ﬁﬁﬁﬂ[ﬁw%{fxsﬁaﬁjﬂ
(A study of the reforms of sacrificial rites during the Jiajing period of the Ming dynasty).
Beijing: Shehui kexue wenxian chubanshe, 2006.

Zhao Qichang ikl FE h. Jing hua ji 1% & (Collection of essence in the capital). Beijing:
Wenwu chubanshe, 2008.

Zhao Yi 24 and Wang Shumin=" #:\. Nian er shi zhaji jiaozheng +| = I %T“%‘Tfk%’
(Annotated notes about twenty-two [standard] history). Beijing: Zhonghua shuju, 2001.

Zhao Yifeng #iifki&, “Piaoni zhidu yu mingdai zhengzhi” El%ﬁﬂ@?ﬁﬂ B F"[ (The
system of “piaoni” and politics in the Ming dynasty). Dongbei shifandaxue xuebao N
I EE 5504 2 (1989): 35-41.

Zhao Yuan #Hi[5l. Ming Qing zhiji shidaifu yanjiu P&V A J\i?‘f%"d (Study on

scholar-officials in the Ming-Qing transition period). Beijing: Beijing daxue chubanshe,

1999.

. Yitang xun zong: Guanyu Ming Qing zhi ji yige shiren qunti de xushu EL}L[’%&E‘@: Ef%ii?‘

g e A - fﬁiﬁgﬁlfﬁ%ﬁ*ﬁ (Trace the history of Yitang: narrations about a group

of scholar-officials in the Ming-Qing transition period). Nanchang: Jiangxi jiaoyu

chubanshe, 2001.

Zhen Kecheng 5T f¢. “Mingdai de fojiao yu zhengzhi” PFJ &Y #3575 ;?F?YF", (Buddhism and
politics in the Ming dynasty). Danjian shixue Y217 f1Z8 7 (1994): 111-24.

Zheng Rubi £ B¥. Huang Ming di hou ji lie £fF TF'J”F’[%E'EE% (Brief biographies of emperors
and empresses of the Ming dynasty), in Mingdai zhuanji congkan P¥| I'Etl?'i‘%IU
(Taibei: Mingwen shuju, 1991), vol. 70.

Zhou Qi rﬁJJ?‘K. Mingdai fojiao yu zhengzhi wenhua [F|{* {15527, (= (Buddhism in the
Ming dynasty and the political culture). Beijing: Renmin chubanshe, 2005.

263



Zhou Shaoliang rﬁj%’?ﬁ}i “Mingdai Huangdi, guifei, gongzhu yinshi de ji ben fojing” FF|{* !
TF’J*, E 1!, 222 P84 #4535 (Several Buddhist sutras printed with financial
support of emperors, imperial courtesan, and princess of the MIng dynasty). Wenwu
P4 no. 8 (1987): 8-11.

Zhou Ying rﬁj%’rfl . Zhou Ying wenshi lunwen ji rﬁj%ﬁi‘f EU%TP & (Collected writings about
literature and history of Zhou Ying). Jinan: Shandong wenyi chubanshe, 1997.

Zhu Dongrun # fuiH. Zhang Juzheng da zhuan 3="2{1—"[H (A biography of Zhang
Juzheng). Wuhan: Hubei renmin chubanshe, [981.

Zurndorfer, Harriet Thelma. Change and continuity in Chinese local history: the development

of Huizhou prefecture, 800 to 1800. Leiden; New York: E.J. Brill, 1989.

. “Learning, Lineages, and Locality in Late Imperial China: A Comparative Study of

Education in Huichow (Anhwei) and Foochow (Fukien) 1600-1800. Part I1.” Journal of

the Economic and Social History of the Orient 35.2 (1992): 109-44.

264



Appendices

Appendix A: Cisheng’s Connection with Daoist Temples

No. | Time Place Temples Sources

1 1574 Beijing =2 ﬁij RXJW 128, p.2065

2 1574 Hebei F,Ma&%fq RXIW 90, p.1526; 129, p. 2077

3 1575-1576 | Beijing PN SKHB, v.57, pp. 40-41; v. 58, p. 34 (1592B)
4 1602B Beijing 7 ui\’ﬁq SKHB, v58, p. 138-39

5 1606B Beijing F,pffﬁlﬁq SKHB, v58, p. 186-87

6 1608B Beijing R SKHB, v. 59, p. 166-67

7 | 1606 Shandong | [;i’¥] ﬂ | RSG5 Y

8 1606 Beijing R (P7ED AR VRE I E l%\’ﬂ‘%ﬁ

9 |cal6l4 | Beijing Hi4 7l RXJW 59, p.959
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Appendix B: Buddhist Temples with Cisheng’s Financial Support

No. | Time Place Monastery Source

1 1573B' Beijing/ NC el SKHB, v.57, p.4

2 | 1574 Beijing/NC T RXJW 90, p.1526

3 1574-1575 | Beijing/NC PR, WLYH, j.27

4 1575 Beijing/NC i SKHB, v.57, pp. 21-22

5 1576 North Zhili/ NC | [£5# 5, Chi jian Longxing si zhi 2, pp. 608-609
6 1576 Beijing/NC s S RXJW 97, p.1620

7 | 1576-1578 | Beijing/NC HE RXJW 97, p.1611-3

8 | 1577 Beijing/NC B SKHB, v.57, p. 47

9 1577-1578 Beijing/NC FJ[%%’ il RXJW 77, p. 1291-97

10 | 1579 Shanxi/ NC IR Qingliang shan zhi

11 | 1581 Beijing/NC TP SKHB, v.57, p. 101-2

12 | Ca.1582 Shanxi/NC A HSMY, j. 22

13 | Ca. 1582 North Zhili/ NC | ¥ FH | HSMY, j. 22

14 | Ca.1582 Beijing/NC PSS, RXJW 58, p. 947

15 | Ca.1584 Beijing/NC i HSNP, j.1

16 | Ca. 1584 Shanxi/NC e ’5%3[ HSMY, ;.30

17 | Ca.1584 Jiangxi P Qingyuan zhi lue 1, p. 129a

18 | 1584 Beijing/NC TS FES | ROW,§107,p.1773

19 | 1586 North Zhili/NC | [£%5] Chi jian Longxing si zhi

20 | 1586 Jiangxi :FF[' Ejﬁ&bé?[ Lushan zhi

21 | 1586 Shandong AH]F HSNP, j.1,

22 | 1586-1587 | Beijing/NC g SKHB, v.58, p. 97

23 | 1586 Beijing/NC e SKHB, v. 57,p. 141-43

24 | 1587 Zhejiang/ N PR Zhejiang tong zhi, j. 228

25 | Ca. 1587 Shanxi/NC a Yingguang, Qingliang shan zhi 2, p. 21b(82)
26 | 1588 Henan DA T Songshan shaolin si jizhi, p.735

27 | 1588 Shandong ;E;Efﬂj 2% Mingdai huanguan beizhuan ji, p.191
28 | 1590 Beijing/NC s SKHB, v58, p. 32,13, 120-23;

29 | 1591-1593 | Beijing/NC () SKHB, v58, p. 131-32

30 | 1592 Beijing/NC =00 HSMY, j.22

31 | 1594 Beijing/NC BT RXJW 54, p.867; SKHB, v.58, p. 61-62
32 | 1594 Beijing/NC R RXJW 100, p.1665

33 | 1594(ca). Beijing/NC A RXJW 131, p. 2117

34 | 1594 Beijing/NC i AE SKHB, v. 58, p.50

35 | Prior t01595 | Henan %7{“3] HSMY, j. 22

36 | 1599B Beijing/NC [, SKHB, v.58, p.98

' It is worth noticing that although this project was completed in the eighth month of Wanli 1 (1573), it was started on the third

day of fourth month of Longqing 5 (1571/4/26).




No. | Time Place Monastery Source

37 | 1600 Nanjing/ JN R HSMY, ;.30

38 | 1601 South Zhili RN Huangshan zhi ding ben

39 | 1602 Huguang = Dangyang xian zhi 18, pp. 54b-55a"
40 | 1602 Beijing/NC E [k (Guangxu) Shuntian fu zhi 25, p.427a
41 | 1603B Sichuan RS SKHB, v58, pp.152-53

42 [ 1605 Sichuan P E’mei Shanzhi 4, p.176

43 | 1605 Shanxi/NC BRI HSMY,j.30

44 | 1605 Zhejiang/IN FilLs Putuo luojia shan xin zhi 2, p.35

45 | 1605B Beijing/NC LR SKHB, v.58, pp. 170-71

46 | 1607 South Zhili/JN | #& 5 Longhua si zhi 3, p.15

47 | 1607 South Zhili/IN [ [ {1 Baohua shan zhi 6, pp.213-14.

48 | 1607B Beijing/NC = ok Beitie jinghua

49 | 1612 Beijing/NC =R SKHB,v.59, p.101

This Table includes the starting and completion times of a project when possible. When a

time is followed by a “B”, it refers to the year when a relevant epitaph was erected. And most

“ca**” in this Table actually means before **.

2 It is unclear whether the silver that Cisheng gave to this temple was 3,000 or 10,000 taels of silver. See Brook Praying for

power, p. 291, and Fuqua si zhi 2, p. 230.

267



Appendix C: Bestowal of the Northern Canon in the Wanli era

No. [ Time Monastery Province Place Sources

1 Longging 6 | &° Shanxi/NC HIfEL | HSMY, /.30

2 Wl1 IR @ Beijing/NC 1= SKHB,v.57,p. 4

3 W15 2T e Beijing/NC 1™ SKHB, v57, p. 144.

4 W1 5-6 s Beijing/NC 1% Wanshu zaji, p.222

5 before W17 [EHEF*?,?‘J Beijing/NC = gizgzen Jojiao da zang jing yanjiu,
6 before W17 | 2RI, Beijing/NC sl Ibid.

7 before W17 | 253 Beijing/NC I Ibid.

8 before W17 | ¥ Beijing/NC 1% Ibid.

9 before W17 | = 155 Shanxi/NC i g Ibid.

10 | before W17 [ ¥&¢7 Beijing/NC I Ibid., p.446

11 | Early Wanli | {{{4Ih& Beijing/NC 1% Buxu gaoseng zhuan 5, p. 108a
12 | Early Wanli | &% South Zhili/IN | ##&/[| Baicheng yanshui 3, p.50

13 | WIl1/4 = R Beijing/NC 1 Wanshu zaji, p.221

14 | Wl12 HERL @ Liaodong B Zhongguo mingsi zhi dian, p.220
15 | wii2 S Jiangxi i | Lushan zhi, p.726

16 | Wii4 SRS e South Zhili/IN | fHfi | FCZ, pp.823-24

17 | Wll4 FiF ¢’ Zhejiang NE Tiantai fangwai zhi 14, p.561-62
18 | Wl14 B Beijing/NC 1= SKHB, v.57,p.144

19 | wll4 HHN S @ Shaanxi FERR Shaanxi jinshi zhi, j.30

20 Wi 14 [“b5sh & South Zhili/JN B 1 | Jivhua shan zhi, j.3

21 | Wii4 e gh B Shanxi/NC R | HSNP, /.1

22 WI 14 AH]S @ Shandong il HSNP, j.1

23 | Wi1473 I Shanxi/NC S7 | CF E [0 A

24 | W14 RS Beijing/NC 1 Fayuan si zhi gao

25 | Wll4 BRI, ¢’ Shanxi/NC S Qingliang shan zhi, j.5

26 | W120 T Huguang oy Nanyue zhi

27 | W114/3 %‘ffﬁtﬁﬁﬂiﬁ L Zhejiang/IN th’i [f Nanhai putuo shan zhi, j.3

28 | Wi14/3 F @ Jiangxi W | ZBOJ.j15

29 W1 14/3 Frjgl @ South Zhili/JN ot Jiuha shan zhi, j.5

3 Miaofeng Fudeng got this canon in the winter of Longqing 5 (1572) but Wanli had succeeded to the throne in the sixth month

15,but actually ]}i'JJEF R ¥ ﬁﬁ'ﬁj was one rather than two temples. And only one copy of the canon was granted to that

of the year.

temple in Wanli 14.

6

SKHB, v.57, p. 147, says that this canon was given out in Wanli 15.

Nozawa said that this bestowal took place in Wanli 13.

temple in the Qing dynasty and there was no another copy to this temple in the Ming dynasty.

Nozawa also mentioned Puji si %} 2’?‘?3] , but it was actually a name that Baotuo si was called after Kangxi 38 (1699).

Nozawa said that there was another copy given to Zhanyun temple E%’%‘:ﬁj , but actually Zhanyun was the name of Guizong

Nozawa said that this bestowal happened in Wanli 14 and that there was another copy to Guangxiao temple k= 3] in Wanli
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No. [ Time Monastery Province Place Sources

30 W1 14/9 *f?}ﬁﬂg[ 2 South Zhili/IN E:JFJ FCZ, ;.31

31 | WI14/9 % B 7 Yunnan SR | Jizu shan zhi 16, p.474

32 | WI15 ??I? l Eé (e Sichuan EL E’mei shan zhi, j.6

33 | WI15 F Ry & Zhejiang/IN s KXT,j.26

34 | WI15/11 DR @ Henan Pk Songshan shaolin si ji zhi, p.85
35 | WI15/9 N EaE Beijing/NC 1% SKHB, vol. 58, p.

36 | WL17 R South Zhili/JIN | Py HSNP, j.1

37 | W117/10 I Oeih 4 Yunnan SERLL | Jizu shan zhi, pp.475-76
38 | Wi B Beijing/NC I | HSMy, ;28

39 | W118 i @ Fujian 1@ | Zhiti si zhi, j.2

40 | wl18/8 E4 Beijing/NC 1™ Wanshu zaji, p.221

41 [ wl18B I ol Beijing/NC J=f RXJW, j.96, p.1606

42 | w120 HiiFe (G &7 South Zhili/JN | &&=/} KXT, j.56

43 | W120/4 EJC Y Beijing/NC 1™ Wanshu zaji, p.221

44 [ w1212 £ (FE)T & South Zhili/IN | #&]" Jinshan zhi, j.9

45 [ wi22 T e Huguang o Nanyue zhi, j.2

46 | wi22 R Beijing/NC =i | Rxw 100, p.1665

47 | w122 W‘“ 3[ L 3 Beijing/NC S RXJW, j.130

48 | W127 g & Shandong biaid Lingyan zhi, j.3

49 [ w127 A Zhejiang/JN s Putuo luojia xin zhi, j.4
50 | WI27 N Jiangxi B Lushan zhi, p.726; HSMY, j.25
51 | wi27 FFET @ South Zhili/JN | Bl Linggu chanling zhi, j.9
52 [ wi27 # i @ Fujian &SN | Zhiti si zhi, j.2"

53 | WI27 PIA South Zhili W Jiangnan tongzhi, j.47

54 [ W127/10 «aziﬁﬂ,ﬂ' L 2 Beijing/NC ] SKHB, v.58, p.97

55 | w1272 L @' Zhejiang/IN FifE Nanhai putuo shan zhi, j.’7

? Nozawa said that this happened in Wanli 18.

1% Dafang finally brought this canon back to Longgang temple ek o in Henan in Wanli 22. See HSMY, j.28.

"' Nozawa said that this event happened in Wanli 19.

2 Nozawa listed Huachan si |5} i asa temple receiving a canon, but Huachan was actually the name of Shilin temple in the
Qing dynasty. In addition, Nozawa listed one copy to Sheng’en E.HE'\?J temple in Wanli 17, but Shilin and Sheng’en were
actually one temple. It was in Wanli 17 that the monk involved went to Beijing to seek for a copy of canon. In other words,
these three names referred to only one temple. cf. Baichen yanshui 3, p. 53.

13 Nozawa said that this bestowal took place in Wanli 33.

14 Xie Zhaozhe %E’F‘Fﬁﬂl, Xiaocao Zhai Wenji | EV~ & (in Si ku quan shu cun mu cong shu [Jinan: Qilu shushe, 1997] 16),
pp- 26-27, said that the bestowal of second copy of the canon to this temple was in Wanli 30.

'3 Nozawa said that this canon was bestowed in Wanli 10.

' Putuo luojia xin zhi said that there were three bestowed copies to this temple, but it should be only two. See Putuo luojia xin

zhi 1, pp. 223-39.
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No. [ Time Monastery Province Place Sources
56 | wW127/3 AT & South Zhili/JN =N Jingkou san shan zhi, j.12
4 ﬁﬁg’fﬁﬁ({%@ﬁw’ﬂ; . - Yingguan, Qingliang shan zhi 5, p.
57 W127/3 _;{[)‘17 Shanxi/NC S 8b (220)
58 | wW127/5 Hif & Shanxi/NC S Qingliang shan zhi, p.221
59 | W127/6 j#](%ﬁ’]ﬁ%@] L Shanxi/NC o ’F"] Qingliang shan zhi, j.5
60 | W127/4 o & 19 South Zhili/JN | Jv# 1| | Jiuhua shan zhi, pp.217-18.
TR (GRE
61 | W127/4% _g )F ’J (P Sichuan W8] | E'mei shan zhi, pp.258-60
']
62 | w128 S Zhejiang/IN M| KXT, j.42; Wulin fan zhi, ;.7
63 | Wi128/9 s E| S 67 South Zhili/IN | #&'fl | KXT,;.57,p. 23
64 | W128 # B @ Fujian @& | (Daoguang) Fujian tongzhi, j.265
65 | Wi128/3 s B €7 | South Zhili 21| HSMY,i.30
66 | W128/4 & S Shanxi/NC Sd Qingliang shan zhi 5, p.221
67 | W128/7 P (EEsp)) € Shanxi/NC S Qingliang shan zhi 5, p. 221
68 | W128/9 UG Zhejiang/IN A Jingshan zhi, p.985; KXT, j.58
69 | W129 et < @ South Zhili/IN | 4 Longhua si zhi, j.3
70 | W129/9 Bk = L 2 Yunnan SERLL | Jizu shan zhi, pp.476-77
71 | W130 = F»La] & Huguang E'[ﬁﬁ: Dangyang xian zhi, j.18
72 | W130 S @ Guizhou 2L (Qianlong) Guizhou tongzhi, j.10
73 W130 1%‘5'3[ 4 South Zhili 0 SZSL 378, pp.7401
74 | w130 = South Zhili W | szSL 378, pp.7401
75 | W130(?) kP Shandong Fhb Wulian shan zhi, j.2
76 | W128 BE L Zhejiang Bk Tiantai shan fang wai zhi 14, p. 562
77 | W13l = & Jiangxi Sl Yunju shan zhi, j.6
78 | W13l % Guangxi Jats Guanxi tongzhi, j.43

' Yinguang, Qingliang shan zhi 5, p.221, said that this cannon was delivered to the Wutai mountain by eunuch Wang Zhong

= R, but it was in the same time that this eunuch was recorded to deliver another copy to Dinghui temple ’tf:—f‘fﬂj at Jiaoshan.

It was impossible because these two places were thousands miles apart.

'8 This temple was not specified in Qingliang shan zhi, but it might be Lingying temple %ﬁ:ﬁﬁj mentioned by Nozawa.

!9 Nozawa said that the temple received the canon was Dizang(Huacheng) P9 ({~55) temple.

20 Tt was in the intercalary fourth month.

21 According to Jingci si zhi @%éj ., this canon was bestowed in Wanli 29.

22 Nozawa said that Yunyan si got another copy in the same year, but actually there was only one copy. Cf. Hugiu shan zhi 7

S (Haikou: Hainan chubanshe) 3, p.374

2 Nozawa suspected that this canon was granted in Wanli 26.

* Nozawa said it was granted in Wanli 27.

% Nozawa said this canon was given out in Wanli 26.

26 Nozawa said that it cannot be decided when this canon was bestowed.

" Nozawa said that this event happened in Wanli 28.
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No. | Time Monastery Province Place | Sources

79 | W131/2 =R Beijing/NC A Panshan zhi, p.515-18

80 | w133 LRI Jiangxi F | | Yunju shan zhi 3, p.78

81 | w133 A % Zhejiang/JN il Wulin Da zhaoging lu si zhi, j.2

82 | wi3s SRR » Zhejiang/JN Tl Putuo luojia shan xin zhi, j.6

83 | WI35 FEf & South Zhili/JN #/2 |1] | Baohua shan zhi, j.8

84 | w135 [£ELS cs South Zhili/JN | ## [I| | Baohua shan zhi, j.8

85 | w135 N North Zhili/NC | =& Zhengding xianzhi

86 | W135/6 3 e Beijing/NC ¥7. | SKHB,v.58, p.*

87 | w137 i Zhejiang/JN YAI B Qinding xu tongzhi, j. 169

88 | W138 ENSS Beijing/NC AL (Guangxu) Shuntian fuzhi, j.25

89 [ w139 NS @cs South Zhili Fil'] Huangshan zhi ding ben, j.3

90 | W139 Ry e South Zhili/IN | =P (Qianglong) Changzhou xian zhi, j.29
91 | W139/9 SRS @ Zhejiang/IN File Putuo luojia shan xin zhi, j.4

92 | W140/6 A Shanxi/NC 1| E’mei shan zhi, j.6

93 | ca.wl40 ROk Shanxi/NC SO Qingliang shan zhi 5, p.167

94 | W14l A Guizhou 11 Guizhou tongzhi (1697), j.41

95 | W142 g Sichuan I ] E’mei shan zhi, j.6

96 | W142 B & South Zhili/IN | £][H (Guangxu) Danyang xin zhi, j.11
97 W142/8 B Gpd) & & South Zhili/IN | Kaiyuan si zhi, j.7

98 | w143 FiEs & Fujian &E Huangbo shan zhi, j.2

99 | Wi 3SRl Shanxi 53 [ (Yongzheng) Shanxi tongzhi, j.168
100 | Wi R Beijing/NC 10 | HsmY,j29

101 | Wl ;%’%’?ﬁ Beijing/NC 1= Wanshu zaji, p.226

102 | Wi ERiik Huguang Pt Huguang tong zhi (1733), .75

103 | W1 < i S Jiangxi FeE Jiang cheng ming ji, j.1

104 | W1 TS South Zhili B Jiangnan tongzhi, j.48

105 | W1 FIES & Shanxi -~ (Yongzheng) Shanxi tongzhi, j.168
106 | W1 %?EFTJJ Zhejiang/IN | Yunju shengshui si zhi 1, p.5a

107 | Wl HE & South Zhili/JN 'ffll 4 (Guangxu) Yixing xian zhi

108 | W1 SR Shanxi b (Yongzheng) Shanxi tongzhi, j. 168
109 [ Wil Bz & Zhejiang il (Jiaging) Taiping xian zhi, j.6

110 | WI FET @ Shaanxi k2 Daxing shan si zhi lue

111 | Wl SR (49) 5 & | South Zhili/IN | .4 Wuxi xianzhi (1690), .9

112 | Wl &L:ﬁ—%fj Guangdong & HSMY, j.37

So far Nozawa Yoshimi has done the best study about the bestowal of the northern canon.”'

B Xin xu gaoseng zhuan 6, pp. 300-301, says that this canon was bestowed in Wanli 34.

% Tn addition to a copy of the Northern canon, one copy of the southern canon was also bestowed to the temple on the same

situation.

3% The accompanying edict was issued in Wanli 42. cf. Long, Ba Shu fojiao beiwen jicheng, p. 453. However, according to

Fudeng’s biography in HSMY, he already died in Wanli 40. It is hard to decide which date is correct.

3! Nozawa, “Mindai hokuzo ko 1.” Cf. He, Beijing fojiao siyuan, pp. 317-22.
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In this Table I have corrected some of his errors and added more than thirty copies which were
bestowed to various temple all over the country in the Wanli period. For the convenience of

comparison, those copies that he has located are marked with 4 in this Table.
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Appendix D: Cisheng’s Connection with Monks

Mode | Monk Province Temple Source
n R Beijing/NC BE HSMY, j.29; RXJW 100, p. 1665
+ EAE Beijing/NC BEF HSMY, j.21
+ Bl | Beijing/NC = HSMY, j.21
+ SEL* Beijing/NC TR HSMY, j.54
+ FF A Zhejiang REH Da Ming gaoseng zhuan, j.4
+ EGEN South Zhili/JN v %ﬁfj Da Ming gaoseng zhuan, j.4
— ey Huguang =l Xinxu gaoseng zhuan, p.715
+ ~[E* Shanxi/NC kS Xinxu gaoseng zhuan, p.719
ﬁ, R, * Shanxi/NC Xinxu gaoseng zhuan, p.914
+ E Yunnan B Xinxu gaoseng zhuan, p.1563
— ML * South Zhili Fil'l Xinxu gaoseng zhuan, p.1569
+ RS Zhejiang/ IN P KXT 48,p.9a
— FEE T * Beijing/NC S Buxue gaoseng zhuan,*
— FAIEE ]z | Beijing/ NC Yuan Hongdao ji jianjiao, pp. 1572-73
T— [ %% | Beijing/NC RXJW 59, p.956
- F A | Beijing/NC PimiEEEd | RXIW 97, p.1620
— ELRu N % | Beijing/NC PSS | (Guangxu) Shuntian fuzhi 113, p. 177b-78a
+ PR B Beijing/NC - |'E”.L$f[ SKHB, v.57, pp. 101-102
+— WA ?ﬁl* Beijing/NC ?,% HSMY, ;.30
+— | ZH#G | Beijing/NC/Shanxi | {4, HSMY, j.27
T H[E* | Beijing/NC g HSMY, j.28; SKHB, v.58, pp. 152-53
A ZAfE* | Beijing/NC HSMY, /.29
+ Ik T Beijing/NC HE 5 HSMY, j. 29; KXT 42, pp. 24-25
+— | IprEgE Beijing/Shanxi/NC | ZH- HSMY, j. 29; E’mei shan zhi, pp. 221-25
+ 2 WSPEH = * | Beijing/NC B RXJW 96, p.1607
+ L Shanxi/NC B HSMY, j. 22;Shanxi tongzhi, j.171
+ e Henan R HSMY,j. 22
— P Shanxi/NC YR SKHB, v.58, p. 152-3
n ME <% | Beijing/NC e KXT 42, pp. 24-25
+ B Zhejiang/ IN s KXT,v. 56, p.156
+ Il Al Sichuan | E’mei shan zhi, p. 220. cf. p. 238
A I B Sichuan S Ba shu fojiao beiwen jichen, pp. 459-60
+ T E* Huguang fﬁ“‘g‘l[ Dayue taihe shan ji liie, j.7
+ P Sichuan [ESET E’mei shan zhi, pp.2353-6
+ = R Zhejiang/IN %ﬁfﬂj Yungi fahui, j.27
A e HEN Henan P Songshu, p.555-57
A T Shanxi/ Beijing/NC | &[] HSNP, j.1
+ R Shanxi/NC Mizhang chanshi yigao, j.1
& South Zhili/IN FEE Longhua si zhi 3, p.60
— p=37\ South Zhili/JN i Longhua si zhi.3, p.59
— % Jiangxi Hr ﬂ[Iﬁj Yunju shan zhi
— HH Guizhou s Guizhou Tongzhi (1697)
+ BZFE | Fujian T Zhiti si zhi, *
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Note:
1. It is hard to precisely decide when Cisheng established connection with a monk. For
convenience, these monks have been classified into three groups in this Table: ~ + marks

those who established connection with Cisheng before Wanli 23 (1595) and — those after

that, but it deserves to notice that some monks obtained Cisheng’s support in both phases. In
addition, A in this Table marks those monks who visited Beijing/NC and suffered from
persecution.

2. Monks of the age frequently moved between different temples in different places. As a rule,
the temples and its location listed in this Table are where monks linked them with Cisheng,
with exception of those temporarily invited by Cisheng to Beijing/NC.

3. *is attached to a monk if his biography has been collected in any of the five collected
Biographies of Eminent Monks (gaoseng zhuan) of the Ming.
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Appendix E: A Reexamination of the Wutai Dharma Assembly

With regard to the Wutai assembly which had tremendous impact on Deqing’s life and
undertakings, our information about this assembly mainly comes from two biographies written
by Deqing, one for himself (cited as HSNP hereafter) and the other for his friend Miaofeng
Fudeng (cited as MB hereafter).”> Some ambiguous or misguiding points in them, however,

should be clarified by reference to other accounts.
E1. Accounts about the Wutai Dharma Assembly
Let us first examine how this event is described in the HSNP:

Formerly, Master Miao (Feng) also drew blood by piercing his own body in order to copy
out the Huayan jing. We both vowed to hold a ceremony called the “Undiscriminating
Great Assembly” (paficavarsika) in memory of the completion [of this project]. Once
Master Miao had collected sufficient money and food, he invited five hundred monks of

“Great Virtue”(dade * fii; Skt.: bhadanta) and famous monks from the imperial capital.

When the ritual space (daochang) and all the accoutrements were ready, it happened that
His Majesty issued an edict to pray for the birth of the crown prince. He sent officials to
Mount Wudang, while the Holy Mother dispatched officials to our monastery on Mount
Wautai.*® In my opinion, Buddhist practices that §ramanas perform are nothing more than to
pray blessings for the state and to secretly assist the ruler in governing. Since current prayer
for the imperial offspring had much to do with the root of the state, there was nothing more
importantly than it. I (hence) thought it was not fitting to use all preparations for the ritual
space to seek for our own reputation, and intended to incorporate them into the prayer for
the heir. Master Miao did not understand my point. Neither did the eunuchs sent by the
emperor, as their minds were totally occupied by the idea of flattering (the emperor). |
strongly opposed them and disputed (with them) vehemently. The eunuchs were offended,

but in the end they carried out my plan. News about my defiance of eunuchs spread.

32 The MD refers to the “Chijian wutai shan da huguo shengguang Miaofeng chanshi zhuan™ s T B AR A il'J;'I'%Tﬁ
ﬁ‘éﬁﬁﬂ {81, in HSMY 30, pp. 674-76.
33 1t refers to Tayuan fﬁ[ﬁ%’ monastery, with which Deqing affiliated himself since his arrival at the Wutai Mountain. Cf. the

Wanli 3 entry in the HSNP, p. 659.
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Shortly later, when evil people revolted in the Jiangnan region, those who had harbored
hatred to me immediately wanted to use this incident to hurt me and destroy the ritual site.
(However,) because it was performed for the sake of a crown prince, [this assembly] was
eventually held without any accident...as for the offerings, utensils, food and everything
else necessary for the ceremony, Master Miao who was then in the capital knew nothing,
and I alone handled them without even a wink of sleep for ninety days. When the date
came in the tenth month, Master Miao led the five hundred invited monks to arrive in a

single day...It began with a seven-day festival of water and land. ¥/} FHH” SR
[l ﬁh ENRELE, R th"* PRHTRL (™, SRR, Hit l%*‘\f?&mw‘ TZF
A, BRI E VR e R P “ﬁ*?ﬁn[ﬁﬁ AP AT AR
SO R BRI, SRR, IRV . SR, 2R A, B
A SR R U 1% i o o e R Y R N e €7
AR A, _FRED R Ry, (IR . SN, e R, SR
SEP Y &, ] Y, TR R RUH AR IS, T i@ SRITER
BT YRR, P = SR 2 R S P, - RO, AT R
’F*.:‘J"~ PAEE A Fie BUT R A SRR SRR aRi, - E[E-‘
& LB ﬁj‘@[?ﬁj& [&34

This event was recorded in the MB as follows:

I constantly considered that I had nothing that was sufficient to repay [my debt to] my
parents. Therefore, | made a vow to write out a copy of the Huayan jing with my own
blood and gold powder. Master (Miaofeng) also used blood drawn from his tongue to write
a copy (of this sutra). When the copying was nearly complete, Master (Miao) descended
the mountain [Mount Wutai] to collect contributions in a hope to hold a
“Non-discriminating Great Assembly.” One year later, all things were ready. (He/we?)
planned to expound the great Huayan sutra and scheduled to start it on the Winter Solstice
of Wanli 9, xinshi year. Previously, the Holy Mother Cisheng (1545-1614) was building a
relic pagoda at Tayuan Monastery on Mount Wutai to secure posthumous welfares for the

deceased emperor (i.e. Emperor Longqing [r.1567-1572], her husband) and to protect the

3* See the Wanli 9 entry in the HSNP, pp. 686-87.
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reigning emperor (i.e., Emperor Wanli [r. 1573-1620], her son). By then the project was
coming to an end, and officials who had been sent to Mount Wutai to pray for the birth of a
crown prince gathered in the newly-built monastery. I discussed this situation with Master
(Miao) as follows, “What we (Buddhists) do is for nothing but benefit the state and repay
our parents. It would be better (for us) to turn everything over to these prayers, which is a
display of the whole-hearted loyalty of us as people renouncing the world.” Master (Miao)
agreed. The assembly inaugurated in the eleventh month of the year and ended in the third
month of next year, renwu year, lasting one hundred and twenty days. ~*{fi RLZ 5 #,
PRI, VLS HE AT TR SR S W AT, T, E
[ mﬁ%@% | Jziaf JfE S E L PITE SR, R
KPR, (PR, (57 @%fsﬁaéj I B w B B
L T @H[T%E' fESRr(ERL, SR A . AN - TIRERD, It
T A RE R T i o = IR, PlE ST RS Fuawrxﬂ], HIFIZ A F1L

_ﬁ

The “Holy mother” in HSNP refers to Dowager Empress Cisheng #&7H (1545-1614).

Deqing’s copying of the Huayan jing could be traced back to Wanli 5 (1577). In the spring of
that year, he made up his mind to make a copy of this sutra with gold powder mixed with his
blood in a hope to improve his understanding of Buddhism and of bring blessings for his
parents. When learning of his plan, Cisheng bestowed Deqing with gold powder and papelr.36
This plan started from the fourth month of the next year and reportedly created many miracles

during the course of copying.”’ “Master Miao” refers to Miaofeng Fudeng.>® Praying for the

35 See HSMY 30, p. 636.

36 See the Wanli 5 entry in the HSNP, p. 674. Cisheng’s biography can be found in the Mingshi 114, pp. 3534-36. As the
mother of a reigning emperor for forty-two years, Cisheng was very likely the most generous and influential patronsof
Buddhism in the Ming dynasty. Her ability to support Buddhism varied to a large extent in accordance with her relationship
with her son, which was in turn under the influence of contemporary politics. She exerted profound influence not only on
Deqing’s life but also on the late Ming Buddhist revival. However, her Buddhist undertakings have not received sufficient
attention. See Naquin, Peking: Temples and City Life, pp. 156-61. Chen, “Ming Wanli shiqi Cisheng taihou de congfo,”
pp-195-45.

37 See the Wanli 5 and 6 entries in the HSNP, pp. 674-80.

3% Fudeng was a lifelong friend of Deqing after their first meeting in Nanjing in 1566 and among the most successful monks
favoured by both Cisheng and Wanli. He played a significant part in the monastery building and the spreading of the Buddhist
canon of the period. Moreover, his Buddhist achievement even won Deqing’s respect. Despite his importance, unfortunately, he

has not been given sufficient attention by scholars. I am writing a paper in order to accomplish this overdue task.
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birth of the crown prince was a politically sensitive event. By the end of Wanli 9 (1581) Wanli

had been married for three years but produced no child. Previously Wanli’s grandfather

Emperor Jiajing (r. 1522-1566) got the chance to ascend the throne only because his cousin

Emperor Zhengde (r. 1506-1521) died without a son but this unusual succession created many

troubles,” and Wanli’s father died young in his thirties. Taking these events into

consideration, it is understandable why Wanli’s mother and court officials were so upset about

this, although he was only nineteen years old at the time. The rebellion in the Jiangnan region

might refer to that initiated in Zhenjiang, South Zhili, by a monk known only by his surname

Wang = .*

Based on these two accounts, some points concerning this assembly become clear. For

example, the assembly was held in the newly built Tayuan monastery, which was mentioned as

bensi (this monastery) in the HSNP and xinsi (newly-built monastery) in the MB. The amount

of monks invited was five hundred. In addition, both accounts say it was Deqing who first

suggested incorporating the assembly into the prayer service. Nevertheless, there are important

discrepancies between these two accounts and they deserve further examination.

a) Who was the first to advocate the undiscriminating assembly? The HSNP is ambiguous
about it because the relevant sentence could be read in two ways. First, it could be
punctuated as “¥J, iIJzHFT i '3'3' B, =0 fr[ FER 'Fﬁﬁ [E“?z;ﬂ]ﬁﬁ_:[% =4 f*’jﬁ

meaning that Miaofeng had the same hope as Deqing’s when copying the sutra, namely,

improving his understanding of Buddhism and invoking blessings for his parents, and that

he intended to hold a service called the Non-discriminating Assembly in memory of the

completion of this project of copying. The other way of punctuation is “¥, ZI’J}E[FJTWW[J:"'%;
T, = fﬂ R F;\ [Eﬁ'iﬁ'xjiﬁi%, & ,fﬁiff .’ Tt signifies that when writing the sutra,

Miaofeng shared a desire with Deqing to establish the assembly. In the MB, however,
Deqing clearly claimed that it was Miaofeng who first made such a plan. This point has
been affirmed by Zhencheng, who was a friend of both Deqing and Miaofeng and a

participant in the assembly.*!

b) These paragraphs seem to say that these two friends took all responsibility necessary for the

assembly: Deqing orchestrated everything in the monastery, while Miaofeng raised money

3% For a detailed discussion on Emperor Jiajing’s unusual enthronement and its consequences, see Fisher, The Chosen One.
40 See the jizi day of the third month of Wanli 10 in SZSL 122, p. 3b(2276).

4l See Fudeng’s biography in Zhencheng é%ﬁ_:l?ﬁ, Qingliang shan zhi JEIfI|! [, (Beijing: Zhongguo shudian, 1989) 3, p. 151.
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d)

and food and invited monks for the assembly. However, three years later when Cisheng
tried to express gratitude to monks in charge of the assembly, her list included one
additional monk, the abbot of Tayuan monastery.*> Deqing was a guest monk in Tayuan
monastery, and it is thus hard to imagine that he alone could play a leading role in the
assembly without support from the abbot.

How did Miaofeng respond to Deqing’s suggestion? In the MB, it is reported that he simply
agreed with it. In the HSNP, however, Miaofeng was said not to get the point so that
Deqing had to argue forcefully to convince him and the eunuchs. The two accounts support
each other in the sense that Deqing’s argument was made on the basis of a so-called monk’s
responsibility towards the state, but in the HSNP he further argued that a monk should yield
his reputation-seeking to his duties to the state. Does it imply the criticism of selfishness for
people objecting to his plan? Deqing did not tell us what Fudeng responded to it?

When did the assembly start? Deqing was inconsistent in here. The HSNP says the
assembly began in the tenth month with a festival of water and land which lasted for seven
days. In the MB, it started in the eleventh month, and this date is in accordance with their

planned time, the Winter Solstice (dongre ¥ | N.* To compound the situation further,
Deqing even gave a third date: Wanli 10.** Zhencheng substantiated the third when he said
that in the first month of this year, “To pray for the birth of the crown prince, His (Her?)
Majesty dispatched eunuchs You Yong and Zhang Ben to the Great Tayuan monastery to
hold a Non-discriminating Great Assembly for seven days” (|- £yl [, ENEFEH] S 3=
%, %’Fﬂ\fﬁﬁ%?ﬁ , (S 387~ F1).% This seven-day Non-discriminating Assembly
appeared to be the festival of water and land of seven days mentioned in the HSNP.*

Who sent out whom to Mount Wutai? Zhencheng was ambiguous when speaking of “the

superior” (shang ) because the term could refer to the emperor or his mother, but he

pointed out that among the eunuchs were You Yong and Zhang Ben. In contrast, Deqing

clearly claimed that it was Cisheng who sent out guan F{, a term that could refer to outer- or

inner-court officials (i.e., eunuchs). Moreover, he pointed out that the emperor dispatched

42 See the Wanli 12 entry of the HSNP, p. 696.

4 The term “dongri” % [ could generally mean winter or specifically refer to the winter solstice which is in the eleventh month

of Chinese lunar calendar. The second meaning appears to be more acceptable in the context here.

4 This date appears in an inscription that Deqing wrote for Zhencheng. See Deqing, Mengyou ji 27, p. 657.
4 Zhencheng, Qingliang shan zhi 12, p. 220.

46 This is also Fuzheng’s stance. See his annotation to the entry of Wanli 10, pp. 691-92.
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envoys to Mount Wudang, one of the most important Daoist mountains, for the same
purpose.*” So, how do we explain the difference between the two accounts?

Zhang Juzheng 9= F‘[I— (1525-1582), then the senior Grand Secretary, said in a letter,

“The emperor....previously dispatched imperial relatives to Mount Wudang to pray for the
birth of an heir. (Even they) dared not use the courier system. (Rather), they rested and ate
in lodgings back and forth (to Beijing)” (£! ... FjiE I HH F{'[;ﬁ?ﬂﬁj‘, P EeR
_‘F?[ Tﬁ i fifif?ﬁ ).*® Thus, imperial family members were included among the people sent to
Mount Wudang, and this was not unusual considering the nature of this journey. On
another occasion, Wanli said, “Recently, the Holy Mother particularly dispatched imperial
relatives to famous mountains to pray for the birth of my heir. (She) also gave them
traveling expenses, without using one single servant or horse (of the courier system)” (F=ZH
31’12\—*-1“@@;%_! LT ﬁ gy, Eﬁ’\ﬁ?ﬂ%?"’, e - A F).* Both the letter and
the edict were made in Wanli 8. Considering the similarities in time, nature, people
involved, and things happening along the way, very likely Mount Wudang was among the
mountains where Cisheng sought for help. Moreover, considering that Wanli had been
married only three years by Wanli 9, it is doubtful that there was time enough for the royal
family to launch at least two waves of prayer at famous mountains. Thus, it was very likely
that this prayer mentioned by Zhang Juzheng was that mentioned by Deqing, which means
that it was Cisheng rather than the emperor himself who was leading the campaign.
f) The construction of Tayuan monastery, where the assembly was held, was initiated by

Cisheng for the sake of her deceased husband the Emperor Longqing and her son the
reigning emperor Wanli. She defrayed the building expense with her own funds.”

Therefore, it is logical to assume that she would send people there for the ceremony.

47 Mount Wudang developed at an unprecedented speed under imperial sponsorship from the early Ming and eventually
became the most important Daoist sacred site in China. This promotion allegedly had much to do with Emperor Yongle’s efforts
to find a legendary Daoist Zhang Sanfeng == ¥ (1320?-1417?) and with Emperor Jianwen ¥ (r.1399-1402). Jianwen
was Yongle’s nephew who reportedly disappeared after his palace in Nanjing was surrounded and occupied by his uncle’s army
in 1402. See Tayuetaihe shan ji liie ““54=H1 7S (in Zhongguo daoguan zhi congkan | 1BUEHHIEF || [Nanjing:
Jiangshu guji chubanshe, 2000], Vols. 5, 6) 5, pp. 373-88, and 395.

* See Zhang Juzheng, Zhang Taiyueji #=*53E (Shanghai: Shanghai guji chubanshe, 1984) 32, pp. 398-99.

49 See Zhou Yongchun fﬁjﬁj@‘g}, Silun lu 3sus (in Siku jinhui shu congkan, B! vol. 74) 4, p. 18.

5% Zhang Juzheng mentioned this fact in an essay in memory of the completion of this project. See his Zhang Taiyue ji 12, pp.
151-52.
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Moreover, the Zhang Ben mentioned by Zhencheng was a eunuch Cisheng heavily relied on
in her Buddhist activities.”' Therefore, Deqing was right in saying that Cisheng was
actually directing the assembly. If so, his claim is unfounded that “neither did the eunuchs
sent by the emperor understand my point, as their minds were totally occupied by the idea
of flattering (the ruler)?”

g) Although Deqing and Zhencheng both agreed that the purpose of the assembly was to
precipitate the birth of a crown prince, neither of them made it clear who they hoped would

mother the boy.

Keeping those obscure and dubious points in mind, we turn now to the annotation and other

accounts.
E2. Fuzheng’s Annotation to the Wutai Assembly

As mentioned above, Fuzheng’s annotation to his master’s autobiography has been
acclaimed for its comprehensiveness and accuracy.”® So, let us turn to it for help. Under the

entry of Wanli 9, Fuzheng commented as follows:

I, (Fu)zheng was born in the reign of Emperor Shenzong (i.e. Wanli) and was aware that
the debates regarding the crown prince was the most significant thing. Among all things
related to Patriarch Han(shan)’s appearance in the world, the matter relevant to the
crown prince has the biggest significance. It was his accomplishment to be the first to
advocate the installation of the crown prince according to the established regulation.™
He was acting according to his foresight for the benefit of the state rather than following
others’ suggestions about the installation of the imperial heir, which started the disaster
of factionalism...The emperor sent eunuchs to Mount Wudang to pray for the birth of an
imperial heir secretly on the behalf of Honored Consort Zheng, and those he depended
on were Daoist priests. In contrast, the Holy Mother dispatched eunuchs to Mount Wutai

secretly praying that a crown prince would be delivered by cairen 7 * (Lady of

1 For example, see Wang, Putuo luojia xinzhi, p. 209; FCZ 4, p. 521.
52 Fuzheng sharply criticized a biography of Deqing written by Zhuanyu Guanheng fi}ﬁﬁ@ i (1580-?). See Fuzheng’s
commentary under the Jiajing 25 entry of the HSNP, pp. 607-10.

53 The term zhugong 3% here appears to be redundant. If so, this sentence would be easier to understand.
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Talents) Wang,*

and those she relied on were Buddhist monks. They each had gods to
pray to and beneficiaries to pray for. The eunuchs had observed clandestinely the
emperor’s purpose. Out of fear that something unexpected would happen, they flattered
the emperor and were disloyal to the order of the Holy Mother. Thus, they were
reluctant to conduct the great undertaking by incorporating the Non-discriminating
Assembly, which was intended to commemorate the completion of the blood-copied
sutra, into the prayer for crown prince. Roughly speaking, the Non-discriminate
Assembly was prepared by collecting contributions and had nothing to do with the
prayer for an imperial heir, while the prayer for the heir was dispatched by the inner
court without a plan of holding an indiscriminating assembly. Therefore, that Master
Miao did not understand this change was because his emphasis was on Buddhism, while
the reason that Patriarch Han(shan) made every effort to argue was because he focused
on “the root of the state”...When the Mount Lao disaster took place later, the emperor

wound up the case of Wudang and Wutai by saying that “all people at court are backing
Buddhist monks, whereas I insist on supporting Daoist priests.” ==k =], HIFr=i

BRSO T, B RV 2D O, R
4, JEOMITE R B DT TRSAE  ESEP TR O R e
fi, TSR SRR RS T, YA R R,
BEER. IR BT, fT RIS, B S T R
R Ffr“h"‘:@wrxﬂ] SRR 1, LIRS, TR
TR, THEEIE RLIBA T, @ PR R, S B
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Honored Consort Zheng (?-1630) was the favourite woman of Wanli. She delivered Zhu
Changxun “f THIJXFN (1586-1641), the third son of the ruler, in Wanli 14 (1586). Cairen Wang

(1565-1611) was a court lady who accidently had a relationship with Wanli and then gave birth

to his first son Zhu Changluo “f [F{ (r. 1621). The “Mount Lao disaster” refers to Deqing’s

exile from Mount Lao in Shandong to Guangdong in Wanli 23 (1595).

This passage clarifies some unclear points mentioned above, and it presents us with a new

3% Cairen was a title occasionally granted to a consort.

55 In the HSNP, pp. 688-89.
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picture. First, Deqing was the first to advocate for the establishment of the heir, which was the
most important event in the Wanli reign. Second, Wanli sent eunuchs to Mount Wudang to seek
assistance from Daoist priests on behalf of Honored Consort Zheng. Third, by contrast, Cisheng
dispatched eunuchs to Mount Wutai on behalf of Cairen Wang to attain help from the Buddhist
monks. Fourth, aware of Wanli’s preference, eunuchs at Mount Wutai sided with the ruler at
Cisheng’s cost. Fifth, the nature of conflict between Daoism and Buddhism was obvious in this
event, as evidenced by the emperor’s confession thirteen years later. Now, let’s examine
whether these five points can stand scrutiny.

1) Fuzheng gave the credit for first advocating the instalment of the crown prince to his
master. It is true that “establishing the crown prince” was the dominant political event
throughout the Wanli period, but this would not really be a problem until Wanli 14
when Honored Consort Zheng gave birth to Zhu Changxun.>® Around Wanli 10, what
people were worrying about was that the emperor had no child, let alone a boy. In fact,
when mentioning this event, Deqing himself tended to use “praying for the birth of the
crown prince” without clearly claiming who would be the mother.”” This is closer to
the truth and consistent with the edict mentioned above.

2) Fuzheng’s second point might be wrong either. No matter who sent imperial family
members, together with eunuchs, to Mount Wudang, this event happened before the
first month of Wanli 10 (1582). But Honored Consort Zheng might not enter Wanli’s
life until the second month of that year.”® If so, Wanli could not fight for her interest at
that time.

3) Fuzheng did not perform better in the third point either. Among the three possible
starting dates for the assembly, Fuzheng insisted that the right one was the tenth month
of Wanli 9. Since it happened that ten months later the emperor’s first son was born, he
further viewed it as evidence of the efficacy of Deqing’s prayer on the assumption that

the boy was delivered after the usual ten months of pregnancy. >’

%% For the complex and perilous process of establishing the crown prince, see Gu, Mingshi jishi benmo 67, pp.1061-1077.

37 See, for instance, the Wanli 12 entry of the HSNP, pp. 696.

38 1t is hard to decide when Courtesan Zhen entered the inner court. An edict was issued to select Nine Consorts (jiubin %)
from common families in the eighth month of Wanli 9 (1581), and ceremonies were held to acknowledge nine winner in the
second month of Wanli 10. Honored Consort Zheng was among these nine girls. See Ming Shenzong shilu 120, pp.2245-46;
121, p. 2276. However, Cheng Sizhang Ifa‘:'ﬁ’ﬂ‘ﬁ’[ said that she entered the inner court in Wanli 6 (1578) when Wanli got married.
See his Ming gongci, p. 149.

%% See his annotation in the Wanli 10 entry of the HSNP, p. 691.
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Following this assumption, Wanli’s having relationship with Cairen Wang could
not be earlier than the eighth month of Wanli 9. However, it is said that this sex
happened by accident, and the emperor was very embarrassed with it. When his mother
found Cairen Wang pregnant, he would not admitted it until a document clearly
recording his sleep with the girl was shown.®® Supposing the assembly really began in
the tenth month, by then Cisheng did not know Cairen Wang’s relationship with her
son, let alone acted on her behalf.®!

More importantly, even if Cisheng had immediate notice of this event, Fuzheng’s

claim still could not be true. It was Empress Xiaoduan fﬁ*} (1565-1620) who gave
birth to Wanli’s first child, the future Princess of Rongchang ‘;fif L (1582-?), in the

twelfth month of Wanli 9.°> This means that by the tenth month of the year, Empress
Xiaoduan was about to deliver a child who, if a boy, would solve the problem of the
heir. Xiaoduan got Cisheng’s support throughout her life.”> Therefore, it is simply
impossible for Cisheng to pray not on behalf of Empress Xiaoduan but of Cairen Wang.
This conclusion remains true also with the possibility of the eleventh month. As for the
first month of Wanli 10, it has least support in Deqing’s work. Paradoxically, given that
by that time Empress Wang had delivered a girl, Cisheng was really likely to pray on
behalf of Cairen Wang if she had been found pregnant. But this will discredit
Fuzheng’s claim regarding Deqing’s success in assisting the birth of the boy, for there
were only eight months left.

4) As for the fourth point, since it was based on the first three, it is also unsustainable.
Wanli began his reign at the age of ten. Thus, at first he had to rule the country with the

aid of a power triangle consisting of his mother, a powerful eunuch Feng Bao {5}

60 See her biography in Mingshi 114, p. 3537.

81 The tile of Cairen Wang as Consort of Reverence (gongfei %TI:;‘[E') was not granted together with the other nine girls in the
second month of Wanli 10 but separately in the sixth month of this year. Ray Huang hence suggested that Cisheng did not
notice this event until the nine consorts had been conferred or else she would have arranged a formal title to the girl either. See
his A4 Year of No Significance, p. 29. Despite the important role Cairen Wang played in the political life of the age, we have
little and often incorrect information about her. For example, it has been long said that she was in her mid-life when she first
had sex with the emperor, which made it hard for her to get his favour. However, an inscription unearthed from her tomb in
1958 shows that she was two years younger than the emperor and at the best age for a woman to conceive a child. It might be
true that she was not so favoured by the ruler; but she still gave birth to his fourth daughter, see Liu, Zhuo zhong zhi 22, pp.
202-203.

62 SZSL 119, p. 2223.

8 For Empress Xiaoduan’s good relationship with Cisheng, see her biography in Mingshi 114, p. 3536.
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(?-1583), and the Grand Secretary Zhang Juzheng. He got more freedom after getting
married at the age of sixteen in Wanli 6 (1578), but his power was still limited and
under the surveillance of the three, as evidenced by his mother’s claim that he could not
rule independently before he was thirty.** This arrangement seems to have sparked the
ruler’s dissatisfaction with the system,® but no evidence shows that by the end of
Wanli 9 the mother-son relationship was really in tension and that the power triangle
would soon break up.®® Therefore, Fuzheng’s charge that the eunuch sided with the
emperor at the cost of Cisheng cannot be substantiated, although it is not completely
impossible.

5) Wanli believed in Pure Land Buddhism, but it is true that he had a closer relationship
with Daoism in his middle age and that he used it for political ends.®” This is the
background to Wanli’s utterance of the words cited by Fuzheng. However, no evidence
shows that he had special interest in Daoism around Wanli 10, whether for religious or
political reasons. In addition, although well-known for her commitment to Buddhism,

Cisheng did not totally separate herself from Daoism.®®

In sum, the main points Fuzheng claimed here are mostly ill-founded. And it is safe to say
that originally the prayer ceremony had nothing to do with either Honored Consort Zheng or
Cairen Wang; instead, it was held to pray that the empress could give birth to a boy around the
end of Wanli 9. Nevertheless, they form the basic tone running through the autobiography.
When Deqing was exiled in Wanli 23 (1595), Fuzheng said that it was because he affronted the
emperor and that the latter’s hatred to him could be traced back to this assembly. As a result,
Deqing was glorified as a tragic hero: he was insightful and would do anything for the cause of
the state. Unfortunately, despite of his good wishes, he got passively involved in court strife and

became a victim for political and religious reasons. This image of Deqing has been widely

6 See Zhang Juzheng’s biography in Jiao Hong £ ¥% (1540-1620), Guochao xianzheng lu BIFPRR T #4% (Taibei: Taiwan
xuesheng shuju) 17, pp. 642-66.

A VA==

8 Zhang Juzheng had a hunch of the danger and showed his worry about it in a letter to Wang Zhihao = il (1521-1590),
see Zhang, Zhang Taiyue ji 32, p. 401.

% Zhang Juzheng was then poor in health, but his death in the sixth month of next year was still unpredictable at this point of
time.

7 For Wanli’s belief in Buddhism, see WLYH 27, pp. 679.

% Cisheng had problems with her eyes as early as Wanli 12, and would suffer from them until she died thirty years later.

Evidence shows that she sometimes turned to Daoism for her health. See, for example, RXJW 59, p. 959.
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accepted for hundreds of years.®

8 Chen Yunii noticed the difference in the starting time of the assembly between the auto-biography and the Qingliang shanzhi,
but she accepted the traditional opinion without much deliberation. See her “Mindai bukkyd shakai no chiiki teki kenkyt,”
p.137 nl.
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