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Table 1a. Chinese Dynasties Mentioned in the Topical Compendium of the
Buddhist Clergy.

Dynasty Dates
Shang Dynasty (1600-1046 BCE)
Zhou Dynasty (1046 - 256 BCE)
e  Western Zhou (1046-771 BCE)
e Eastern Zhou (771-256 BCE)
Qin Dynasty (221 - 206 BCE)
Han Dynasty (206 BCE - 220 CE)
e  Western Han (206 BCE -9 CE)
e Eastern Han (25-220 CE)
Six Dynasties Period (220-589 CE)
e Three Kingdoms (220-265 CE)
e Jin Dynasty (265-420 CE)
e  Period of the Northern (420-589 CE)
and Southern Dynasties
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Table 1b. Chinese Dynasties Mentioned in the Topical Compendium of the
Buddhist Clergy (cont'd).

Dynasty Dates
Sui Dynasty (581 - 618 CE)
Tang Dynasty (618 - 907 CE)
Five Dynasties Period (907-960)

e Later Liang (907-923 CE)

e Later Tang (923-936 CE)

e Later Jin (936-947 CE)

e Later Han (947-951 CE)

e Later Zhou (951-960 CE)
Song Dynasty (960 - 1279 CE)

e Northern Song (960-1127 CE)

e Southern Song (1127-1279 CE)
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INTRODUCTION

A LOOK AT THE
TorricAr, COMPENDIUM OF
THE BuppDHIST CLERGY

The relationship between religion and the state is a topic of major concern
in the history of religions. While books, articles, and essays on this topic
are common for other regions of the world, especially the West and
increasingly common for Islamic regions, there are few works discussing
the dynamics of religion/state relations in China. Studies are beginning
to appear that discuss these dynamics in modern China,' and while many
studies of pre-modern Chinese religion touch on the topic, there is no
study in English that addresses it head on.” The relationship between
religion and the state in China is a perennial problem that shows no sign
of losing its significance, and studies of the history of this relationship
with a focus on Buddhism, one of the most developed and articulate
religious forces in China during the past couple of millennia, cannot but
have a real value to scholars and students.

The current work presents a translation of the Topical Compendium
of the Buddhist Clergy, a text written in early Song dynasty (960-1278)
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China that is a primary source of our knowledge of Chinese Buddhist
institutional history. It details practices and policies regarding the admin-
istration of Buddhism that are otherwise difficult to access, and is the
major work of its kind in the Chinese context. It establishes principles
for the administration of Buddhism in the Chinese context, many of
which have customarily been followed. The author of the Compendium,
Zanning (919-1001), served as the major representative of Buddhism
during the first decades of the Song court. His work was compiled at the
request of Emperor Taizong (r. 976-997) for the purpose of educating the
emperor and scholar-bureaucrats on matters pertaining to Buddhism,
and thus serves the primary purpose of a guide book or primer on all
things Buddhist that Song administrators may need to know. In spite
(or perhaps because) of this, it is an odd collection. Its survey of topics
runs an unusual gamut, from when to celebrate the Buddha’s birth, to
protocols for receiving food offerings and repentance rituals, proper
etiquette for paying respect, stipends for Buddhist officials, proper
conduct when offereing incense, the interface and boundaries between
secular and Buddhist law in dealing with members of the clergy, the
relative ranking of Buddhists and Daoists in court processions, Buddhist
chapel services in the imperial palace, provision for the establishment of
a class of Buddhist junzi, the sale of ordination certificates for financial
gain, and many, many more. The unusual character of the Compendium
only enhances its value-—nowhere else can we so easily and concisely
glimpse into the dynamics of Buddhist institutions and their practices.
The Compendium is first and foremost, a product of its times, from which
its uniqueness derives.

The early Song was a time of immense intellectual fervor, as China,
after over a century of internecine warfare, embarked on a new course
that promoted wen (literary or cultural arts) over wu (martial prowess).”
With the new literary based agenda came a discussion of how to constitute
Song’s wen agenda, what defines Song wen, what should be included
and what excluded, and so on. Zanning’s Compendium represents a
major contribution to this debate, the understanding of which would be
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deficient without it. The new Song consensus became foundational for
the future of China and formed a model for how to develop culture and
civilization throughout East Asia for centuries to follow.

CONTEXT

In the second year of the xiande era (955), Emperor Shizong (r. 954-959)
of the Later Zhou dynasty (951-960) issued a proclamation that allegedly
destroyed over 33,000 Buddhist monasteries and temples throughout
the empire; a small number, 2694, were allowed to remain.? For those
familiar with the history of Buddhism in China, the reasons for the
closures are familiar: corruption of the social order, clerical violations
of law and licentious behavior, private ordinations outside government
jurisdiction, erection of Buddhist temples and monasteries without
government aurthorization, and so on.” These form part of a litany of
complaints associated with the independent and uncontrolled growth
of Buddhism in China. A little more than a century before, a major
suppression of Buddhism was mounted by the Tang Emperor Wuzong
during the huichang era (841-846). The background to this suppression
points to still other problematic factors associated with the Buddhist
presence in China: factional in-fighting that positioned the scholar-
bureaucrats against the eunuchs who supported Buddhism, economic
considerations stemming from the immense wealth concentrated in
Buddhist monasteries, exacerbated by the tax-exempt status of the
Buddhist clergy and monastic lands, and so on.® Anti-Buddhist sentiment
remained strong in certain quarters, fuelled by the intense diatribes from
the staunch Confucian fundamentalist, Han Yu (766-824), whose famous
memorials castigating the Buddhist presence in China reverberated from
the late Tang onwards.

The “Buddhist question”-—what role should Buddhism play in Chinese
culture and society——was not new to China. It had been around, in
some form, since Buddhism first arrived and established an institutional
presence on Chinese soil. The immensity of the problem is associated
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with the four major suppressions of Buddhism: in the Northern Wei
(446), the Northern Zhou (574), as well as the aforementioned ones in
the Tang (ca. 845) and Later Zhou (955). These periodic disruptions are
sign posts for the problems associated with Buddhism in the Chinese
context——its alleged foreignness; its contravention of “true” Chinese
values; its concomitant economic, political, and social dislocations. Yet,
no major suppression occurred following the Later Zhou persecution of
955.” What is the reason for this?

Dominant narratives of the development of Buddhism in China suggest
that after the Tang, Buddhism went into decline,® and could no longer
muster the support to cause the ensuing disruptions that led to previous
suppressions. While these narratives have been successfully challenged,’
suggestions for new narratvies have yet to be adequately drawn. In this
work, I would like to contribute to a counter narrative, and suggest that
the reason no significant persecutions of Buddhism occurred in post-Tang
(really post-Five Dynasties) China owes more to the domestication of
Buddhism than to its alleged decline. While this suggestion is not entirely
new, ' the evidence for a consistent and systematic “taming” of Buddhism,
tethering it to the administrative structures of the Chinese bureaucracy
and curbing its independent tendencies, has yet to be presented.

Zanning’s Topical Compendium of the Buddhist Clergy engages the
issue of the Buddhist presence in China directly, arguing for the clear
and consistent contributions of Buddhism to Chinese culture and society
in an unambiguous way. While ceding claims to independence, Zanning
offers that Buddhism is an integral component of China’s culture; not an
alien tradition anathema to Chinese values, but an important contributing
factor to them. The following chapters offer an analysis and review of
Zanning’s life and career (chapter 1), and an introduction to his major
work on Buddhist administration, the Topical Compendium of the Buddhist
Clergy, amidst the politics of Buddhist accommodation at the Song court
(chapter 2). Attached to chapter 1 are two appendices: a translation of
Wang Yucheng’s Preface on Zanning from The Literary Collection of
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Wang Yucheng (Xiaochu ji /N&%E), a major source for the details of
Zanning’s life and career; and a translation of the Biographical Record of
Zanning in the Orthodox Transmission of Buddhism (Shimen zhengtong
FE[T [F47), the major Buddhist record of Zanning’s life. Following these
chapters, I provide an annotated translation of the Topical Compendium
of the Buddhist Clergy (Da Song Seng shiliie X% SHHE).

Zanning’s presentation of evidence in the Topical Compendium, while
compelling, is decidedly one sided. Zanning is making the case for
Buddhist involvement in Chinese culture and society, especially the
bureaucratic apparati of the Chinese government, based on acceptance of
Buddhism as a Chinese domesticated tradition compatible with Chinese
values that is a significant asset to the imperial cause. Events in the Song
dynasty after Zanning’s demise make it clear that his recommendations
were not often followed, that other points of view came to the fore that
precluded Zanning’s rather rosy assessment of intrinsic harmony fostered
by a vibrant Buddhist presence. Still, I would contend that the model put
forth by Zanning, on the whole, held, and that partially as a result of his
advocacy, Buddhism won an acceptance among the Chinese bureaucracy,
however begrudgingly, and its activities and institutional practices
became normalized through the routines of bureaucratic administration.

By presenting Zanning’s arguments as they stand, I have foregone
the kind of analysis that might contextualize his evidence in the face of
factors stemming from other sources. I have not, for example, attempted
to correlate Zanning’s historical outline of the development of Buddhist
institutional practices with those associated with Daoism, an important
rival of Buddhism for imperial favor and support. This rivalry is sometimes
alluded to by Zanning in his presentation of the “facts” relating to
Buddhism, usually to note a similar practice or institution relating
to Daoism, but as it is Zanning’s aim to minimize tensions between
traditions, the competitive aspects of rivalry for attention have not been
investigated. It is my hope that, with the present work before us outlining
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the Buddhist case, other scholars will take up the cause of deepening our
understanding by pursuing further, fruitful avenues of investigation.
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NOTES

Among the expanding list of works on religion in modern China are
Daniel Overmyer, ed., Religion in China Today (Cambridge: Cambridge
University Press, 2003), Fenggang Yang, Religion in China: Survival and
Revival under Communist Rule (New York: Oxford University Press,
2011), Vincent Goossaert and David A. Palmer, The Religious Question
in Modern China (Chicago: University of Chicago Press, 2011), Adam
Yuet Chau, Religion in Contemporary China: Revitalization and Inno-
vation (Routledge, 2014), and Max Deeg and Bernhard Scheid, eds.,
Religion in China: Major Concepts and Minority Positions (Osterreichis-
che Akademie Der Wissenschaften Philosophisch-historischen Klasse
Sitzungsberichte), (Austrian Academy of Sciences Press, 2015).

A recent exception to this are studies included in the edited volume by
Thomas Jiilch, The Middle Kingdom and the Dharma Wheel: Aspects of the
Relationships between the Buddhist Samgha and the State in Chinese His-
tory (Leiden: Brill, 2016), in which my own study of Zanning is included.
I am greatly indebted to the pioneering work of Peter Bol in this regard,
especially “This Culture of Ours”: Intellectual Transitions in T’ang and
Sung China (Stanford: Stanford University Press, 1992).

Regarding the provisions of the Later Zhou, Shizong suppression, see
Wudai huiyao 12 & 16, Jiu Wudai shi 115, and Xin Wudai shi 12. Makita
Tairyd doubts the validity of these figures, as they far exceed compara-
ble numbers given for the Tang suppression in the huichang era (Godai
shukyoshi kenkyu, p. 176).

See, for example, the rationale given in fiu Wudai shi 115, p. 1529, trans-
lated in Welter, The Meaning of Myriad Good Deeds, p. 25.

For an overview of the huichang suppression, see Ch’en, Buddhism in
China, pp. 226-233; for a more detailed account, see Weinstein, Buddhism
under the T’ang, pp. 115-136.

This is not to suggest that Buddhism was without detractors. The North-
ern Song Emperor Huizong (r. 1100-1126) mounted anti-Buddhist poli-
cies that culminated in 1119 when he essentially ordered Buddhism to
be assimilated into Daoism. This had the potential to eradicate Bud-
dhism as an independent religion in China. On Huizong’s suppression
campaign, see Shin-yi Chao, “Huizong and the Divine Empryean Palace
1#35 = Temple Network,” in Patricia Ebrey and Maggie Bickford, eds.,



8 THE ADMINISTRATION OF BUDDHISM IN CHINA

Emperor Huizong and Late Northern Song China (Cambridge and London:
Harvard University Press, 2006), esp. pp. 339-346.

8. For example, see Ch’en, Buddhism in China.

9. Peter Gregory, “The Vitality of Buddhism in the Sung,” in Gregory and
Getz, eds., Buddhism in the Sung, pp. 1-20.

10. A domestication model, for example, is implicit in Ch’en, The Chinese
Transformation of Buddhism.



CHAPTER 1

THE LIFE AND TIMES OF ZANNING

REFLECTIONS ON THE DUAL ALLEGIANCES OF
A FAITHFUL BUDDHIST FROM WUYUE AT THE
IMPERIAL COURT OF SONG EMPEROR TAIZONG

1. HISTORIOGRAPHY IN CHINA: GENERAL CONSIDERATIONS

Zanning was both historiographer and the subject of historiography.
In compiling his works, Zanning participated in the well worn paths
of the historiographical genres employed by Chinese literati, and as a
subject of biographical inquiry, Zannning’s life was treated by standards
familiar to Chinese biographical writing. Yet, considerable fluctuations
are possible even within the constraints that historiographical standards
impose. On the subject of traditional historiography in China, Charles
S. Gardner several decades ago wrote: “It is surely an axiom of all
writing that the motives which impel authorship largely condition the
product. Inasmuch as human nature is essentially the same the world
over, the historians of China and of the West have been actuated by
stimuli which are in the main identical.”' As true as this statement
may be, historiographical conventions also determine how motive is
translated into written form, and these written conventions are culturally
determined. These conventions, in other words, are not identical but vary
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according to time and place, and also according to cultural proclivities.
They may even condition an author’s motives in ways that challenge
assumptions about the reputed universality of human nature.” In the
case of traditional China, historiographical conventions tend to render
the individual motives of the author opaque and hard to discern.” The
same may be said for the character of individual subjects treated in the
biographies themselves.

Perhaps the greatest difference separating traditional historiography,
including traditional Chinese historiography, from modern historiog-
raphy is the way in which historiographical conventions treat the biogra-
phies of individuals.* Biography was an important mode in traditional
Chinese historiography.’ It dominates the style of the Dynastic Histo-
ries——for example, of the 496 chapters that make up the Song shi K52,
or Song History, 328 are written in a style that may be loosely termed

"% 47 chapters are taken up with the “Basic Annals” (benji

“biography.
ZR47) of the Song emperors, 27 chapters with the lives of members of
“Hereditary Houses” (shijia tf57) who exemplified themselves in service
to the emperors,” and 254 chapters with the “Biographies” (liezhuan %1]
{#) of numerous types of exemplary figures.® The point of these “biogra-
phies,” however, was not to stress individuality or portray individual
differences and peculiarities, assumptions often characteristic of modern

biography writing originating in the West.”

The conventions of traditional Chinese historiography tended to reduce
individuality to a stereotypical set of assumptions that reveal more about
social mores and values than individual virtue and character. It was
a given that illustrious and noteworthy individuals would reflect the
characteristic norms and mores of society in a uniform manner. Any
deviation from the norm was judged as a lack of virtue, not an expression
of individuality. Failure to comply would indicate unworthiness to the
high honor that society conferred on those who conformed. It is no
wonder that the lives of individuals were recorded so as to reflect their
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achievement of that “universal” standard rather than suggesting any
deviation from it that would jeopardize their claim."

In an insightful essay, “Early Civilization in China: Reflections on
How It Became Chinese,” David Keightley compares the depiction of
individuals on a Greek kylix vase from ca. 460 B.C. and an Eastern Zhou
bronze hu T% vase from the late sixth to fifth century B.C.!! While the
comparison is based on artistic depictions, the observations suggest
important influences on the depiction of individuals in biographical
accounts. The Greek vase depicts a scene from the legend of Achilles and
the Amazon queen. The figures depicted on the vase are heroic in size;
there is no mystery regarding either the identity of the main protagonists
or the tragic moment that the scene captures. On the Eastern Zhou bronze
vase, in contrast, figures are presented as anonymous silhouettes, small
in size; their identity remains a mystery and the meaning of the actions
depicted is unclear. In the Chinese case, according to Keightley, “aesthetic
concerns were focused on the general, the social, and the non-heroic
rather than on the particular, the individual, and the heroic.”'? While
some may see Keightley’s interpretation as reductionistic stereotyping
based on isolated examples, there seems little reason to dispute his point
about uniformity as a reflection of collective values.

Writings classed as “biography” occupy a special position in China
that has been shaped by the conventions of Chinese historical writing,
conventions that in turn reflect the values of Chinese society. On the
whole, Chinese biographies tend to be brief. Biographies were not written
for the purposes of recording extensive and intricate detail aimed at
revealing individual character. Rather, the biography of an individual was
pared to its essentials, leaving only those aspects that reflected favorably
on the illustrious virtue of the individual’s character as viewed against the
backdrop of standardized social values. These virtues were determined
by society, not the individual. Where individual features of a biography
conflicted with the fabric of social values, the individual features were
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excised."” In the end, biographies conformed to models or types that
reflected these social values far more than “individual” character.

2. ZANNING: THE DuAL LEGACY OF A SECULAR OFFICIAL AND
BubpbpHIST MONK

As mentioned above, the traditions of biographical writing in China
pertain to Zanning both as an author and as a subject. As a historian,
biography writing figured prominently in the works of Zanning. The
major work on Buddhist history that Zanning is known for, the Biogra-
phies of Eminent Monks compiled in the Song dynasty (Song gaoseng
zhuan K55 {H), is a major source for the study of Buddhist monks in
China.'* Zanning’s other major extant work, the Topical Compendium
of the Buddhist Clergy (Seng shiliie {§ 52H), draws heavily from infor-
mation recorded in histories and biographies in its analysis of subjects
arranged according to topic." Neither work can be categorized as “stan-
dard history” (zheng shi 1F5), a classification reserved for dynastic
histories, but both works were compiled under imperial commission and
bore the mark of imperial imprimatur. The influence of historiographical
conventions on Zanning’s works on history will be considered below. Our
main concern here is Zanning as biographical subject. How did Chinese
historiographical conventions determine the image of Zanning preserved
in his biographies? Before embarking on this course, I would like first to
provide a general introduction ot Zanning and the context he lived in.

First and foremost, Zanning was a man of his times. The tenth century
was a period of great change in China. The formal end of Tang rule
in 906 ushered in a period of regional independence, a trend traceable
to the An Lushan ZZf11I rebellion of the mid-eighth century. While
warlord factions competed for control in the north and usurped the
imperial banner, regional military commanders (jiedu shi £if& &) carved
out autonomous enclaves in the south.'® Important changes affecting the
nature of Chinese society, politics, and economics were being worked
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out amidst this climate.'” The changes were particularly significant for
Buddhism and the role it played in Chinese society.

The suppression of Buddhism during the Huichang era (841-846)
deprived the major Tang Buddhist schools (Tiantai K5 and Huayan %
[#%) of economic support and official authorization. Monks and monas-
teries that had relied on private support were subjected to increas-
ingly stringent government control. In spite of this setback, Buddhism
continued to exercise broad influence over Chinese society, both in the
way Chinese intellectuals thought and the religious practices that people
engaged in. The Chan school became a major force in China at this time,
representing a departure from the aristocratic style of Buddhism of the
Tang and compatible with the religious needs of growing segments of
the population.'®

Zanning occupies an important place in the transformation of Buddhism
in China during the tenth century. Zanning possessed a breadth and depth
of knowledge that was highly prized at the Song court. Not only was
he the highest ranking Buddhist of his day, filling prominent positions
within the Song bureaucracy, he was also allegedly appointed to the
prestigious Hanlin Academy of scholars and served as one of the “Nine
Elders,”" a group composed of members that represented the pinnacle
of early Song intellectual achievement. In the minds of biographers, a
supposed dichotomy existed between Zanning as faithful Buddhist and
defender of the Dharma, and Zanning as loyal bureaucrat and instrument
of imperial policy.

Above all, the image of Zanning preserved is of a man of divided
loyalties, a Buddhist monk and historian who served in the highest
echelons of the Confucian-based bureaucracy. In the context of the times
he lived in and the positions he occupied, it was not unusual to have dual
allegiances. Slogans suggesting harmony between the three teachings
(sanjiao yizhi =#;—%]), Confucianism, Buddhism, and Daoism, were
prominently promoted at this time. Zanning himself was an advocate
of such harmony, though with a unique twist that is a hallmark of
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Zanning’s approach.”’ While the attempt to establish harmony and
reconcile differences between respective positions presented considerable
challenges, it was not a problem for Zanning personally. First and
foremost, Zanning was a Buddhist and was identified as such at the
Song court. The positions he occupied in the bureaucracy were directly
connected to his Buddhist allegiance. He was also a civil servant and
literatus with the political responsibilities and social obligations that
such positions imply. The arrangement was a natural one as Zanning
envisioned it.*! He was merely following the precedent of leading Buddhist
academics of the past, promoting Buddhism with an aim “of gaining for
the clergy status and recognition in the favored class of Chinese society.”**
The problem was that not everyone agreed with the arrangement of
allegiances suggested by Zanning. The harmony conceived by Zanning
as Buddhist first and Official second was a potential pretext for conflict
to others in the bureaucracy who did not share his Buddhist allegiance.
It also proved problematic to Buddhists who were critical of Zanning’s
close cooperation with the secular establishment.

Ultimately, as Chinese society redefined itself in terms of its Confucian
heritage, the duality of Zanning’s identity became problematic. In spite
of his broad learning, Zanning could never win full admiration as a
Confucian scholar. The situation was not much better with Buddhism.
As Buddhist influence waned in intellectual circles, a new popular-based
Buddhist practice displaced the old scholasticism. In the eyes of the new
Buddhist sectarian movements, Zanning appeared somewhat tainted by
the strong secular influences over his thought. Zanning’s divided legacy
is reflected in the biographical accounts of his life.

Numerous sources contain biographies of Zanning. Of these, I would
like to isolate two as especially important for suggesting the duality of
Zanning’s character: the secular account of Zanning’s achievements by
Wang Yucheng T {, the Zuojie senglu tonghui dashi wenji xu /=&
BEIBE KA SC B (Preface to the Collected Works of the Great Master
‘Comprehensive Wisdom’ [Zanning], the Buddhist Registrar of the Left
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Precincts of the Capital), contained in fascicle 20 of the Xiaochu ji 7|\
&£ (Literary Collection of Wang Yucheng, compiled in 1000), and the
Buddhist biography of Zanning recorded in fascicle 8 of Zongjian’s 5=
#% Shimen zhengtong FE[91F4%t (Orthodox Transmission of Buddhism,
compiled in 1237).%

The two kinds of biographies of Zanning, one written from the perspec-
tive of a Confucian inspired secularism and the other Buddhist, do not
promote mutually exclusive images of their subject. There is tension
between them, however, and this tension reflects the different models
that Zanning’s image was subjected to, one emphasizing his secular
accomplishments and the other his appeal to the Buddhist faithful. Our
analysis begins with a review of the material contained in the secular
and Buddhist accounts of Zanning’s life.

3. THE EMPEROR’Ss BUDDHIST: REFLECTIONS ON THE LIFE OF

2
A CONFUCIAN MoNK?**

The secular account of Zanning, the “Preface to the Collected Works
of the Great Master ‘Comprehensive Wisdom’ (Zanning), the Buddhist
Registrar of the Left Precincts of the Capital” (Zuojie senglu tonghui dashi
wenji xu) is not typical of biography writing in China, though it was not
unusual for renowned literary figures to write prefaces for each other’s
works.”> Most biography in traditional China originated as a form of
eulogy, of paying final respects to the dead. One of the major sources
of information for biographical accounts of Buddhists is tomb or stele
inscriptions (taming #%4) written to accompany the interred remains
of the deceased.” Although written in the form of a “preface” (xu J) to
Zanning’s collected works, Wang Yucheng’s account contains a wealth
of information about Zanning’s life that all future biographical records
are indebted to. The content of the preface indicates that it was written
during the reign of Emperor Zhenzong (r. 997-1022), and that Zanning
was eighty-two years of age at the time. This would mean that the preface
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was written in 1000,” the year before Zanning’s death in the fourth year
of the xianping era (1001) according to the Shimen zhengtong, and the year
prior to the death of the preface’s author, Wang Yucheng (954-1001). The
connection of Zanning with Wang Yucheng, moreover, offers important
suggestions regarding Zanning’s position at the Song court.

Wang Yucheng was a prominent leader in the early Song bureaucracy.
In the emerging debate over the style of culture (wen ) promoted at
the Song court,”® Wang Yucheng expressed a preference for “classical
literature” (guwen T 3Z) as a means for promoting moral virtue (modeled
on the prose of Han Yu §##T), seeking to make wen the vehicle for
inculcating moral values. Wang Yucheng was opposed by another leading
court official, Yang Yi #5{& (974-1020), who did not believe that the
purposes of literary writing should be circumscribed by moral criteria,
and instead encouraged a breadth of literary learning rather than narrow
adherence to classical sources.”’ By nature, the literary refinement model
prized by Yang Yi was more accommodating toward non-classical literary
forms, including Buddhist ones, than guwen, which ultimately judged all
literary expression according to Confucian norms. It seems odd, then,
that Buddhists were drawn to the guwen movement.”® How was this so?

In the first place, the tension between advocates of Song culture in
terms of guwen versus literary refinement was not as sharp in the early
years of the dynasty as it would become later on. In the early Song
it was still possible to maintain a preference for one position without
denying the validity of the other. The reason for this is because in the
early Song, following decades of internecine warfare, the preservation
of wen itself was perceived to be at stake. The type of wen preferred was
a secondary issue, as was the distinction between guwen and literary
eclecticism. The early Song marked a return to civil order and literary
culture after over a century of militarism. In this context, all men of the
intellectual (shi ) class had a common stake in the preservation of Song
civil and literary culture. Against the background of this larger threat,
the intellectual and literary preferences of individual groups seemed
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trivial and insignificant. As the prospect of continued stability increased,
however, so did the importance of differences that separated members
of the Song bureaucracy ideologically. The implications of Zanning’s
association with guwen on his style of scholarship and view of history
will be considered below.

Even so, Wang Yucheng’s admiration for Zanning is odd in light of his
general antipathy toward Buddhism. Wang’s attitude toward Buddhism
is apparent in the fourth of a five-point memorial to Emperor Zhenzong
written shortly after the emperor assumed the throne in 997. The thrust
of Wang’s argument is a familiar one: the Buddhist clergy represents
an additional class in Chinese society, idle and unproductive, that puts
unnecessary and unaffordable strains on the Chinese economy. Wang
compares the Buddhist clergy to the military, which established itself,
according to Wang, in the aftermath of the villainous exploits of China’s
first emperor, the Legalist Qin Shihuangdi. This put added strains on
the four “legitimate” orders in Chinese society according to Confucian
criteria—— scholars, farmers, artisans, and merchants——and increasingly
impoverished the farmers, the productive class upon which Chinese
society depended. The advent of Buddhism in China from the Han, argues
Wang, added a sixth order, the Buddhist clergy, which also depended on
the agricultural production of the farmers for their support and led to even
further impoverishment. Furthermore, according to Wang, Buddhism
attempts to rationalize its existence on the basis of false spiritual claims.*!
Wang’s refrain sounds familiar themes in Confucian diatribes against
Buddhism, and those launched by the virulent guwen champion of the
late Tang, Han Yu, who charged that Buddhism was non-Chinese (“no
more than a cult of the barbarian peoples”), subversive of public morality
(“our old ways [will] be corrupted, our customs violated”), and based
on superstition (“How then, when he [the Buddha] has long been dead,
could his rotten bones...be rightly admitted to the palace?”).*

Wang’s attitude toward Buddhism was not isolated. Many scholars who
served at the early Song court were drawn from the ranks of officials who
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served at the court of the previous dynasty, the Later Zhou (951-959), who,
under the authority of Emperor Shizong (r. 954-959) mounted one of the
most severe attacks on Buddhism in Chinese history.™® A contemporary
document records the reasons for the suppression as follows:

Buddhism is the true religion, and the miraculous way of sages.
In assisting the world and encouraging good, its benefits are
extremely abundant. Since former eras it had continued to maintain
a coherent system (of belief), but recently (Buddhist monks) have
corrupted the social order with alarming frequency. According
to a report received from a recent investigation of the various
provinces, monks are continuously violating the law. If they are
not punished and prohibited from doing so, it will turn into a
serious matter. Privately ordained monks and nuns daily increase
to lawless proportions. The temples and monasteries that they have
built to practice in have increasingly become widespread. Among
the villages and towns, their improprieties have become profuse.
[Among them] are rogues who engage in licentious practices
or commit robberies and conceal their evils by conspiring with
chief priests. When one tries to make the teachings of the law
(i.e., Buddhism) prosper, one must distinguish good from evil.
Appropriately, and in accordance with former precedents, we
undertake to rectify the improprieties mentioned in the above.**

As aresult of measures enacted by officials under Shizong’s authority,
33,336 temples were allegedly destroyed (2,694 were allowed to remain).”
In addition, provisions were established governing the existence of
Buddhist monasteries and temples, controlling tightly the circumstances
under which one could enter the clergy.

How could Zanning, a Buddhist monk, operate successfully in such
an environment, much less win the admiration of his anti-Buddhist,
secular colleagues? Zanning won the approval of would be critics by
distinguishing himself in terms that they valued, in areas where schol-
arship and literary skill counted for more than religious allegiance. This
is plainly admitted in the opening lines of Wang’s preface, which serve
to explain how a person like Wang could come to write a preface for



The Life and Times of Zanning 19

the works of a Buddhist. The point is that Zanning, in Wang’s eyes, is
no ordinary Buddhist, and deserves respect and admiration according to
literary criteria established for the scholar class (shi) at the Song court.

Heirs of Sakyamuni refer to Buddhist writings as scriptures
containing the essential teaching (neidian [NJ#) and Confucian
writings as external learning (waixue ¥2). Buddhists skilled in
poetry (shi 5¥F) are common, but those with literary skill (skill in
wen 1.3 are rare. The only Buddhist to master all four of these
(knowledge of Buddhist and Confucian writings; skill in poetry
and wen) is the Great Master [Zanning].*®

What follows in Wang’s preface is a “biography” more typical of a
secular official than a Buddhist monk, a tribute to a respected master of
wen, with scant mention of Zanning’s Buddhist associations. Zanning’s
career was divided into two distinct periods. The first period corresponds
to Zanning’s career in Wuyue, before joining the Song court. The second
period corresponds to Zanning’s career at the Song court of Emperor
Taizong (r. 976-997) and the “current emperor” Zhenzong (r. 997-1022).
The Xiaochu ji preface further divides the second period of Zanning’s
career into two phases, according to the two emperors Zanning served
under at the Song court. The last phase includes a recapitulation of
Zanning’s accomplishments, a summation of his successful career, typical
of Chinese biographies. The following account is based on the information
Wang Yucheng provides in his Preface.

Zanning was born into the Gao {5 family, taking the name Zanning
when he became a monk. His mother’s maiden name was Zhou [&.
Neither the Gao family or Zhou family appear to have been prominent.
The Gao ancestors, we are told, hailed from the region of Bohai 3,
the westernmost part of the Yellow sea, extending from the Shandong
peninsula in the south to the Liaodong peninsula in the north. This is a
vast area encompassing hundreds of miles of territory.”” At the end of the
Sui dynasty, three hundred years before Zanning’s birth, his ancestors
allegedly moved to the Deqing {55 district of Wuxing 5.8 prefecture,
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in present day Zhejiang province. According to Wang, Zanning’s Gao
forbears “all concealed their virtue and did not serve in office.”*® The
likely reason for this explanation is that Zanning came from a family
whose lineage was not particularly noteworthy, but that conventions of
Chinese biography writing demand illustrious talent be confirmed by
suitable pedigree. This stipulation is fulfilled in Wang’s Preface through
the suggestion of a remote ancestry and a euphemistic statement about
“concealed virtue” (yinde [2{#). Zanning’s humble origins are readily
suggested in Wang’s assertion that his mother gave birth to him in a
country villa on Mount Jinwu £pEl,> the day and month of which
are recorded as uncertain.*’

The Wuyue region enjoyed unparalleled peace and prosperity during
Zanning’s life. In Zanning’s early years, Wuyue was still under the
control of the powerful scion of the Qian family, Prince Wusu (852-932),
who established hegemony over the region with the collapse of Tang
authority in the late ninth century.*! Under the patronage of the Qian
family, Buddhism thrived as a manifestation of the cultural revival that
prospered in Wuyue.*” It was under the circumstances of this Buddhist
revival that Zanning embarked on a monastic career during the tiancheng
era (926-930), received full ordination on Mt. Tiantai in the gingtai era
(934-936), and distinguished himself as a master of the vinaya tradition.
As vinaya masters in China often distinguished themselves as scholar-
officials, this was early confirmation of the course that Zanning’s career
would take.

Zanning’s destiny as a purveyor of wen was established early on, and
Zanning’s association with wen forms the warp and woof upon which
Wang Yucheng’s biography of Zanning is woven. His prestige began to
flourish with the assumption of Prince Wenmu to the throne upon the
passing of Prince Wusu in the third year of zhongxing (932), when we
are told, “the prestige of the Great Master increased daily, and the study
of literature (wenxue SZ£2) prospered.” Zanning became a leader of wen
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studies in Wuyue, cultivating the art of wen and teaching it to members
of the Qian family and the soldier-officials of Wuyue.

The influences on Zanning’s literary style are prominently noted by
Wang Yucheng, further substantiating Zanning’s wen credentials. His
“literary style” (wenge SZf%) was received through instruction from
another Buddhist literatus, Huizheng &%{iF, who had been honored as
“Great Master who Illuminates Wen” (guangwen dashi 532 KFHT);* he
learned his “poetic technique” (shijue 5F:#) from Gong Lin BE5X, who
had been honored with the jinshi degree.** These associations connect

Zanning directly with an established lineage of guwen masters.*

In keeping with the model of a Confucian scholar-official, Zanning’s
career in Wuyue is rounded out in Wang Yucheng’s account by his
service as Ordination Supervisor of [Wuyue] Kingdom (guo jiantan %5
1#) and Buddhist Controller of Both Sides of the [Yangzi] River (i.e., the
entire territory of Wuyue) (liang zhe sengtong Wi {54f). The decades
of his early career, according to Wang, were passed cultivating Buddhist
enlightenment and administering to the needs of the Buddhist faithful.
In this way, Zanning’s identity as a Buddhist is nowhere denied, but
remains peripheral to his accomplishments as a wen scholar-official.

Zanning’s rank as the leading scholar-official in Wuyue is confirmed
by the central role he played in the transfer of authority to the Song. In
this regard, the Xiaochu ji preface states:

When Prince Zhongyi abdicated his authority and devised how
to reunite the [Wuyue] state [with the Song] in the third year of
the taiping xingguo era (978), Master Zanning entered the capital
offering stupa relics of the true body of the Buddha.*

This statement, more than any other information in Wang’s preface,
speaks to the strength and significance of Zanning’s identity as a Buddhist.
As the government representative who accompanied Zhongyi, it also
indicates Zanning’s position as the leading diplomat in Wuyue, an
unusual role for a Buddhist to play in China. The stupa relics offered
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here refer to the alleged remains of the Buddha housed in the stupa
reliquary at the King Asoka monastery [o[ 5 £ 5F in Mingzhou HFJ,
which served as the center of the Asoka cult regularly invoked by the
rulers of Wuyue.”” In the broader context of Chinese Buddhism, the
Wuyue style of ASoka emulation follows regional differences between the
style of Buddhist monarchy emulated by Chinese rulers. Southern rulers
tended to view themselves as great donors (danapati), after the example
of Asoka, who showed their support for Buddhism through building
projects. Authoritarian rulers in the north were more likely to succumb
to the temptation of seeing themselves as incarnations of the Buddha
himself, the future Buddha Maitreya come to establish the kingdom of
Buddhist righteousness.*® Both tendencies exhibited themselves in Prince
Wusu, the warlord founder of the Wuyue state. His initial attraction
was to the Maitreya model. Maitreya worship was common among
Five Dynasties warlords and rebel leaders, and manifested itself in two
ways: the ruler anticipating the arrival of Maitreya and sanctioning a
government based on Buddhist virtue, or the ruler proclaiming himself to
be the actual incarnation of Maitreya. After consolidating his authority
over Wuyue, Prince Wusu switched his attention from Maitreya worship,
anticipating the arrival of Maitreya, to the ASokan model. The Asokan
model continued to inspire future Wuyue rulers. Prince Zhongyi (r.
948-978) was particularly enamored with the ASokan ideal, and sought
throughout his life to create a Buddhist kingdom by emulating it. The
Sakyamuni stupa on Mt. Ayu wang (King Aéoka) was instrumental in
Zhongyi’s view of himself as a Buddhist monarch and a symbol of how
Buddhist-state relations were intertwined in a common goal framed by
a Buddhist agenda. In this context, the relics offered by Zanning at the
court of Emperor Taizong suggests the strength of Zanning’s identity
as a Buddhist, and could be construed as proposing the Wuyue model
of Buddhist-state relations for the Song ruler. Later Buddhist records
attempt to validate this strategy by claiming the emperor specifically
built an eleven-storied pagoda on the site of Kaibao Monastery FfE 7,
with a celestial palace (tiangong K= at the base to house the relics.*
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The Shixi jigu lue biography disagrees with the Xiaochu ji preface on the
year that Zanning’s offering of the relics took place, claiming a special
trip was made to Mingzhou to retrieve the relics in the year following
Prince Zhongyi’s abdication (i.e., 979).

In any case, the act symbolically suggests a transfer of the Wuyue
Asokan model of Buddhist kingship to the Song court. In assessing
Taizong’s motives, however, it is fair to say the Song emperor was
interested in Buddhism, but for markedly different reasons than Wuyue
rulers had been. Taizong had no illusions about creating a state validated
by Buddhist principles. Rather, he was interested in appeasing Buddhist
interests in an attempt to minimize factionalism at the Song court.”’

The later section of the Xiaochu ji preface is devoted to Zanning’s
career serving Song emperors at the court. Hearing of Zanning’s fame,
Taizong invited him to an audience at the palace, in the Hall of Abundant
Blessings (Zifu dian ;2518 E%). Impressed after their lengthy conversations,
the emperor granted Zanning the marks of high rank, a purple robe and
the honorific title “Comprehensive Wisdom” (tonghui #%£). The content
of their conversation is revealed elsewhere by Zanning concerning the
dimensions of the famous stone-bridge situated over a water fall at the
Fangguang Monastery JiZ5%5F on Mt. Tiantai. In addition, they allegedly
spoke of the legendary five-hundred Arhats of the same temple, and the
content of Xuanzang’s Xiyu ji F5385C (Record of the Western Regions).51
As a result, Zanning enjoyed a high reputation among leaders in the
Song bureaucracy, including the former minister Lu Zhuyai &4 and
the Manager of Affairs, Li Mu Z=f2.°* The admiration that Zanning
won from the Confucian-trained bureaucracy was hard earned. Buddhist
sources record the derision with which Zanning’s appointment to the
prestigious Han-lin Academy, an extremely rare honor for a Buddhist,
was greeted by some associates.” The pinnacle of Zanning’s scholarly
career was reached with his inclusion in the “Society of Nine Elders,” an
association led by the prominent historian Li Fang Z=HJj,>* a revival of the
Tang association of the same name headed by Bai (or Bo) Juyi H &5},
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the renowned Tang poet. Other sources point to Zanning’s associations
with prominent literati-officials of the Song court, Xu Xuan £z$% and
Liu Kai f{]I§f, not to mention Wang Yucheng, himself.*® Xu Xuan, one of
the most influential figures at the Song court, wrote a poem in honor of
Zanning.*® Liu Kai, along with Wang Yucheng, was one of the leading
advocates of the guwen revival at the Song court.”’

The terms of Zanning’s eventual acceptance in the Song bureaucracy
had nothing to do with his Buddhist allegiance, which suggested only
grounds for dismissal to other members. As suggested in the opening lines
of Wang Yucheng’s preface cited above, Zanning impressed and won the
admiration of friends and foes alike not as a Buddhist but because of his
“other” qualities. Three qualities can be suggested as crucial to Zanning’s
success in this regard: (1) his extensive knowledge of things generally,
a quality that was noted in his initial conversation with Taizong, and
that earned him great respect in the early Song dynasty atmosphere that
promoted learning (wen) over martial exploits (wu); (2) his knowledge
of Confucianism, a quality for which he was sought out by Confucians
seeking to learn of their own principles; and (3) his ability to exhibit
wen to an exceptional degree, a quality associated with Confucians of
the highest accomplishment.

Zanning’s extensive knowledge is the subject of high praise in Wang’s
preface and in other sources. Because Zanning’s writings on various
wide-ranging subjects have generally not survived, the content of this
knowledge is largely unknown to us. There are, however, some suggestive
indicators. One is the survival of a monograph on bamboo.”® Another is
a record of an exchange between Zanning and Liu Kai on the nature of
luminescent substances, recorded in the Record of a Rustic from Mount
Xiang (Xiangshan yelu ML $F).

In conversation with Zanning, Liu Kai requested an explanation
for the “blue flames” (gingyan &%) that appeared in his garden on
evenings following dreary, rainy weather, but disappeared whenever one
approached them. Zanning explained that this was phosphorescent glow
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(linhuo J3>K), which formed at the sight of battles where much blood
was shed. When the blood of the soldiers, coupled with the blood of
oxen and horses, soaked into the earth and coagulated there, phenomena
such as this occurred. Afterwards Liu Kai excavated the site and found
fragments of old weapons. In this way, Zanning provided a naturalistic
explanation for phosphorescent glow, which was popularly thought to
represent an unrequited spirit or phantom.”

Another story from the same collection reveals how Zanning’s knowl-
edge of strange phenomena impressed officials. An unusual painting
passed into the hands of Emperor Taizong as part of the tribute accom-
panying the return of the Southern Tang (Nan Tang) kingdom to Song
control.®” The unusual aspect of the painting was associated with an
ox that during the day appeared in the painting eating grass outside
a pen, but at night appeared as lying down inside the pen. When the
painting was shown at court, none of the officials could explain the
phenomena. Zanning alone understood it. According to Zanning, the
“southern barbarians,” when the tide is out, collect drops of liquid left on
the shore by a certain kind of oyster, and use it to make colored ink which
appears only at night, but not during the day. Another kind of “invisible”
ink that appears in the daytime but not at night is produced by grinding
up volcanic rocks that have fallen down to the shore. The scholars all
refused, at first, to believe Zanning’s explanation, saying there was no
basis for it. Zanning replied that the explanation could be found in Zhang
Qian’s 5% Record of Strange Phenomena in Foreign Countries (Haiwai
yiyiji A NEYIED). When the collection of works in the imperial library
was examined, Du Hao ##& (d.u.) found the reference in a document
dating from the Southern dynasties (ca. third to sixth centuries).*®

These stories cannot be verified for accuracy, but at the very least
suggest Zanning’s reputation for erudition in the early Song literati
imaginaire. They reflect the vast range of Zanning’s knowledge and show
how it could favorably influence an otherwise skeptical officialdom.
Even the likes of Liu Kai, the most intolerant on guwen officials, came to
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trust Zanning’s knowledge and judgment, as the above episode attests. A
Buddhist source, the Comprehensive History of the Buddhas and Patriarchs,
claims that Zanning demolished his critics at the Song court with his

superior knowledge of historical works and Confucian literary works,

causing those who once ridiculed him to submit in fear.®*

To speak to Zanning’s alleged knowledge of the Chinese literary

tradition and his participation in debates regarding wen at the Song

court, Makita Tairyd has compiled a list of works attributed to Zanning,

including Buddhist as well as non-Buddhist sources.**

1.
2.

10.
11.

Anthology of Buddhist Writings (Neidian ji N H1£E)
Biographies of Eminent Monks compiled in the Song dynasty (Song
Gaoseng zhuan K =/{g{H; T 50, no. 2061)

. Topical Compendium of the Buddhist Clergy compiled in the Great

Song dynasty (Da Song Seng shiliie RARA{E 5 H&; T 54, no. 2126);
referred to as the Topical Compendium of the Buddhist Clergy

. Records of the Sages and Worthies of Vulture Peak (Jiuling shengxian

lu BEEEEE BF)

Guidelines to the Pronunciation and Meaning of the Commentary on
the Ritual Practices in the Fourfold Vinaya [Sifen lu xingshi chao U
S HE(TERED] (Shichao yinyi zhigui " ) | B EE)
Anthology of Non-Buddhist Studies (Waixue ji 7NME2E2)

Critique of Luxuriant Dew of the Spring and Autumn Annals (Bo
Chunqiu fanlu B " BRKEER | )

Against the Official View that There are no Worthies in the Spring
and Autumn Annals (Yi Chunqiu wuxian chenlun {l] " HRKHEE
a1 )

Clarifications of the Analects (Lunyu xuanjie " @zt | T&f#)

An Explanation of the Analects (Lunyu chenshuo " Z@mzE | [HER)

Critique of Wang Chong’s Balanced Discourses (Nan Wang Chong
Lunheng $£E7¢ " &ty )
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12. Clarifying Cai Yong’s Definitions [in government and administra-
tion] (Zheng Cai Yong Duduan 525E, " &l | )

13. Critiquing Yan Shigu’s Correcting Errors and Rectifying Vulgarities
(Chi Yan Shigu kuangmu zhengsu JREERTS T EZEG )

14. Refuting the Discourse on the Sound of Waves and the Record of Eluci-
dation (Zhe Haichao lun Jianming lu ¥7 " J&5za , 3& "HHSE )

15. Against the Generalities on Historiography (Fei Shitong JE " 5
i )

16. Responses to Criticisms of Various Histories (Da chi zazhu shi & &
st S2)

17. Notes on Bamboo (Sun pu %&j5)%

18. Record of Mutual Affection for Things of Like Kind (Wulei xianggan
zhi PPEERGE)”

19. Summarizing while Transmitting (Chuan zailue {#a%)*

20. Speaking on Essentials (Yaoyan B5)

To the twenty works listed by Makita may be added two additional
works attributed to Zanning in the Orthodox Transmission of Buddhism:*

e

1. Odes for the Zheng Instrument (Zheng pu 552
2. Anthology on Extraordinary Things (Wuwai ji ¥))9NE)

Unfortunately, few of the non-Buddhist works survive, but the list of
writings serves to reveal a number of things about Zanning. Through
his surviving works, Zanning is known almost exclusively as a Buddhist
scholar and historian. The full list of his oeuvre, however, suggests a
different Zanning—-a wide-ranging literatus highly engaged in critical
scholarly debates of his day—-precisely the figure that Wang Yucheng
describes in his Preface.

Among other things, the list reflects Zanning’s dual allegiances.
In terms of volume of output, Zanning’s Buddhist writings are more
extensive, but his non-Buddhist writings are far more numerous. In
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terms of Zanning’s writings on Confucian and non-Buddhist sources,
the list suggests that Zanning did not merely have factual knowledge of
the Chinese literary tradition, but engaged in highly partisan discourses
regarding the interpretation of literary sources. Two of the titles, Release
from Bondage according to the Analects and An Explanation of the Analects,
indicate Zanning’s interest in the teachings attributed to Confucius.
Especially noteworthy is Zanning’s apparent attempt to interpret the
Analects in terms compatible with Buddhism. The phrase “release from
bondage” originally appears in a Daoist context,”” but was incorporated
by Sengrui {&3i (371-438) in his preface to the Middle Treatises (Zhonglun

:; Madhyamakakarika) of Nagarjuna.”! Two other titles, a Critique
of Luxuriant Dew of the Spring and Autumn Annals, attributed to the
Han dynasty scholar Dong Zhongshu’s & {f£F (109-104 BCE),”* and
Against the Official View that There are no Worthies in the Spring and
Autumn Annals by the late Tang and early Five Dynasties author Sun
Tai #44[,” demonstrate Zanning’s engagement with scholarship on the
Confucian classic, the Spring and Autumn Annals. In addition, several
other prominent scholars and their works are singled out for criticism:
Wang Chong’s F-7¢ (27-ca. 100) Balanced Discourses;’* Cai Yong’s %5,
(132-192) Definitions [in government and administration] (though this is
a “clarification” [zheng ¥&] rather than a critique);”” and Yan Shigu’s 2
Bifitt (581-645) Correcting Errors and Rectifying Vulgarities;’® Liu Zhiji’s
2N 512% (661-721) Generalities on Historiography.”

Dong Zhongshu and Wang Chong were two of the most important
essayists on Chinese culture, civilization, and beliefs during the Han
period. Dong Zhongshu balanced Confucian morals and ethical theory
with yin/yang cosmology.”® Wang Chong found in Daoist naturalism
a means for criticizing the prevailing beliefs and superstitions of his
day.”” Dong Zhongshu was a leading representative of what became
known as the New Text school (jinwen jia % %), and Wang Chong
was a leading representative of the Old Text school (guwen jia 7 3 57).%°
The compiler of Generalities on Historiography, Liu Zhiji, was a great
proponent of the importance of studying the Zuo zhuan /={; he was
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also a staunch supporter of the ideal of “perfect impartiality” and an
ardent critic of official meddling in the writing of history,*’ a view at
odds with the “hands on” approach of imperially commissioned historical
compilations in the early Song.

In addition, Zanning was critical of two presumably Buddhist oriented
works, the Discourse on the Sound of Waves and the Record of Elucidation,
the authorship of which is unknown.*? Regarding Zanning’s contributions
to Buddhism, in addition to his surviving works, The Biographies of
Eminent Monks compiled in the Song dynasty and the Topical Compendium
of the Buddhist Clergy, he also compiled Records of the Sages and Worthies
of Vulture Peak and Guidelines to the Pronunciation and Meaning of the
Commentary on the Ritual Practices in the Fourfold Vinaya, a seminal
vinaya work by Daoxuan (596-667). Zanning’s connection to Daoxuan
also extends to the later’s compilation of a major work in the gaoseng
zhuan genre, the Xu Gaoseng zhuan. Finally, as noted by Makita, the two
works listed in Zanning’s oeuvre, Anthology of Buddhist Sources and the
Anthology of Non-Buddhist Sources, were not independent works, but
likely compilations that included Zanning’s works on Buddhism (neixue
NE2) and non-Buddhism (waixue ¥M£), respectively.

The titles of the works attributed to Zanning provide meager informa-
tion on his critical approach to Chinese historical and Confucian sources,
but they do indicate that Zanning had explicit and highly evolved views
on Chinese historiography and the interpretation of literary sources.
They reveal Zanning as a literatus actively participating in the highly
charged debate over the true nature of wen in the early Song. Without
access to the contents contained in these works and the ideas expressed
therein, our view of Zanning will always be restricted, and any attempt
to assess Zanning will only partially account for the full breadth of
views he held. This makes an evaluation of the contents of the Topical
Compendium of the Buddhist Clergy, a historiographical work that reveals
Zanning’s views not only on Buddhism, but on the nature of wen and
what may be properly included in it, the criteria for evaluating historical



30 THE ADMINISTRATION OF BUDDHISM IN CHINA

and literary sources, and so on, highly valuable for determining Zanning’s
overall approach.

The early Song offered numerous opportunities for someone with
talents as prodigious as Zanning’s, as is exhibited in Zanning’s accom-
plishments as a scholar and as an official. A number of Zanning’s works
as a scholar were commissioned by imperial authority. In 982, he was
commissioned to compile the Song Biographies of Eminent Monks, the only
work in the gaoseng zhuan series compiled under imperial authority.*
Manager of Affairs Su Yijian &k 55 {5 (958-996) commissioned Zanning to
contribute a section on Buddhism to the Legacy of the Sages and Worthies
of the Three Teachings (Sanjiao shengxian shiji —Z{B2E F=§). He also
wrote the Records of the Sages and Worthies of Vulture Peak, and compiled
the Legacy of Sages and Worthies.** In total, Zanning’s works on Buddhism
(neidian ji N HLEE) are said to encompass 152 zhuan; his non-Buddhist
writings (waixue ji §MEEE) covered 49 juan.®

As an official, in addition to being honored with a robe and title,
emblems of membership in the official class, Zanning was appointed
chief lecturer on the Buddhist satras. In the first year of the zhidao era
(995), he was placed in charge of religious affairs in Loyang, the “western
capital” during the Northern Song. The pinnacle of Zanning’s career as
an official came in his final years, in appointments received after Emperor
Zhenzong assumed the throne in 997. In the following year (998), Zanning
was appointed Buddhist Registrar (senglu fi& %) of the right precincts of
the capital. His eventual appointment to the more prestigious position
of Buddhist Registrar of the left precincts of the capital is acknowledged
in Wang Yucheng’s preface title.*®

The Xiaochu ji preface concludes with a recapitulation of Zanning’s
accomplishments, drawn around two themes: Zanning’s loyal service
to successive rulers,”’ and his extensive writings on a wide range of
topics. In Wang’s assessment, Zanning was “able to enjoy the blessings of
successful service to the ‘grand plan’ [of Song imperial rule], and occupy
a position greatly admired among Buddhists. Who could doubt that it was
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inevitable he reached the age and rank he did?”*® Regarding Zanning’s
scholarship, Wang praises the breadth of his learning, encompassing
topics relating to both Buddhist and non-Buddhist subject matter. The
influence of Zanning’s scholarship is such that the rulers of the empire
allegedly trust what he says.*

The structure of Wang Yucheng’s preface highlights Zanning’s service
to the secular establishment. The tone is that of a tribute to a respected wen
master. The immediate context of this tribute pertains only peripherally
to his identity as a Buddhist. The main concern is Zanning’s approach to
the study of wen, a topic of intense debate among members of the Song
bureaucracy. The preface by Wang Yucheng, the linking of Zanning to
Huizheng and Gong Lin, the association with Zhiyuan (see below), and
with Liu Kai, all suggest Zanning’s affiliation with the guwen movement
at the Song court. This movement was inherently critical of the Buddhist
presence in Chinese affairs, and it is odd to consider Buddhist participation
in it. It did, however, hold a certain appeal for “Confucian monks” (to
borrow Makita’s phrase) like Zanning, regardless of the contradictions
that such affiliation implied.

4. DEFENDER OF THE FAITH: THE LIFE OF A MODEL
BuDpDHIST

The Song period was a “golden age” in the development of Buddhist
historical writing, one fostered by the works of Zanning.” A large portion
of this development was taken up with the writing of history based
on sectarian lineages to substantiate claims of legitimacy among rival
Buddhist schools. This was a major preoccupation among factions of the
Chan school that sponsored numerous transmission histories, known as
“lamp records” (denglu ¥&§¥), documenting the preservation of “true”
Buddhist teaching based on “mind to mind transmission” (yi xin chuan
xin —»&(») within their lineage. The forerunners of this development
were the Patriarch’s Hall Anthology (Zutang ji fH&%E) and the Record of
the Transmission of the Lamp compiled in the Jingde era (Jingde chuandeng
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lu S{E{E1E$%).”! Following this example, historians in the Tiantai
school constructed histories to counter the claims of patriarchal lineage
promoted in the Chan school. Along with the Comprehensive History of the
Buddhas and Patriarchs (Fozu tongji {#tH4ft4C), the Orthodox Transmission
of Buddhism (Shimen zhengtong F£[91F4%) represents the crowning
attempt to write Buddhist history from the perspective of the Tiantai
school.”” The main feature of these works is their imitation of the style of
history writing associated with “standard histories” (zhengshi IF-52), using
categories previously exclusive to dynastic histories, “basic annals” (benji
A4, “biographies” (liezhuan %1|{&), and so on, for writing Buddhist
history. The Orthodox Transmission of Buddhism (hereafter Orthodox
Transmission) is the oldest such work that survives. It also contains the
first attempt to retrieve Zanning as an essentially Buddhist figure.

In spite of the influences of “secular” history on the style with which the
Orthodox Transmission was conceived, as a Buddhist account it naturally
drew different conclusions regarding the significance of Zanning’s life.
The Tiantai school openly promoted activities aimed at lay patrons,
and the biography of Zanning in the Orthodox Transmission is based
on the perception that Zanning promoted activity in Buddhist societies
composed of such patrons. Far from the image of the “secular monk”
associated with Wang Yucheng’s preface in the Xiaochu ji, the Orthodox
Transmission portrays Zanning as a “defender of the faith” (hufa &%)
who promotes the activities engaged in by the Buddhist faithful and, in
his capacity of high-ranking scholar-official, defends the faith against
the onslaught of secularism.

The Orthodox Transmission biography is divisible into three parts. The
first part, the biographical section, follows the chronology of Zanning’s
life as in the Xiaochu ji, from which it is largely drawn. The most important
additions concern the end of Zanning’s life, and the legacy that followed
Zanning after his death. The second part connects Zanning’s image with
the aims of Buddhist societies, as mentioned above, in an attempt to
strengthen his Buddhist identity as a “defender of the faith.” The third
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part takes the form of a rebuttal to the image of Zanning as a “secular
monk,” to combat pernicious rumors regarding Zanning’s complicity
with the secular establishment. It is an attempt to “set the record straight,”
and redeem Zanning’s image as a model for the Buddhist faithful.

The “biographical” portion deviates little from the Xiaochu ji preface,
adding only that Zanning was transferred to the more prestigious position
of Buddhist Registrar of the left precincts of the capital in the third
year of the xianping era (1000).” It also mentions that Zanning passed
away in the second month of the following year (1001), in the preferred
Buddhist fashion of foretelling when one’s time has come, and that his
remains were interred at the Dragon Well (longyi FE}F) of his native
Qiantang $%[# (Hangzhou).”*

We are also informed of Zanning’s legacy and the fate of his writings.
He was granted a posthumous title, “Perfectly Enlightened” (yuanming
BH) in the fourth year of the chongning era (1105).”> Zanning’s two works
on Buddhist history commissioned by imperial authority, the Biographies
of Eminent Monks compiled in the Song dynasty (30 fascicles) and the
Topical Compendium of the Buddhist Clergy (3 fascicles) were installed in
the Buddhist canon. His other works, the Anthology of Buddhist Writings
(Neidian ji; 152 fascicles), the Anthology of Non-Buddhist Studies (Waixue
Jji; 49 fascicles), the Odes for the Zheng Instrument (Zheng pu F&5; 10
fascicles), and the Anthology on Extraordinary Things (Wuwai ji Y)45NEE)
were all published separately.”

Following Wang’s Preface, Zanning was recognized for his rhythmic
verse and assorted poetry styles (changhe shishi "EFIEF{T), and his
effectiveness at essay writing (literally, creating wen; zuowen {EXX). His
legacy as a wen master is also acknowledged in the Orthodox Transmis-
sion through Zanning’s indebtedness to Huizheng for his “poetic tech-
nique” (shijue). This is in contrast to Wang’s Xiaochu ji, which claimed
Zanning learned his “literary style” (wenge) from Huizheng, not his
“poetic technique.” The Xiaochu ji claims Zanning learned his “poetic
technique” from Gong Lin. Gong Lin appears in the Orthodox Transmis-
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sion as Long Gonglin FEFLFR, a jinshi recipient from whom Zanning
allegedly becomes versed in the study of law (liixue {$£2).°” There is
no accounting for this discrepancy, but the Topical Compendium of the
Buddhist Clergy affirms Zanning’s familiarity with the administrative
and legal traditions of the Chinese bureaucracy.

Prior to his arrival at the Song court, the Orthodox Transmission briefly
summarizes Zanning’s career in Wuyue, information that is largely
familiar to us from Wang’s Preface. His mother, surnamed Zhou, gave
birth to him in a country villa in the fifth year of zhenming (919). While
the Xiaochu ji gives the location as Mount Jinwu $#ELLI, in the Orthodox
Transmission it is listed as the orthographically similar, Jin’e &£, which
seems to be the proper attribution. As in the Xiaochu ji, Zanning left home
to become a monk during the tiancheng era (929-930), with the place given
in the Orthodox Transmission as Xiangfu #£/5} Monastery in Hangzhou,
and received full ordination on Mount Tiantai in the gingtai era (934-936).
Wuyue Prince Zhongyi extended an invitation to him and treated him as
an esteemed guest; they allegedly discussed matters eagerly throughout
the day and night. The nobility of Wuyue frequently turned to Zanning
for advice and officials of the region treated him with utmost courtesy.”
In Wuyue, Zanning served as both Ordination Supervisor (jiantan &5
18) and as Buddhist Controller (sengtong), and was conferred the title
“Brilliant and Righteous Model of Culture” (mingyi zongwen BAZE5237).%
With minor variation, the Orthodox Transmission account of Zanning’s
service at the Song court also follows the description in Wang’s Preface.

The Orthodox Transmission’s attempt to redeem Zanning as Buddhist
“defender of the faith” is fostered in the interim through Zhiyuan %[E]
(976-1022), a noted Buddhist monk whose proclivities paralleled those
of Zanning.'” Like Zanning, Zhiyuan was fond of guwen and excelled
in the study of Confucian texts, even going so far as to teach guwen
to other monks.

What is called guwen establishes language worthy of being remem-
bered according to the ancient Way and the language must illu-
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minate the ancient Way. What is the ancient Way? It is the Way
the sage-teacher Confucius practiced.... His fundamental precepts
were simply benevolence and righteousness and the five constants.
If you aspire to This Culture (siwen £73Z), you must really master
the Way of the five constants. Do not lose the center yet change
with the times, change but maintain continuity [with the ancient],
for what is continuous endures and what endures agrees [with
the Way]. Once you have apprehended the Way in the mind, let
it come out by writing essays (wenzhang Y %) and spread its
transformation through instruction (jiaohua %71t [thus saving
the age and setting forth the kingly way, etc.].... This should be
the goal of doing wen. The creation of guwen is complete in this.'”*

Zanning concurred with Zhiyuan’s view, “Do not lose the center yet
change with the times, change but maintain continuity [with the ancient],
for what is continuous endures and what endures agrees [with the Way],”
as the rationale for including Buddhist writings (“changing with the
times”) with the ancient Confucian legacy (“not losing the center”) as
“the goal of doing wen” and “the creation of guwen.”'"*

The Orthodox Transmission records a poem written by Zhiyuan
commemorating Zanning’s memory not for these common associations,
but reflecting Buddhist sentiments.

In a state of tranquility, he returned to the realm of Truth (nirvana);
The work of saving humankind having already been completed.
The courts of two emperors esteemed his efforts;

All within the four seas acknowledged his eminence.

Of the traditions of old, he preserved the Lotus Society;

In preserving lost records, he fulfilled [service to] the imperial
capital.

He deliberated with great pause over previous events;
In the trees of the courtyard, a crow calls out at sunset.!®

Zhiyuan presents an image of Zanning as a model bodhisattva who,
having fulfilled his vow to save others, has passed into nirvana. The crows
crying in the courtyard at sunset, in imagery often associated with Chan
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and Zen poets, suggests both mourning at the memory of the loss of one so
great, and a spontaneous (i.e., enlightened) affirmation of what Zanning
as a Buddhist represented. Any ambiguity associated with Zanning’s
Buddhist allegiance is resolved by placing Zanning’s accomplishments
within the context of Buddhist models and poetic allusions.

The “redemption” of Zanning’s image as a Buddhist was one of the
main reasons that the Orthodox Transmission biography seems to have
been written. Of the contributions to Buddhism mentioned in Zhiyuan’s
poem, Zanning’s role in preserving the Lotus Society is singled out in the
Orthodox Transmission as meriting special consideration. This was not
a factor in Wang’s Preface, nor does it appear in any other biographical
record of Zanning. It plays an especially important role in the Orthodox
Transmission, establishing the criteria for Zanning’s “redemption” as a
Buddhist and his appeal as a model for the faithful.

According to the Orthodox Transmission, Zanning compiled a text
called Writings for Buddhist Associations and Dharma Gatherings (Fieshe
faji wen %511E5E7),'* connecting him to the Buddhist Associations
that became an increasingly important feature of Chinese Buddhism
in the Song dynasty.'” Such societies were particularly appealing in
an age of “secularized” Buddhism such as the Song, where monasteries
depended more on the collective energies of the lay community, including
their economic resources, and less on the rigorous commitment of
monks who often depended on outside patronage for their existence.
As supportive as Zanning may have been of Buddhist Associations, the
Orthodox Transmission biography has seized on this aspect for reasons
that are only tangentially connected to Zanning, but speak directly to
issues concerning the regulation of such associations. The image of
Zanning preserved in the Orthodox Transmission is as promoter of these
associations, substantiating the benefits they provide, and as defender of
the integrity of the associations against corrupting influences.

The image of Zanning as promoter and defender of Buddhist Associ-
ations served to strengthen his identity as a Buddhist and combat the
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image of Zanning as a “secular monk” whose commitment to Buddhism
might be suspect in the eyes of the faithful. One story that circulated
about Zanning indicates that the faithful had reason for suspicion. The
fact that the story is rebutted in the Orthodox Transmission validates the
existence of such suspicion and the need to defend Zanning’s integrity
as a Buddhist. This defense is closely connected with the Orthodox
Transmission’s aim to redeem Zanning’s image as a model Buddhist.

The issue of Zanning’s image as a defender of Buddhism stems from
a story that circulated about Zanning recorded by Ouyang Xiu EX[5
& (1007-1072), regarded as the successor of Wang Yucheng and Liu
Kai as a champion of guwen.'’® Like his predecessors, Ouyang Xiu’s
public pronouncements were staunchly anti-Buddhist. In a famous
medical analogy, Ouyang compared Buddhism to a disease that had taken
advantage of the weakened state of Confucian society to infect China.

When kingly rule ceased, and rites and righteousness were
neglected, Buddhism came to China. It is clear that Buddhism took
advantage of this time of decay and neglect to come and plague us.
This was how the illness was first contracted. And if we will but
remedy this decay, revive what has fallen into disuse, and restore
once again to the land kingly rule in its brilliance and rites and
righteousness in their fullness, then although Buddhism continues
to exist, it will have no hold upon our people.'”’

In a manner strikingly similar to Wang Yucheng, Ouyang’s public
positions against Buddhism were tempered by his personal admiration for
Buddhist monks. Ouyang was often impressed by the personal qualities of
individual monks, their knowledge of Buddhist scriptures and brilliance
in articulating positions and countering questions posed to them. Like
Wang Yucheng, he wrote prefaces to the works of learned Buddhist
monks. And, as in the case of Wang’s attraction to Zanning, it was the
Confucian qualifications of these monks that impressed Ouyang.'®

Ouyang’s story concerning Zanning, recorded in his Record of one who
has Returned to the Fields (i.e., retired from public life; Guitian lu ¥FH
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$%),'” suggests the complicated situation at the Song court regarding
Buddhist-Confucian relations. The story involves an imperial procession
to Xiangguo Monastery FH[E]SF (Monastery for Assisting the Country) to
worship the Buddha. When Emperor Taizu went before the image of the
Buddha to burn incense he asked Zanning, “Should I perform prostrations
or not?” to which Zanning responded, “The Buddha of the present need
not perform prostrations to the Buddha of the past.” Zanning being
widely learned, eloquent, and unsurpassed in rhetorical skill, the emperor
concurred with his opinion, and with a smile nodded in agreement. As
a result, says Ouyang, it became the set policy of the Song government
from then on to offer incense but not perform prostrations.

This story goes to the heart of Zanning’s “dual allegiances” and
dramatizes how complicated the situation at the Song court was for
Zanning. The reemergence of an aggressive form of Confucianism was
bound to provoke a reevaluation of the role that Buddhism should play
in government affairs. One of the areas most affected was government
participation in Buddhist rituals. Zanning, as the leading official at the
Song court in charge of Buddhist affairs, was caught in the middle of this
reevaluation. The issue was the Buddhist role in government ritual. The
question was what role Zanning advocated: one in which the status of
the emperor was acknowledged as equal to that of the Buddha, or one in
which the superiority of the Buddha’s status was openly accepted.

The image of Zanning as a compliant Buddhist, willing to concede
that the emperor’s status was the same as the Buddha’s, shows Zanning
cowering, in Buddhist eyes, before imperial authority. In this view,
Zanning’s allegiance to Buddhism is definitely lukewarm and not suitable
for a model “defender of the faith.” The final section of the Orthodox
Transmission is written to counter this impression. This is done in two
ways. In the first place the Orthodox Transmission, citing the impossibility
of Zanning serving at the court of Taizu (Zanning did not join the Song
court until the reign of Taizu’s successor, Taizong, after Taizu had passed
away), questions the veracity of the whole account: “The words cited in
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the Guitian lu are those of one especially fond of meddling; Duke Ouyang
erroneously adopted them.”''® In addition, the Orthodox Transmission
counters with a story of its own, contrasting with the impression of
Zanning left by the Guitian lu account.

The Orthodox Transmission story involves Wang Yucheng, suggesting
that the real suspicions regarding Zanning’s commitment to Buddhism
stemmed from Wang, and seeming to imply that he was the “one especially
fond of meddling” that Ouyang Xiu’s account was allegedly based on. The
story is not a defense of Zanning per se, but a justification for the practice
of performing prostrations before the Buddha on the part of emperors,
a practice that Zanning, according to the Guitian lu, failed to advocate.
During the Lantern Festival, according to the Orthodox Transmission, the
Hanlin Academician Wang Yucheng criticized the plan calling for the
emperor to meaninglessly engage in the pretext of making prostrations
before the image of the Buddha, questioning how the emperor could
be so excessively indulgent of Buddhism. By claiming that Emperors
Gaozong (r. 1127-1162) and Xiaozong (r. 1162-1189), the first two emperor
of the Southern Song dynasty (1127-1279), always go down on their
knees before the image of the Buddha when attending Lantern Festival

111 ..
the Orthodox Transmission counters

celebrations on Mount Tianzhu,
the Guitian lu with a story of its own designed to defend allegations
against Zanning’s alleged leniency toward imperial authority. Zanning
did not, as Ouyang Xiu contends, condone the practice of offering incense

to the Buddha without performing prostrations.

In contrast to Wang Yucheng’s preface, the Orthodox Transmission
biography emphasizes Zanning’s defense of Buddhism and service to
the Buddhist faithful. The image of Zanning as wen master, central
to Wang’s preface, is acknowledged, but ultimately peripheral in the
Orthodox Transmission account of Zanning as a defender of the Dharma.
Rather than a “Confucian monk,” the image of Zanning that emerges
from the Orthodox Transmission is of a committed Buddhist operating
in a hostile environment dominated by Confucians. Even when this
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environment forced Zanning into compromising circumstances, the
Orthodox Transmission insists that Zanning maintained his integrity
as a Buddhist and successfully defended the faith against the forces of
Confucian secularism.

5. CONCLUDING REMARKS

Buddhist monks with strong ties to the imperial court and Confucian
learning were not unusual in China. By the Song dynasty, the history
of Buddhism in China provided numerous examples of Buddhist monks
who served the secular establishment in various ways. The exploits and
achievements of the Buddhist monks mentioned by Zanning in the Topical
Compendium of the Buddhist Clergy include those who have contributed
in this regard. What had changed was not so much the character of the
scholar monks themselves as the situation that scholar monks, influenced
by a number of factors affecting the role of Buddhism in Chinese society,
faced. The most important of these factors was the revival of “classical
learning” (guwen). Anti-Buddhist sentiment was not new to the Chinese
scene, but was apparent from the outset. What had changed was the
combination of this sentiment with a virulent, aggressive attack on
Buddhism and its values, which allegedly undermined “true” Chinese
(i.e., Confucian) values and undermined the body-politic. This notion of
Buddhism as an insidious disease that infected the health of China became
a cause around which a newly empowered elite rallied. This is especially
evident in the famous analogy drawn by Ouyang Xiu referred to above.

The Topical Compendium is Zanning’s response to the growing ques-
tions regarding the legitimacy of Buddhism in Chinese society. The
following chapter details aspects of that response in the context of the
Song cultural milieu. The appendices below provide translations of the
two biographies of Zanning discussed earlier.
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APPENDIX 1

Wang Yucheng’s Preface for Zanning from The Literary
Collection of Wang Yucheng (Xiaochu ji /|\& 8)'"?

(1) Preface to the Collected Writings of Great Master of ‘Comprehensive
Wisdom’'"? [Zanning], Buddhist Registrar of the Left Precincts [of the
Capital]

(2) Sons of the Buddha refer to Buddhist writings as the internal (i.e.,
essential or orthodox) canon, and Confucian writings as external (i.e.,
peripheral or non-orthodox) study. Many are skilled in poetry; few are
skilled in literary culture (wen). The Great Master alone is [proficient
in] all four of these.

(3) The Great Master’s secular family name is Gao; his Dharma name is
Zanning. His forebears hailed from Bohai.''* At the end of the Sui dynasty
(581-618), they migrated to Deqing county in the Wuxing region.'” If
you investigate the achievements of his ancestors,''® they all concealed
their virtue and did not serve as officials.

(4) His mother’s family name was Zhou; she gave birth to the Great

Master in a country villa''” on Mount Jinwu,'® on a specific day and
month in the year yimao,'" the sixteenth year of the tianyou era of the

Tang dynasty (919).'%

(5) At the time of the seventh year of the zhenming era of the [Later]
Liang dynasty (921), Kings Wusu, Qian so and so, had exclusive control
over the Jiangsu and Zhejiang regions. During the tiancheng era (926-930)
of the Later Tang dynasty, [the master] left home [to become a monk]. At
the beginning of the gingtai era (934-936), he received full ordination on
Mount Tiantai, studied the fourfold vinaya121 and mastered the Nanshan
Vinaya [tradition].'??

(6) In the third year of the changxing era (932), King Wusu passed away,
and King Wenmu, so and so, inherited the position. The prestige of the
Great Master increased daily, and the study of literature prospered. At the
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time, members of the [ruling] Qian family and the class of public officials,
such as King Zhongyi so and so, Military Commissioner of Manifest Virtue
Qi,'*® Military General Supporter of State Yi, Regional Chief of Yuezhou
Yi, Surveillance Commissioner of Jinzhou Yan, and Vice Minister of the
Ministry of Works Yu, learned'** the meaning of literary culture (wen)
with the Great Master. At the time, scholar officials in the Zhe region,
such as Chief Minister of the Court of Imperial Regalia Cui Renji, Vice
Minister of the Ministry of Works Shen Zhili, and Retired Palace Attendant
Yang Dan, engaged in rhythmic verse exchanges in miscellaneous poetic
styles with the Great Master. Moreover, he obtained his literary style
from Great Master who Illuminates Wen, Huizheng,125 and received his
poetic technique from advanced jinshi awardee, [Long] Gonglin.'* From
this time on, [the master] greatly influenced his contemporaries. At
the time, the famous monks of Qiantang, such as Qie(?) and Ning(?),
circulated his name as the top of their class, and referred to him as “the
tiger of discourse” (lun hu). Owing to his superior talent in constantly
[explaining] the meaning of literary works, he was referred to as “the tiger
of literature” (wen hu). As the Great Master often provided explanations
of the vinaya, and was referred to as “the tiger of the vinaya” (lii hu).
Because of this, he was known at the time as “the threefold tiger” (san hu).

(7) He was installed as Ordination Supervisor in his native land (i.e.,
Wuyue), and in addition was made Buddhist Controller of Both [the
Eastern and Western] Districts of Zhe[jiang] province. For decades he
provided clarification of [Buddhist teaching] during the period of the
semblance dharma'?’ and managed the black robed (i.e., Buddhist) monks
in an orderly fashion.

(8) In the third year of the taiping xingguo era (978), when King Zhongyi
ceded his territory to the country (i.e., the Song dynasty), the Great
Master entered the capital offering stipa relics of the true body [of
Sakyamuni]. The silk-robed Emperor Taizong learned of his fame, and
in a face-to-face meeting in the Hall of Abundant Blessings, extended
his interview with [Zanning] for an entire day. When they parted,
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[Taizong] conferred on him a purple robe, and proceeded to change
the master’s title to “Comprehensive Wisdom.” The former minister Lu
Zhuya extended heartfelt courtesies [to Zanning] and repeatedly sought
out his counsel. He spoke ably about the terms /i (principle or noumena)
and shi (phenomena) outside the Confucian context with Manager of
Affairs Li Mu, who was especially respectful and courteous toward the
Great Master.

(9) In the eighth year [of the taiping xingguo era] (983), [Taizong]
commissioned [Zanning] to compile the Great Song Biographies of Eminent
Monks, and he requested to return to his old monastery in Hangzhou;
he completed it in thirty fascicles and offered it to the emperor. On
the day [it was received], it was documented with the imperial seal,
praising its exquisiteness. With no further need to reside [in Hangzhou],
he was summoned to return to the capital. The master took up residence
at Tianshou monastery. In conjunction with Manager of Affairs, Su
Yijian,'®® he received an imperial commission to compile the Noteworthy
Achievements of the Sages and Worthies of the Three Teachings. [Su Yijian]
enlisted the Great Master and the Daoist of the Hall of Highest Unity,
Han Dechun, to take responsibility for their respective areas. The Great
Master wrote The Record of the Sages and Worthies of Vulture Peak, as
well as collecting The Noteworthy Achievements of Sages and Worthies,
together totaling one hundred fascicles. He was appointed Chief Lecturer
on Scriptures of the Left Precincts [of the Capital].

(10) In the inaugural year of the zhidao era (995), he was administrator
of [Buddhist] Doctrinal Affairs in the Western Capital. In the inaugural
year of the xianping era (998) of the current Emperor [Zhenzong], he was
appointed by imperial order as Buddhist Registrar of the Right Precincts
[of the Capital]. Prior to this, the former minister, Duke Wen Zhen
provided a chariot for him."®® The following year (999), at seventy-one
years of age, [Wen Zhen] conceived the idea to continue the Society of
Nine Elders that Bai [Juyi] had perpetuated for a time."** He enlisted the
past official, the Chief Minister in the Ministry of Personnel,! Song Qi,
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age seventy-nine; Grand Master of Remonstrance of the Left,'** Yang
Zhengzhi, age seventy-five; Prefect of Yingzhou, Supervisor of the Patrol

Officers and Armory of the Imperial Guard,'”> Wei Pi, age seventy-

134 of the Chamberlain for Ceremonials,"’ Li

136

six; retired Vice Minister
Yun, age eighty; Director of the Bureau of Waterways and Irrigation,
Auxiliary™ of the Imperial Archives,"*® Zhu Ang, age seventy-one; Vice

Director'®

of the Military Commissioner of Luzhou, Wu Chongcheng,
age seventy-nine; retired Companion of the Heir Apparent,'*® Zhang
Haowen, age eighty-five; and the Great Master who at the time was

seventy-eight years of age; nine men in total.

141 that took the form

With voiced poems spread through song, they

(11) Wen Zhengong held a banquet at his estate
of an artistic event.'*?
disseminated [their contents] without end. When the leader of the state
of Shu (?) rose in revolt and the imperial court delayed leaving, the

Master, it goes without saying,'*® remained [in the capital].

At present,'** among the group of nine elders, Li [Yun], Song [Qi],
Yang [Zhengzhi], Wei [Pi], and Zhang [Haowen] have already passed
away. At the age of eighty-two, the great Master’s sight and hearing
were failing and he [resides] in his native land [of Wuyue].

(12) [Including] Wusu, Wenmu, and the deposed King Zhongyi, consti-
tuting the rules of four generations [in Wuyue];'** two emperors of the
[Later] Liang dynasty (907-923);"*® the yingshun (933-934) and gingtai
(934-937) eras of Emperor Zhuangzong (r. 923-926) of the Later Tang
dynasty;'* Emperors Gaozu (r. 936-942) and Chudi (r. 942-947) of the
[Later] Jin dynasty; Emperors Gaozu (r. 947-948) and Yindi (r. 948-951)
of the [Later] Han dynasty; Emperors Taizu (r. 951-954) and Shizong
(r. 954-959) of the [Later] Zhou dynasty; the Prince of Liang, our [Song
dynasty] Brave Warrior, Sage of Letters, Emperor of Godly Virtues, Taizu
(r. 960-976); and our [Song dynasty] Remarkable Achiever, Sagely and
Virtuous Emperor of Letters and Marital [spirit], Taizong (r. 976-997);
through the current Emperor [Zhenzong] totals fifteen reigns of sover-
eigns. Consequently, he was able to receive the influential effects of their
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“grand plans,”"*®

and establish a position of respect for the Buddha. How
can anyone say he did not succeed in gaining its longevity, succeed in
winning its status?

(13) In order to explain [his teachings], the Great Master wrote very
many compositions, without incurring the slightest retribution (?).!*’
Those who see [what he has written] trust in it and are not able to
easily dismiss it. I have collected the titles of his written works and
provide them [here] as separate records (bielu). In total, he compiled one
hundred and fifty-two fascicles on Buddhist canonical topics, and forty-
nine fascicles on non-Buddhist studies. By reading his writings (wen), we
know his teaching (dao). Based on evidence of the activities and affairs of
these [Buddhist] “hereditary houses,”**® he prepared [information] and
wrote about them, being instructed [to compile] the latest biographical
[installment based on] the tomb inscriptions of eminent monks."”! The
imperial court at present puts trust in his words.
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APPENDIX 2

Biographical Record of Zanning in the Orthodox

Transmission of Buddhism'>

(1) Zanning was of the Gao family from Bohai, who moved to De[qing]."*®
His mother, [family name] Zhou, gave birth to him in a country villa
on [Mount] Jin’e (Golden Goose) in the fifth year of the zhenming era
(919) in the [Later] Liang dynasty. He left home [to become a monk]
at Xiangfu (Auspicious Sign) [Monastery] in Hang[zhou]."””” At the
beginning of the gingtai era (934-936), he received full ordination on
[Mount] Tiantai."”® When King Zhongyi invited him to be an imperial
guest, they discussed and debated'”® day and night. Many officials and
members of their families were devoted to [Zanning]. People like Retired
Minister Shen Zhili, and so on, engaged in rhythmic verse exchanges in
miscellaneous poetic styles [with him], and obtained the key to creating
literature (wen). He received his poetic technique from the Great Master
who Illuminates Wen, Huizheng, and acquired skill in the study of law

from jinshi awardee, Long Gonglin,160

and thereby was referred to as “a
tiger cub.” He was appointed Ordination Supervisor in his native land
(i.e., Wuyue), and Buddhist Controller of Both [the Eastern and Western]
Districts of Zhe[jiang] province, and granted the honorific title, “Brilliant

and Righteous Model of Culture.”

(2) In the third year of the taiping xingguo era (978), when King [Zhongyi]
offered his territory back to the [Song] capital, the master entered the
capital'®! offering stiipa relics of Sakyamuni. The silk-robed Emperor
[Taizong] learned of fame. They met face-to-face in the Hall of Abundant
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Blessings for an entire day and seven declarations.'®* By imperial decree
he was granted an honorific robe, and his title changed to “Comprehensive
Wisdom.” He was appointed to the Hanlin Academy, and had the same
duties as Tao Gu.'®® On occasions where matters [of government] were
discussed with Qing, Suo, Zhu, Ying, An, and Rong,164 he convinced
them on the basis of Confucian scriptures, but they did not dare show
deference to him.

(3) In the eighth year [of the taiping xingguo era] (983), [Taizong]
commissioned [Zanning] to compile a Song dynasty biography of
Buddhist monks, and he requested to return [to Hangzhou]. When the
writing of it was completed, he went to the palace to see the emperor.
When he presented it, the Palace Academician Wang (note in original:
Yucheng) offered a commemorative poem: “The Honorable Zhi[dun]
combined both the talents of leadership and the shrewdness of a fox;'%°
with his (Zanning’s) compilation of the historical biography complete,
darkness has lifted.” And when he went up to the palace he even rode a
horse [like] Zhidun’s, wielding a writing brush, as if we were attending to
Confucius. [It was as if] a unicorn had been presented to His Highness, and
an imperial letter praised its exquisiteness. Soon after, he was summoned

to the capital. He took up residence at Tianshou Monastery,

(4) In the second year of the chunhua era (991), he was appointed to
compile and edit an administrative history [of the Buddhist clergy]. In
the inaugural year of the zhidao era (995), he was administrator for the
regulation of [Buddhist] Doctrinal Affairs in the Western Capital. When
the Emperor [Zhenzong] ascended the throne, the imperial response
toward [Zanning] became even more courteous. In the first year of the
xianping era (998), he was appointed Buddhist Registrar of the Right
Precincts [of the Capital]. In the third year [of the xianping era] (1000),
he participated in administration after being transferred to Buddhist
Registrar of the Left Precincts [of the Capital]. When Su Yijian'®® compiled
the Noteworthy Achievements of the Sages and Worthies of the Three
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Teachings, he enlisted the master and a Daoist priest, Han Dechun, to
take the lead in their respective areas. [Zannning] wrote The Record
of the Sages and Worthies of Vulture Peak, including their noteworthy
achievements, together totaling one hundred fascicles, and filled [the
position of] Chief Lecturer on Scriptures of the Left Precincts [of the
Capital]. In the second month of the following year (1001), he passed
away in his hometown. He was interred in an embankment in Longjing,
in Qiantang.'’” In the fourth year of the chongning era (1105), he was
awarded the posthumous title Perfect Brilliance (yuanming). What he
wrote [included] the Biographies of Eminent Monks compiled in the Great
Song dynasty in thirty fascicles, and the Topical Compendium of the
Buddhist Clergy in three fascicles. He compiled one hundred and fifty-
two fascicles on Buddhist canonical topics that were entered into the
canon, forty-nine fascicles on non-Buddhist studies, and ten fascicles
of musical scores for the zither (zheng). He compiled works on other
matters, each of which circulates independently. When Duke Wang (i.e.,
Wang Yucheng) wrote a preface for his collected works, he commented:
“The master’s [powers of] observation and understanding at age eighty-
two are undiminished.”

(5) He experienced the capitals of fourteen courts, four generations at
Wuyue, and in the end was able to have the good fortune of receiving the
influence of their grand plans, and establishing a place of respect for the
Buddha. How he is known for assuring its longevity; how he is known
for assuring it status! Wang [Yucheng notes that] when Wen [Zhen]'®®
wanted to form a group with nine men of the capital and provinces who
were elderly, and successfully continued the carefree [society of] nine
elders, the master was included among them. Gushan [Zhiyuan] paid

respect to his image in a poem:

In a state of tranquility, he returned to the realm of Truth (nirvana);
The work of saving humankind having already been completed.
The courts of two emperors esteemed his efforts;

All within the four seas acknowledged his eminence.

Of the traditions of old, he preserved the Lotus Society;
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In preserving lost records, he fulfilled [service to] the imperial
capital.

He deliberated with great pause over former events;

In the trees of the courtyard, a crow calls out at sunset.

(6) The master composed an essay explaining Dharma gatherings of
communities dedicated to a common goal in their religious practice. The
name of such communities originated with [Hui]yuan of Mount Lu.'®
Prince Wenxuan of Jingling in the Qi dynasty recruited monks and lay
people to a Community of Pure Abiding."”’ In the Liang dynasty, Sengyou
composed an essay for a Dharma community to establish a city assembly
dedicated to [accumulating] meritorious virtue.'”* Successive generations
through the ages, all have participated at Buddhist monasteries in Dharma
community activities. The method of such communities is to use the
combined minor efforts of a group to complete one major aim. The
success of these helping activities does not exhaust [the potential of] the
community.'”? The combined efforts of communities today create a field
of blessings. The covenants that bind them are stricter and more impartial
than secular laws. The mutual encouragements members provide each
other make them more diligent in their religious practice. As a result, these
communities are effective in nurturing living beings. When communities
in cities throughout [the province of] Zheng banded together to observe

173

the Gengshen assembly, '~ they sang praises with clanging cymbals,

invoking the Buddha (nianfo) while circumambulating [his image]. They
go the entire night without sleep, in order to prevent the three Peng’s'’*
from reporting to the Lord [on High] the misdeeds they have recorded,
and deducting time from one’s allotted life span. In truth, this is a Daoist
teaching, and disreputable monks use it for financial gain without regard
for the fundamental [teachings of Buddhism]. These deceitful practices

and perverse tactics cause such deep pain!

(7) The master defended the teaching meticulously to the extent described
here. Kai’an said:'”> “The Guitian lu'’® says that when Emperor Taizu
visited Xiangguo (Assist the Country) [monastery] and lit a stick of
incense in front of the Buddha, he asked: ‘Should I bow down [to the
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Buddha] or not?’ The master replied respectfully: “The Buddha of the
present does not bow down to a Buddha of the past.” As a result, [the
emperor] suspended the custom of bowing down [to the Buddha], and
ordered that in imperial processions [to Buddhist monasteries], burning
incense [is allowable] but never bowing down.”

Because the master arrived at the court during the taiping xingguo
era (976-984),'” the statement recorded in the Guitian lu are those of
one especially fond of meddling and Duke Ou[yang Xiu] accepted it by
mistake. Observing the lamps on the night of the Lantern Festival, the
palace Han[lin scholar] Wang [Yucheng] ridiculed their worthlessness.
How could he be so critical of Buddhism, yet so favorable toward Zanning?
When the courts of the two emperors Gao[zong] (r. 1127-1162) and
Xiao[zong] (r. 1162-1189) visit Tianzhu [monastery] for celebratory
offerings, it is never the case that they do not go down on their knees
[before the Buddha].
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NOTES

Chinese Traditional Historiography (Cambridge: Harvard University
Press, 1938), p. 9.

Put simply, those who would challenge the notion of an identical human
nature that transcends cultural expression would argue that human
nature cannot be isolated from the forms through which it is expressed.
Those who posit a universal human nature insist that such a separation is
plausible. Such a distinction, it might be noted, has very practical impli-
cations regarding national or cultural identity. The belief in a universal
human nature transcending language, ethnicity, and so on, allows for
multi-lingual and multi-ethnic conceptions of the state. The alternate
conception rests on the notion that the state is a “natural” extension of
a particular ethnic and linguistic group.

Traditional China is generally used to describe forms and expressions
that typify the Chinese cultural experience prior to the twentieth cen-
tury. In the present context, we are specifically concerned with the influ-
ence of traditional Chinese cultural assumptions over historiographical
conventions, conventions that became regularized through such stan-
dard works as the Dynastic Histories.

John A. Garraty, “Chinese and Western Biography: A Comparison” (The
Journal of Asian Studies, Vol XXI, No. 4, August, 1962, p. 487), notes
that while “the traditional Chinese view of the relation of the individual
to society seems to have been quite different from that common in the
West, the earliest motives in writing biography” —— eulogy or paying
respect for the dead, and the didactic purposes for which biographies
were used —— “were essentially the same.” He also notes striking simi-
larities in the development of rigid forms for writing biography.

In addition to Gardner, the reader may wish to consult a number of arti-
cles in W. G. Beasley and E.G. Pulleyblank, eds., Historians of China and
Japan (London, 1961). See also, David S. Nivison, “Aspects of Traditional
Chinese Biography,” in “The Biographical Approach to Chinese History:
A Symposium” (The Journal of Asian Studies, Vol. XXI: No. 4, August
1962), pp. 457-63.

Nivison, “Aspects of Traditional Chinese Biography,” p. 457, makes the
same point with regard to the portion of the Ming shi BH5 (197 out of
332 chapters) devoted to collections of biographies.
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The form of the shijia chapters differ little from the benji. They begin
with a detailed account of the life of the illustrious founder, followed by
accounts of successive heirs.

While I follow the “standard” translation of Gardner (p. 99) and others,
Burton Watson, Ssu-ma Ch’ien: Grand Historian of China (New York:
Columbia University Press, 1958), p. 120, translates liezhuan as “mem-
oirs.” The difference, however, need not detain us. As conceived by
Sima Qian H]f5%& (Ssu-ma Ch’ien), the category was for such men
who, “upholding righteousness, masterful and sure, not allowing them-
selves to miss opportunities,... made a name for themselves in the world.”
According to Chen Shih-hsiang (Zhen Shixiang), “We know that in nam-
ing his ‘biographies’ chuan, Ssu-ma Ch’ien was holding fast to the earlier
sense of the word, that the individual lives he depicted were mere illus-
trations of the greater events and ideals of the times; and his lieh-chuan
therefore stands in a subservient position to his ‘imperial annals’ [sic]
(pen-chi) in a sense not too different from that of the Kung-yang chuan
to the Spring and Autumn Annals” (Cited from Watson, p. 121). Chen’s
claim is supported by Liu Zhiji, compiler of the Shi tong (Generalities on
History):

The rise to prominence of annals and biographies began with the
Shi ji and Han shu. The annals are in chronologically arranged
form (biannian). The biographies take the form of connected events
(lieshi). The chronological form sets out in order the years and
months of Emperors and Kings as does the Classic of Spring and
Autumn. The form of connected events records the actions of
subjects and ministers like the Traditions to the Spring and Autumn
Annals. In the case of the Spring and Autumn Annals, they made
Traditions to explain the Classic itself. In the case of the Shijiand Han
shu they provided biographies to explain the basic annals. (Quoted
with minor changes from Twitchett, “Chinese Biographical Writing,”

p- 98)

According to Garraty, “Western biography has been marked by an
almost uninterrupted tendency toward stressing individuality, and
toward the development of an emphasis on the portrayal of individ-
ual differences and peculiarities.” (p. 488) As Garraty notes, however,
this is a characteristic of Western biography that has developed largely
since the Renaissance. Prior to that, “the average saint’s life, like the
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average Chinese biography of the same era, pictured a stereotype, not
a man.” (ibid.)

The comments of D.C. Twitchett, “Chinese Biographical Writing” (His-
torians of China and Japan, p. 95), may be noted in this context:

The writing of biography in any given society not only throws into
relief the motives, preoccupations, and interests of its authors, but
also illuminates the relationships existing between the individuals
who provide its subjects and society as a whole. To the historian,
biographical writings are most valuable source material, but in the
use of this material he needs a clear understanding of these factors
and of the effects which they have upon the finished work. For the
western historian working in the field of Chinese history, the special
outlook and ideology of the traditional scholar-bureaucrat class on
the one hand, and the very different status of the individual in his
social relationships on the other, make such an understanding partic-
ularly vital.

Contained in Paul S. Ropp, ed., Heritage of China: Contemporary Perspec-
tives on Chinese Civilization (Berkeley: University of California Press,
1990), pp. 15-54. The section in question begins on p. 16; reproductions of
the Greek vase and Chinese bronze vase are found in Figures 2.1 and 2.2.
Ropp, ed., p. 19.

This has significant implications for the evolution of biographical images
of a single person recorded in various contexts over time. It explains
why biographical images and details may fluctuate widely over time, as a
result of changing social contexts and the values/ models they generate.
This was the subject of my previous study on the biographical record of
Zanning’s contemporary, Yongming Yanshou (The Meaning of Myriad
Good Deeds: A Study of Yung-ming Yen-shou and the Wan-shan t'ung-
kuei chi [New York: Peter Lang, 1993]; see especially Part II, The Life of
Yung-ming Yen-shou: The Making of a Ch’an and Pure Land Patriarch
[pp. 37-99]). The results of this research are also included in an article,
“The Contextual Study of Chinese Buddhist Biographies: The Example
of Yung-ming Yen-shou (904-975),” in Phyllis Granoff and Koichi Shino-
hara, eds., Monks and Magicians: Religious Biographies in Asia (Oakville:
Mosaic Press, 1988), pp. 247-68; and most recently, in “Yongming Yan-
shou and the Complexities of Chan Identity,” chapter one of Yongming
Yanshou’s Conception of Chan in the Zongjing lu: A Special Transmis-
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sion within the Scriptures (New York: Oxford University Press, 2011), pp.
11-44.

This is part of a series of gaoseng zhuan 1= {# works, first initiated
by Huijiao Z£f% with the Gaoseng zhuan Sf&4{# (compiled ca. 520)
and continued by Daoxuan 385 with the Xu gaoseng zhuan &5 {545
(667) and Zanning with the Sung gaoseng zhuan (988). The final abbre-
viated attempted edition in the series, the Ming gaoseng zhuan BHE/{¥
{8 compiled by Ruxing #[I£ (1617), represents the decline of the genre
rather than a meaningful contribution to it. On Huijiao and the Gaoseng
zhuan, see A.F. Wright, “Biography and Hagiography: Hui chiao’s Lives
of Eminent Monks,” in the Silver Jubilee Volume of the Zimbun kagaku
kenkyusyo (Kyoto, 1954), pp. 383-432. On the significance of the collapse
of the gaoseng zhuan genre in Chinese Buddhist historiography, see Ishii
Shudo, Sodai zenshushi no kenkyu (A Study on the History of the Zen
School in the Song Dynasty), (Tokyo: Daito shuppansha, 1987), espe-
cially pp. 1-8.

Shiliie is more literally translated as “Outline History” or “Historical
Digest,” but because of the arrangement of the work according to various
independent topics covered in a concise, yet detailed style, I have chosen
to translate it as “topical compendium,” being a collection of concise but
detailed information about a particular subject, systematically gathered.
The political climate at this time, focusing on north China, has been care-
fully analyzed by Wang Gungwu, The Structure of Power in North China
during the Five Dynasties (Palo Alto: Stanford, 1967). The turmoil expe-
rienced in China at this time was a legacy of the An Lu-shan rebellion
(ca. 755) and the inability of Tang government to effectively deal with
growing regional autonomy. The power of the central government con-
tinued to erode through the 9th century, finally collapsing at the begin-
ning of the 10th. For the background to this period, see Robert M. Somers,
“The End of the T’ang,” in Denis Twitchett, ed., The Cambridge History of
China, Vol. 3: Sui and T’ang China, 589-906, pt. I (Cambridge: Cambridge
University Press, 1992), pp. 682-789.

On the impact of these changes primarily from a social and economic
perspective, see John W. Haeger, ed., Crises and Prosperity in Sung China
(Tucson: University of Arizona Press, 1975, p. 4). In the introduction
Haeger writes, “It is by now almost in the nature of truism that the begin-
nings of “modern” Chinese history can be traced to the so-called T’ang-
Sung transition in the eighth, ninth, and tenth centuries,” and goes on to
mention “the concentration of population and economic strength away
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from the political center of gravity,” the “surplus of fertile, arable land,”
and “the growth of commerce” as factors precipitating broad based social
and institutional changes.

Regarding the situation of Chan in medieval China bearing upon impor-
tant developments in the tenth century, readers may consult T. Grif-
fith Foulk, “The Ch’an Tsung in Medieval China: School, Lineage, or
What?”, The Pacific World: Journal of the Institute of Buddhist Studies, no.
8 (Fall, 1992), pp. 18-31. As Foulk points out (pp. 25-26), the effects of the
Huichang campaign were keenly felt by Buddhist schools (including the
Chan factions associated with Shenhui and Shenxiu) dependent on gov-
ernment support. One of the legacies of the suppression was a “decen-
tralization” of support for Buddhism. Many regional areas remained hos-
pitable toward Buddhism, and as the authority of the central govern-
ment waned, provincial patrons became primary supporters. This had
a tremendous impact on the development of Chan. The so-called “five
houses” all owed their existence to this development. On the impact
of this decentralization on the development of regionally based Chan
movements, see my recent study, Monks, Rulers, and Literati: The Politi-
cal Ascendancy of Chan Buddhism (New York: Oxford University Press,
2006).

The leader of this group, Li Fang Z=Hfj (925-996), was editor in chief of
the classic works of early Song historiography, the Taiping yulan < Sf#]
%%, the Taiping guangji K E4D, and the Wenyuan yinghua SCSETEEE.
On Zanning’s promotion of “three teachings” ideology in the early Sung,
see my earlier essay “A Buddhist Response to the Confucian Revival:
Tsan-ning and the Debate over Wen in the Early Sung,” in Daniel A. Getz
and Peter N. Gregory, eds., Buddhism in the Sung (Honolulu: University
of Hawaii Press, 1999), pp. 21-61; and also an earlier article, “T'san-ning’s
Ta-Sung Seng Shih-liieh (Dasong Seng shiliie) and the Foundations of Sung
Dynasty Buddhism: The Three Teachings as Implements of the Chinese
Emperor,” Transactions of the International Conference of Orientalists in
Japan (Toho gakkai/ The Institute of Eastern Culture) No. XXXIII, 1988,
pp- 46-64.

The use of non-Buddhist learning to ingratiate oneself with Confucians
and Daoists is advocated by Zanning himself in the appendix to section
23 of the SSL (T. 54, 240c-241a), for example, and figures like Dao’an
1577, Huiyuan £, Fuli 1§18, and Jiaoran /A are mentioned in this
regard. Zanning’s position is summarized in the statement: “None of the
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above Buddhist masters adopted the teachings of their adversaries; they
merely communicated with them [using] non-Buddhist learning.”

22. A statement by Huijiao %7 in his preface to the Gaoseng zhuan 5
f#. See A. F. Wright, “Biography and Hagiography: Hui-chiao’s Lives of
Eminent Monks,” p. 387.

23. The Xiaochu ji /N&%E is contained in the Sibu congkan VU EET]
(Shanghai, 1965). The Shimen zhengtong FE['JIF4% is contained in the
Taiwan reprint edition of Zokuzokyo, the Xuzang jing &jei4E (Vol
130.450c-451a; CBETA X 75.353a-b). Other works with biographies or
biographical information relating to Zanning include the following:

- Fozu tongji {FtH&4C 44 (T 49.402a-c); compiled by Zhipan 52
(1269).

- Fozu lldal tongzal R HFECimE, 18 (T 49.659b); compiled by Nian-
chang 25 (1333).
- Shishi jigu lie FEECFETHE 4 (T 49.860c-861a); compiled by Jue’an
B2 (1345).
- Shiguo chunqiu +BZFk 89; compiled by Wu Renchen Z{T-E (ca.
1700).

- Xiangshan yelu LLIEF$% 3; compiled by Wen Ying 2% in the
xining era (1068-77).

- Longxing xiangfu jietan sizhi FEEFERTAIESFE 9; compiled by
Zhang Dachang 58K & (1893).

- Xianchun lin’an zhi BEEEZEE 70; compiled by Qian Shuoyou J&
K (1265-1274).

- Deqing xianzhi {2;5/%E 8; compiled by Hou Yuanfei {&JT
(1673).

- Lingyin sizhi 2[Z37 % 3A; compiled by Sun Zhi #)\J& (1888).

- In addition, there is biographical information contained in Fadao’s
7238 preface to the Seng shiliie (T 54.234b-235a), written in 1144.

The best modern study is by Makita Tairyd, “Sannei to sono jidai” (Zan-
ning and His Times), Chugoku kinsei bukkyoshi kenkyu, pp. 96-133. For
a discussion in English, see Albert Dahlia, “The ‘Political’ Career of the
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Buddhist Historian Tsan-ning”, in David Chappell, ed., Buddhist and
Taoist Practice in Medieval Chinese Society, Buddhist and Taoist Stud-
ies II (Honolulu: Hawaii, 1987). Those interested in the reconstruction
of Zanning’s life according to available documentation should consult
these sources. My aim here is not to duplicate these efforts, but to reflect
on the meaning of Zanning’s life as perceived from a “secular” and a
Buddhist source.

The term “Confucian monk” (ruseng f#f& or J. jusd) was coined by
Makita Tairy6 (see “Sannei to sono jidai,” p. 105).

Writing prefaces for other’s books, along with writing biographies,
poems, letters, and birthday salutations, was one of the obligations into
which the Chinese literatus was drawn (Nivison, “Aspects of Traditional
Chinese Biography,” p. 457).

Zanning acknowledges bei wen i 37 (stone tomb inscriptions) as a major
source of information for the biographies of monks collected in the Song
gaoseng zhuan (T 50.709a).

Possibly 999, depending on the date of Zanning’s birth, the month and
day of which are unclear according to the Xiaochu ji preface.

On this, see “A Buddhist Response to the Confucian Revival: Tsan-ning
and the Debate over Wen in the Early Sung.” The importance of wen
in the early Song is reflected, for example, in the introduction to the
collected biographies of literary men in the Song shi 439, p. 12997:

It has been so from old that in the case of a founding and unifying
ruler one could predict the pattern of an entire era from what his
times valued. When the Great Ancestor [Taizu; r. 960-76] changed
the mandate, he first gave employment to wen officials and took
power away from military officers. The Song’s valuing of wen [the
literary/civil] had its roots in this. While still heirs-apparent, Taizong
[r. 976-97] and Zhenzong [r. 997-1022] already had reputations for
loving learning. Once they took the throne, [the Song] became more
wen by the day. Through the successive reigns of their descendants,
all those above who acted as rulers of men were constantly engaged
in learning, and all those below who acted as ministers, from the
chief councilors down to the local officials, were selected through
the examinations; and so within the four seas wen shi who combined
substance and refinement appeared in droves. [trans. with minor
changes from Peter K. Bol, “This Culture of Ours”: Intellectual Transi-
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tions in T’ang and Sung China (Stanford: Stanford University Press,
1992), p. 150]

For a review of the situation at the early Song court, including a descrip-
tion of the positions of Wang Yucheng and Yang Yi, see Peter K. Bol,
“This Culture of Ours”: Intellectual Transitions in T’ang and Sung China,
ch. 5, “Civil Policy and Literary Culture: The Beginnings of Sung Intel-
lectual Culture” (pp. 148-175). My presentation here is indebted to Bol’s
analysis.

The fact that Buddhist monks were drawn to the guwen movement is
also noted by Bol, “This Culture of Ours”, pp. 165-66, who cites the case
of the monk Zhiyuan %4[8] (976-1022). A connection between Zhiyuan
and Zanning is considered below.

The memorial is recorded in Wang Yucheng’s biography in the Sung shi
293, p. 9797.

Quoted material is from Han Yu’s “Memorial on the Bone of the Bud-
dha,” (translation from de Bary, ed., Sources of Chinese Tradition, vol. I,
pp. 372-74).

The four major suppressions in Chinese history are listed as: Northern
Wei (446), Northern Zhou (574), Tang (845), and Later Zhou (955).

Jiu wudai shi EEFH LS 115, p. 1529. For a review of the situation of
Buddhism in the Five Dynasties, particularly the Shizong suppression,
see Makita Tairyd, Godai shitkyoshi kenkyi (A Study of the Religious
History of the Five Dynasties) (Kyoto, 1971).

The Jiu wudai shi 115 and Xin wudai shi 1 7.5 12 agree on the num-
ber of temples destroyed. The Wudai huiyao lists the number as 33,036.
Makita, p. 176, doubts the authenticy of these figures as they far exceed
comparable numbers given for the Tang suppression, generally regarded
as the most severe attack on Buddhism in Chinese history.

Xiaochu ji 20, 137a.

From 698 until 926, the region was occupied by the Bohai (Korean Bal-
hae) kingdom, a mixed Korean and Mohe empire established in northern
Korea and Manchuria following the fall of Goryeo. The Mohe (or Malgal,
Mogher) were a Tungusic people in ancient Manchuria, sometimes con-
sidered the ancestors of the Jurchens, modern-day Manchus and other
Tungusic peoples. According to some records, they originally dwelt near
the Liao River and later migrated southward. They were involved in
the ancient history of Korea: the records of the southern Korean King-
doms of Baekje and Silla during the 1st century and 2nd century AD
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include numerous battles against the Mohe. Later, they became subject
to the northern Korean kingdom of Gore and its successor state, Balhae.
After defeat by the Khitans in 926, most of its northern territories were
absorbed into the Liao Dynasty and the southern parts were absorbed
into Goryeo.

Jie yinde bu shi B5f2fE At

A bieshu Jjl|%% (alternate pronunciation, bieye), translated here as “coun-
try villa,” in one definition suggests a barn used for gathering the harvest
in. Another is a residence for peasants and people of the lower classes.
A treatise “On Farming” (Nongshu f23; Congshu jicheng #3 ed., pp.
1-10) written by Chen Fu? [##{ (- 37) in 1149 recommends that families
engaged in agriculture erect a cottage, in addition to their principal res-
idence, in the center of the fields, where people are instructed to move
to during the intensive labor months to supervise and provide supplies
for the farm workers.

The year is identified as simao in the sixty-year cycle, which would make
it the fifth year of the zhenming era of the Later Liang dynasty (919),
but the Preface identifies it as the seventh year of zhenming (921). This
is changed to the fifth year (919) in all later biographies, and 919 is the
accepted year of Zanning’s birth.

The final collapse of the Tang was precipitated by the Huangzhao rebel-
lion (875-884), which allowed regional warlords (jiedu shi) to assert their
autonomy. Such autonomous regions flourished particularly in the south
and southwest. They became known to history as the “ten kingdoms”,
the most successful of which, in terms of longevity and prosperity, was
Wuyue. A chronology of the Wuyue monarchs is as follows:

(1) Qian Liu $£§%, (Prince Wusu H 5 T); (852-932) reigned 897-932.

(2) Qian Yuanguan $27CHE (Prince Wenmu 8 T); (887-941);
reigned 932-941.

(3) Qian Zuo $£{4 (Prince Zhongxian £RkT); (928-947); reigned
941-947.

(4) Qian Zong $%{% (Prince Zhongxun [£3#T); reigned briefly in
947-948.

(5) Qian Chu $&ffl (Prince Zhongyi [E8EXT); (929-988); reigned
948-978.
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A study of the history of Wuyue, and translation of important docu-
ments pertaining to the reigns of individual monarchs has been carried
out by Edouard Chavannes, "Le Royaume de Wou et de Yue”, T"oung
Pao XVII, 1916, pp. 129-264. The Buddhist proclivities of Wuyue rulers
has been discussed by Abe Choéichi, Chigoku zenshushi no kenkyi, pp.
81-176. The “basic annals” (benji Z<4() of these monarchs are contained
in Wuyue beishi 252 1-4 and Shiguo chunqiu +BIH&EFRk 77-82.
“Biographies” (liezhuan %|{#) are also contained in Jiu Wudai shi 71
{58 133; Xin Wudai shi Fr 7L{L5E 67; and Song shi K52 480. The Song
biographical records have been translated by Chavannes, pp. 142-226.
Because of Qian Liu’s gradual acquisition of power in the region, various
dates have been accepted as the beginning of his reign. For a discussion
of these, see Chavannes, pp. 131-32.

On the role of Buddhism in Wuyue, see Abe, Chiigoku zenshushi no
kenkyu, and Hatanaka Joen, “Goetsu no bukkyo--toku ni tendai tokusho
to sono shi eimei enju ni tsuite” (Wuyue Buddhism-- with special refer-
ence to Tiantai Deshao and his heir Yongming Yanshou), Otani daigaku
kenkyu nenpo No. 7, 1954, pp. 305-65. In The Meaning of Myriad Good
Deeds, pp. 26-32, I have summarized the role of Buddhism in Wuyue
under the following aspects: the influence of religious Daoism; the tem-
ple building activities of Wuyue rulers; the influence of the Asokan
model of Buddhist kingship; the revival of Mt. Tiantai as the spiritual
center of the region; and the relations between Buddhist monks and
Wuyue rulers.

Regarding Huizheng and the wenge style of literature, see Makita, “San-
nei to sono jidai,” p. 129, n. 30. Zhiyuan, whose reputation as an active
teacher of guwen to other monks was noted above, wrote a “Preface to
the Independent Works of the Buddhist Huizheng” (Foshi huizheng bieji
xu {5 S ZAE BIEEFF), contained in Xianju bian B[E 4 10 (X 56.881a-b).
According to Zhiyuan’s preface, Huizheng learned guwen from one Sun
Xi 475 and supported the traditional style of classical studies. He wrote
tomb inscriptions for Daofu 313, (868-937) and Quanfu £{+] (882-947)
(see Song gaoseng zhuan 13 [T 50.787a-b and b-c]) where he has the title
“Buddhist Superior” (sengzhu { 3). Makita speculates that Huizheng
may be the same person as Xijue %4, whose biography is recorded in
Song gaoseng zhuan 16 (T 50.810b-c). A very brief biography of Huizheng
is found in the Shiguo chunqiu 89, p. 1293.
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Gong Lin appears in the Orthodox Transmission as Long Gonglin FE3t
%, a jinshi recipient from whom Zanning allegedly becomes versed in
the study of law (liixue {#£2); see below.

Makita, p. 105, notes the appearance of “Confucian monks” in southern
China around this time, suggesting a direct link to Zanning’s interest in
Confucianism.

Xiaochu ji 20, 137b.

The Magadhan ruler Asoka is frequently cast as the model Buddhist
monarch in Buddhist literature. His support of Buddhism became the
basis for fantastic legends in connection with his stupa building activi-
ties. Chinese rulers wishing to emulate Asoka imitated his alleged stupa-
building program. For a study and translation of the Asoka legend, see
John S. Strong, The Legend of King Asoka (Princeton: Princeton Univer-
sity Press, 1983).

On this, see Todo Kyoshun, “Kénan to kohoku no bukkyd-- bosatsu deshi
kotei to kotei soku nyorai” (Buddhism North and South of the Yangtze
River: The concept of the Emperor as a Buddhist disciple who has taken
the Bodhisattva precepts vs. the concept of the Emperor as the Tatha-
gatha), Bukkyo shiso shi 4, 1981.

Shishi jigu lie FEECFE LI 4 (T 49.860c), compiled in 1345, where the
source for this information is given as the Huangchao shiyuan 285301
(A Miscellany of Imperial Affairs). A text of the same name is contained
in Keio University Library, Japan, published by Yamazaki Kimpyoe 1]
I 4> F4#, but I have been unable to consult it. The story is elaborated
on in the Shishi jigu liie as follows:

The monk Zanning accompanied the ruler of Wuyue to the [Song]
court.... The following year, [Emperor Taizong] ordered Zanning to
mount a courier horse (chengyi FEEE) and proceed to the [stupa
containing] relics of the true body of Sakyamuni Buddha on Mt. Ayu
Wang (King Asoka) in Mingzhou. He entered the forbidden area and
made offerings to it, and obtained a portion of the relics (sheli < 7]).
With these, an eleven-storied stupa (futu ;%[E]) was erected at the
site of the northwest tower of Kaibao Monastery, and at the base of
it was built a celestial palace (tiangong K'=) to inter the relics in.

In this regard, Taizong’s motives are reminiscent of other Chinese
emperors who have sought to use the influence of Buddhism to their
advantage. As Arthur F. Wright has written in his appraisal of Tang
Taizong, “The welfare of the state and dynasty is the first consideration;
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linked to this is concern for the morale of his people, and here Buddhist
belief, if properly channeled and controlled, could be a positive influ-
ence.” Control over the clergy and Buddhist faithful was linked to curb-
ing “corrupt and subversive practices.” Measured patronage of Buddhist
institutions and participation in Buddhist observances were encouraged
among the upper classes as means of reassuring the masses and keep-
ing their behavior in check. (“T’ang T ai-tsung and Buddhism,” p. 263).
This is, interestingly, one of the arguments that Zanning uses in the
Seng shiliie to promote Buddhism at the Song court. Judicious support, as
a measure of control over Buddhism, was appealing to emperors seek-
ing to extend their influence over society. An interesting review of the
breadth and scope of imperial policy over Buddhism in the Tang is found
in Stanley Weinstein, Buddhism under the T’ang (New York: Cambridge
University Press, 1987).

The content of their conversation is revealed by Zanning in Song gaoseng
zhuan 27 (T 50.880b-c) as concerning the dimensions of the famous
stone-bridge situated over a water fall at the Fangguang Monastery 77
E&<F on Mt. Tiantai. In addition, Makita, “Sannei to sono jidai,” p. 106,
states that they spoke of the legendary five hundred Arhats of the same
temple, and the content of Xuanzang’s Xiyu ji Fgi5EC (Record of the
Western Regions).

Information regarding Lu Zhuyai is uncertain; should he be identified
with Lu Duoxun (934-985) (Song shi 264, 9116-20), the Song official
enlisted by Taizu in his campaign to subdue Southern Tang (Johannes
Kurz, China’s Southern Tang Dynasty 937-976, p. 102)? The biography of
Li Mu (928-984) is found in Song shi 263 (9105-07). Li Mu was also instru-
mental in Taizu’s plan to subdue Southern Tang (Kurz, p. 103). The term
“minister” (xiang $H) refers to “a title of distinction normally given only
to senior officials in a ruler’s central administration,... a quasi-official
reference to such top-echelon officials as... Tang-Song Grand Councilors
(zaixiang S2fH).” The Manager of Affairs (zhi chengshi F1I(ZE) is “a sup-
plementary title granted to eminent officials who served as Grand Coun-
cilors (zaixiang), regularly participating in deliberations about major
government policies in the Administration Chamber (zhengshi tang B =5
&).” (Charles O. Hucker, A Dictionary of Official Titles in Imperial China,
no. 2303 and no. 940).

Fozu tongji 43 (T 49.397¢) records that academy members asked: “How
could the academy accept such a person?” Zanning’s membership in the
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Hanlin Academy is not openly acknowledged in Wang Yucheng’s pref-
ace, making it doubtful that it actually occurred.

Li Fang (925-996; biography in Song shi 265, 9135-40) was a great scholar
of the early Song, responsible for compiling three of the four encyclope-
dic collections that aimed to encapsulate knowledge for the new regime:
Imperial Readings of the Taiping Era X SFfHI%ES, a general encyclope-
dia; Extensive Records of the Taiping Era I S-R&EEC, a collection of gods,
deities, fairies, ghost stories and theology; Finest Blossoms in the Garden
of Literature Y 3%, an anthology of poetry, odes, songs and other
writings; and Prime Tortoise of the Record Bureau ffit/ff 7T 4E, an encyclo-
pedia of political essays, autobiographies, memorials and decrees. See
Johannes L. Kurz, Das Kompilationsprojekt Song Taizongs (reg. 976-997)
(Peter Lang, 2003).

Xiangshan yelu JM1LI¥F$% (Record of a Rustic from Mt. Xiang) 3, p.
5a; compiled by Wen Ying (3% in the xining era of the Song dynasty
(1068-77).

On Xu Xuan (917-992), see Peter Bol, “This Culture of Ours”, pp. 156-57;
Xu Xuan’s poem is contained in Xu Gong ji 1#/\8 27 (Shanghai:
Sibu beiyao VUER£EE 73, Zhonghua shuzhu), p. 3a. His biography is
found in Song shi 441.13044-49. On Xu Xuan, [ have elsewhere (“A Bud-
dhist Response to the Confucian Revival,” p. 25) commented how Wang
Yucheng’s approach to wen is in many respects reminiscent of Xu Xuan.
While Xu Xuan was a stern and conservative Confucian by nature, he
displayed a wide range of interests, including painting and calligraphy.
In addition to holding a number of important positions politically, he
was a prolific scholar. Most noteworthy is his participation in the com-
pilation of important encyclopedic works that helped to define wen at
the Song court, including the redaction of the Etymological Dictionary of
the Chinese Language (Shuowen jiezi 5t S fi#5) on which all subsequent
scholarship on the work is based.

On Liu Kai (954-1000), see Bol, “This Culture of Ours”, pp. 162-65. Liu
Kai’s biography is found in Song shi 440.13023-28. I have written else-
where of Liu Kai (“A Buddhist Response to the Confucian Revival,” p. 24)
that he is often regarded as the first Song dynasty proponent of guwen,
a self-proclaimed successor of Han Yu. Proclaiming “mind and wen are
one,” Liu Kai drew a direct connection between mind as internal struc-
ture and wen as external manifestation, suggesting a role for wen as a
moral instrument for rectifying the mind and attaining sagehood. The
moral purpose ascribed to wen excluded all written expression that did
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not fulfill this criterion (“My wen is the wen of Confucius, Mencius, Yang
Xiong, and Han Yu”), including the classics, histories and writings of the
“hundred schools,” not to mention Buddhist writings. In the contest of
the early Song, where tolerance of difference was regarded as a political
necessity, if not a virtue, Liu Kai’s strident moral exclusivism left him
isolated from official channels of power.

On this, see Makita, “Sannei to sono jidai,” p. 115.

Xiangshan yelu JHL1EF$% 3.5a-b. This and the following story are also
cited in Joseph Needham, Science and Civilization in China, Vol. 4, pp.
76-78, in connection with early Chinese explanations of luminescence.
The last ruler of the Southern Tang kingdom, Li Yu 225 (ca. 937-978),
surrendered his authority in 975; the transfer of the painting does not
seem to have occurred until at least two years later (977), when Taizong
assumed the throne. On Li Yu, see Johannes L. Kurz, China’s Southern
Tang Dynasty, 937-976 (Abingdon, Oxon; New York, 2011), pp. 91-113.
Zhang Qian is the name of a famous envoy sent to the western regions
during the reign of Emperor Wu of the Han Dynasty. The work is no
longer extant.

Xiangshan yelu3.20b. According to Needham (p. 77), “...the interest of the
matter is that in 1768 John Canton did in fact describe a phosphor made
from oyster shells——an impure calcium sulphide made by calcining the
carbonate with sulphur. This became known as Canton’s phosphorus. By
adding the sulphides of arsenic, antimony or mercury, phosphors with
blue or green luminescence can be obtained, as Osann showed in 1825.”
Fozu tongji 43 (T 49.397¢).

See Makita, “Sannei to sono jidai,” pp. 109-110. Given that most of the
works are non-extant and the contents are unknown, the translation of
the titles is tentative.

The Sifen lii xingshi chao IU7{£{ 758 (T 40, no. 1804) is a major vinaya
text compiled by Daoxuan EE.

The Sun pu %L is extant, and found in such works as the Yueyatang
congshu B EEE.

Extant, see Makita, p. 110.

Extant, see Makita, p. 110.

X 75-1513.353a20.

The expression xuanjie 5&f# (“release from bondage”) occurs twice in
the Zhuangzi (see A Concordance to the Chuang Tzu, Harvard-Yenching
Institute Sinological Index Series, Supplement No. 20 [Cambridge: Har-
vard University Press, 1956), once in the Yangsheng zhu &+ (“The
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Fundamentals of Nurturing Life”) chapter, where it appears in the con-
text of Qin Shi’s Z£4k reaction to Laozi’s death.

T 30.1a10.

The Chunqgiu fanlu BYEFKEEE (Luxuriant Dew of the Spring and
Autumn Annals) is a text attributed to the Han dynasty scholar Dong
Zhongshu ZE{iEF, although this attribution has been called into ques-
tion. The Chungqiu fanlu (Sibu conggao 10) consists of eighty-two short
essays on philosophical and political subjects. Wing-Tsit Chan, A Source
Book in Chinese Philosophy (p. 273, n. 4), argues for the translation of
fanlu as “luxuriant gems” rather than the more literal “luxuriant dew” on
the basis that “the more common interpretation is that of gems hanging
down a cap, symbolizing the connecting links between the use of terms
in the Classic [Spring and Autumn Annals] and the event it describes.”
On the Chungiu wuxian chenlun FFFKIEE F2 50, see the Lidai mingxian
quelun [ 24 EhifEsm 22 (http://ctext.org/wiki.pl?if=en&chapter=87891
9). Little is known of its author, Sun Tai f44F. His courtesy name was
Xihan #58#; he hailed from Fenghua Z=1l. (Ningbo) in Mingzhou, and
received the jinshi degree in the gianning era (894-898). When Zhu Wen
B (852-912), military governor (jiedu shi EiEE{&F) at the end of Tang,
usurped the throne and founded the Later Liang dynasty (907-923), Sun
Tai went into hiding on Mount Fenghua. Of the works he wrote, few
have survived.

On Wang Chong’s Lunheng Zfdy (Balanced Discourses), see Alfred
Forke, tr. Lun-héng, Part 1. Philosophical Essays of Wang Ch’ung; and
Timoteus Pokora and Michael Loewe, “Lun heng Z{é7,” in Early Chi-
nese Texts: A Bibliographical Guide, edited by Michael Loewe (Univer-
sity of California, Institute of East Asian Studies, 1993), pp. 309-312.
The Lunheng (Sibu beiyao 180) consists of eighty-four chapters/essays,
mostly devoted to attacks on current unsubstantiated beliefs and super-
stitions, with special chapters criticizing Confucius, Mencius, and Han
Feizi. Chan, Source Book (p. 293, n. 2), argues against the translation of
lunheng as “critical essays” on the basis that the professed aim of Wang
was “balanced (or fair) discussion.”

The Duduan ¥l “Definitions [in government and administration]” is
a short handbook on the political institutions and rules of government
(“constitution”) of ancient China until the Later Han period (25-220). It is
traditionally attributed to the scholar Cai Yong (132-192), but already the
compilers of the Siku quanshu VUJfE 42 were aware that the received
version could not have been written by Cai Yong and must be of a later
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date. (http://www.chinaknowledge.de/Literature/Diverse/duduan.html,
consulted July 2014).

The Kuangmu zhengsu [EZ {4 in eight fascicles is contained in the
Jingbu section 1048E3+, Xiaoxue lei 1 /NEFH—, of the Siku quanshu
VO[EE 22 (https://archive.org/details/06050586.cn & https://archive.org/
details/06050587.cn). Yan Shigu BEET & (581-645) was a famous Tang
dynasty author and linguist who wrote commentaries on several Chinese
classics, such as the Shiji 525 and Han shu /%2, and produced a revision
of the Five Classics 714%. For a look at Yan Shigu’s commentarial style,
based on his use of quotations from the Shi jing in his commentaries on
the Han shu, see Poon Ming Kay J&#%%E, “Han shu Yan Shigu zhuyin Shi
jiqi zhu jiexi lun” () BHANEFS] (5F) NEFRENER (A Study
of Yan Shigu’s Quotations from the Shi jing in His Commentaries on
the Han shu”), Journal of Chinese Studies 1B LATFZE FTE2ER No. 56
(January, 2013), pp. 21-57.

Shitong 28 (Generalities on Historiography), by Liu Zhiji Z|51%%
(661-721), is regarded as the first work on Chinese historiography. It
describes the general pattern of past official dynastic historiography on
structure, method, order of arrangement, sequence, caption, and com-
mentary, back to the pre-Qin era. It is divided into 39 inner chapters and
13 outer chapters; 3 of the inner chapters had been lost since the times
of Ouyang Xiu. The inner chapters, the principal part of the book, pro-
vide information on the types, forms, rules, lay out, the collecting of his-
torical materials, outline, and the principle of historiography. The outer
chapters describe the official system of the historiographer, origin and
development of histories, and the success and failure of past historians.
For an introduction to Dong Zhongshu’s thought, see Chan, Source Book,
pp- 271-288; and Fung Yu-lan, A History of Chinese Philosophy, vol. 2, pp.
7-87.

On Wang Chong, see Chan, Source Book, pp. 292-304; and Fung, A His-
tory, vol. 2, pp. 150-167. Alfred Forke has translated the Lunheng in two
parts (New York: Paragon, 1962; reprint of 1907 [part 1] and 1911 [part
2] editions).

In brief, the New Text school advocated a holistic interpretation of Con-
fucian classics and viewed Confucius as a charismatic, visionary prophet,
a sage who deserved the Mandate of Heaven but did not attain king-
ship due to circumstances. The “new texts” refers to those that had been
transliterated into the new orthography back in the beginning of 2nd
century BC, either from oral transmissions or from texts that had sur-
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vived the Qin Dynasty’s burning of the books or were rescued by the
Han dynasty from texts in the provinces. These were transliterated into
the new orthography. The “old texts” were ones that off and on turned
up in the late second and first century BCE, some discovered in the
walls of Confucius’s residence, or in Warring States period graves. They
were referred to as “old texts” because they were written in the pre-
Qin orthographic writing style. The “new texts” portray Confucius as
a prophet or “uncrowned king” that should have received the Mandate
of Heaven. He could perform miracles and wrote the Five Classics him-
self. The New Text school, founded by Dong Zhongshu, believed the
texts were sacred and carried hidden clues to the future that they tried
to decode. They were also interested in apocryphal writings that were
obtuse and esoteric. They believed historical events were caused by cos-
mic forces beyond the control of man. The Old Text school was rational-
istic. They rejected apocrypha and believed that the classics were only
edited, not written by Confucius. They believed history was caused by
human actions and viewed the Son of Heaven as the axis mundi whose
will was absolute. The “old texts” had a peculiarly archaist bent. They
emphasized the sage-like as opposed to the prophet-like characteristics
of Confucius, thereby making him look more like the earlier sages who
founded and ruled Zhou Dynasty or even the still more archaic states
which preceded it. (Michael Nylan, “The Chin wen/Ku wen Controversy
in Han Times,” T’oung Pao, 80 (1994), p. 83-145.)

See David McMullen, State and Scholars in T’ang China (Cambridge:
Cambridge University Press, 1988), pp. 89-92 and 177-178).

It is unclear whose works are being refuted here, but the sound of waves
is likened to the voice of the Buddha in the Lotus sutra (T 9.58a). The
Record of Elucidation may refer to the Lii ershier mingliao lun {£_+
“HHT @ (Treatise Elucidating Twenty-Two Vinaya Stanzas; T 24, no.
1461), the composition of which is attributed to Buddhatrata {f[? 5% 4
%, translation attributed to Paramartha [E#f. It is a Vinaya treatise of
the Sammitiya [F &5, who were one of four branches of the Vatsipu-
triya school 415 of Sthaviravada Buddhism. It comprises twenty-two
verses and a prose commentary on them, analyzing the categories of the
Vinaya. In the space of these twenty-two verses, about sixty-five points
are mentioned that one must be mindful of in the observance of the dis-
cipline. This is the only extant Vinaya work of the Sammitiya school.
Related texts are T 1618 and 2031. See also Bhikshu Thich Thién Chau,
The Literature of the Personalists of Early Buddhism, translated by Sara
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Boin-Webb, Buddhist Tradition Series Volume 39 (Delhi: Motilal Banar-
sidass, 1999), 117-122. [DDB: Michael Radich, Nyanatusita].

See Zanning’s preface to the Song Gaoseng zhuan (T 50.709a). According
to Zanning’s preface to the Seng shiliie (T 54.235a), Zanning received a
commission from the emperor to compile both the Song gaoseng zhuan
and the Seng shiliie early in the taiping xingguo era (976-984). After the
Song gaoseng zhuan was completed in 988, Zanning was commissioned
to the Eastern Monastery B<F in his former district of Wuyue, to take up
in earnest the task of compiling the Seng shiliie, completed in the second
year of xianping (999).

Chen Yuan, Zhongguo fojiao shiji gailun (Beijing: Kexue chuban she,
1955), pp. 35-36, claims that Wang has mistakenly attributed this as
a separate work that is in fact Zanning’s contribution to the Sanjiao
shengxian shiji mentioned previously.

A list of known works attributed to Zanning is provided by Makita, “San-
nei to sono jidai,” pp. 109-110. There will be occasion to consider the
place of the Seng shiliie in the context of Zanning’s overall scholarship
below.

Xiaochu ji 20.137b. These were leading positions in the administration
of Buddhist affairs. Left and right were designations to individuals of
the same rank, except left took precedence over right in prestige. Later
records claim that Zanning was transferred to the more prestigious posi-
tion of Buddhist Registrar of the left precincts in the third year of xian-
ping (1000) (Shimen zhengtong, XZJ 130.450d). Zanning’s comments on
the office of Buddhist Registrar are found in the Seng shiliie 2 (T 54.243a-
b).

Based on the assumption of allegiance to central (i.e., imperial) author-
ity, Zanning allegedly served fifteen emperors during the Five Dynas-
ties and Song period. While technically correct in the sense that Wuyue
princes pledged formal allegiance to various Five Dynasties “emper-
ors” in the north, Zanning’s “service” to these emperors was indirect
to say the least. Zanning directly served under various generations of
largely autonomous Wuyue rulers until 978 when Prince Zhongyi for-
mally ceded his authority over Wuyue and the region came under direct
Song control. Zanning’s role as Wuyue’s leading diplomat at this time
brought him into direct contact with Emperor Taizong, whom Zan-
ning served in official capacities until the emperor’s death in 997. Zan-
ning also served directly under Emperor Zhenzong, who reigned during
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Zanning’s final years. As noted above, Zanning reached his highest level
of official appointment under Zhenzong’s rule.

Xiaochu ji 20, 138a. Reference to the ‘grand plan’ (hongfan i) links
the accomplishments of the Song emperors with those of the legendary
sage-emperor Yu f; see the Hongfan chapter of the Shu jing & 4% (James
Legge, tr., The Book of Historical Documents, The Chinese Classics, Vol.
I, pp. 320-44).

Xiaochu ji 20.138a.

On this topic, see Jan Yiin-hua (Ran Yunhua), “Buddhist Historiography
in Sung China,” Zeitschrift der Deutschen Morgandlindischen Gesellschaft
114 (2), 1964, pp. 360-81, who writes (p. 362): “When we turn to the Bud-
dhist historical writings of the Sung period, we find a large and unprece-
dented number of works.... In this great movement of Buddhist histori-
ography, Tsan-ning (Zanning) occupied a special place, because he was
the earliest and most influential writer amongst Buddhist historians.”
An edition of the Zutang ji, compiled in 952 with later additions, was
published by Yanigida Seizan based on the Korean edition contained in
the library of Hanazono University (Taibei: Guangwen shuju, 1972). The
Jingde chuandeng lu, compiled in 1004, is contained in T 51, no. 2076. For
the circumstances surrounding the development of Chan transmission
histories, see Griffith Foulk, “The Ch’an Tsung in Medieval China,” The
Pacific World, New Series no. 8 (Fall 1992), pp. 18-31.

The Fozu tongji, compiled in 1269, is contained in T 49, no. 2035; the
Shimen zhongtong in the Xuzang jing, vol. 130 (X 75, no. 1513). For dis-
cussions of these works, see Jan, “Buddhist Historiography,” pp. 370-72;
Takao Giken, Sodai bukkyoshi no kenkyi (A Study of the History of Bud-
dhism in the Song Dynasty), (Kyoto, 1975), ch. 8; and Koichi Shinohara,
“From Local History to Universal History: The Construction of the Sung
T’ien-t’ai Lineage.” in Peter Gregory and Daniel Getz, eds., Buddhism in
the Sung, pp. 524-576.

X 75-1513.353a15.

X 75-1513.353a17-18.

X 75-1513.353a18.

X 75-1513.353a19-20.

Liixue {££2 could also refer to the study of the Buddhist vinaya, a sup-
position that would indeed make sense in Zanning’s case but for the fact
that the Long Gonglin referred to here, as recipient of a jinshi degree, is
clearly versed in secular, not Buddhist knowledge.

X 75-1513.353a2-4.
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X 75-1513.353a6. Zanning’s service in these two positions in Wuyue was
also noted in Wang’s Preface (see above).

100. Zhiyuan hailed from Qiantang (Hangzhou), as did Zanning, and like-

101.

102.

wise excelled in the study of Confucianism. As a Buddhist, he was
affiliated with the Tiantai school. A prolific author, Zhiyuan’s writings
include commentaries on major Mahayana sutras: the Heart sitra, the
Amitabha siitra, the Nirvana sitra, and the Vimalakirti siitra; as well as
the Xianzhu bian (Writings on the Quiet Life?).

From a statement in a farewell preface by Zhiyuan for Shuji [iF.
#& recorded in Song Jin Yuan wenlun K& IC R (Beijing: Renmin
wenxue chubanshe, 1984), 16-18; Bol, tr., This Culture of Ours, p. 166
(with minor changes). According to Zhiyuan, there were monks even
more extreme, who in imitation of Han Yu “attacked their own teach-
ing and honored ru” (Bol, p. 408, n. 92).

Zhiyuan’s association with Zanning’s image was based on shared ideas
regarding the Buddhist role in China. How this role was conceived indi-
cated the way in which both Zanning and Zhiyuan reconciled Bud-
dhism and guwen aims. In a statement attributed to Zhiyuan, Zhiyuan
compares his teaching (dao) to a three-legged ding vessel, with the three
teachings (sanjiao) as the legs. If one leg is missing, the vessel will fall
over (Shengsong jiatai pudeng lu BERFZZ= 5 1& 5% 1, Huangdi shu £
¥ 25 (Letter to the Emperor); Xuzang jing 137.1c). Zhiyuan’s analogy
may be read as a concise summary of Zanning’s position in his con-
clusion to the Topical Compendium of the Buddhist Clergy, where he
speaks of the “grand strategy (dayou Kiik) of the three teachings” (T
54.255a), where it phrase appears in the context of Zanning’s defense
of Buddhism at the Song court as an integral component of imperial
support for the three teachings. The “grand strategy” is Zanning’s own
way of speaking about the “great plan” (hongfan) that Wang Yucheng
mentioned in connection with Zanning’s loyal service to the empire
in his preface. The meaning of the term dayou, like hongfan, is asso-
ciated with its appearance in the Zhou guan f&E (Officers of Zhou)
chapter of the Zhou shu (Documents of Zhou) in the Shu jing, (Legge,
tr., p. 525), where the “grand strategy” refers to the plan of the Zhou
king in establishing government policies, a strategy based on a study of
ancient precedents established by Yao and Shun. For more information
on Zanning’s argument for Buddhism as a component of Chinese wen,
see my “A Buddhist Response to the Confucian Revival,” pp. 36-47.
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X 75-1513.353b1-3: AR AT - ARMLEMK - IEHIKESE - 10
{4 - BRI FEERL - Bawin ot - DHEERTE - [EEGRIs -
This text is not mentioned elsewhere. Since the majority of Zanning’s
writings are no longer extant, there is no way to ultimately resolve
the issue, but the list of titles attributed to him suggests that Zanning
was not actively engaged in the level of administration involving such
groups. It is most likely an attribution reflecting the importance of
Associations and Dharma Gatherings to Buddhist communities at the
time the Orthodox Transmission was written.

On Buddhist Societies in the Song, see Daniel A. Getz, “T’ien-t’ai Pure
Land Societies and the

Creation of the Pure Land Patriarchate,” in Gregory and Getz, eds.,
Buddhism in the Sung, pp. 477-523.

James T.C. Liu, Ou-yang Hsiu: An Eleventh Century Neo-Confucian
(Stanford, Stanford University Press, 1967), p. 142.

From the essay “On Fundamentals” cited from Wm. Theodore de Bary,
et. al., Sources of Chinese Tradition (New York: Columbia University
Press, 1960), p. 442.

Liu, Ou-yang Hsiu, pp. 165-66. The Buddhist monks in question were
Jianyu, Biyan, and Weiyan. As Liu points out (p. 167), this does not rep-
resent a contradiction in Ouyang Xiu as much as it does an application
of “the gradual social approach outlined in “On Fundamentals” to his
own dealings with some Buddhists.”

Guitian lu fEH$E 1 (Sibu jiyao ed., p. 1) The Guitian lu is a collection
of miscellaneous stories about the early Song court and the officials
that served there. The fact that the story is the first one to appear in
the collection highlights its prominence. It is related in the Orthodox
Transmission (X 75-1513.353b11-13) in slightly abbreviated form.

X 75-1513.353b13-14.

Mount Tianzhu X[ [[was the site of a leading temple in Hangzhou,
the capital of the Southern Song.

The Xiaochu ji /N& £ is contained in the Sibu congkan VUE[EET)
(Shanghai, 1965). The preface for Zanning is in fascicle 20 (see also
China Text Project, http://ctext.org/wiki.pl?if-en&chapter=417347&
remap=gb).

I follow other sources, including Zanning’s own preface to the SSL, in
reading hui Z “wisdom” instead of hui X “benefit” or “confer kind-
ness.
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Referring to the region around the Bohai sea between Liaoning and
Shandong provinces.

Currently Deqing /%% county in Huzhou i, Zhejiang province.
The translation of zuxuan fH¥5 is tentative. Xuan g refers to an orna-
mental bejeweled belt.

A bieshu jl|% (alternate pronunciation, bieye), translated here as
“country villa,” in one definition suggests a barn used for gathering the
harvest in. Another is a residence for peasants and people of the lower
classes. A treatise “On Farming” (Nongshu 225 ; Congshu jicheng #53
ed., pp. 1-10) written by Chen Fu? [%{ (- =) in 1149 recommends that
families engaged in agriculture erect a cottage, in addition to their prin-
cipal residence, in the center of the fields, where people are instructed
to move to during the intensive labor months to supervise and provide
supplies for the farm workers.

A mistake for Mount Jin’e £:§&11] (Golden Goose mountain), located
at the city of Leping in Jingdezhen county, Jiangxi prefecture.

The sixteenth year of the sixty-year cycle for measuring time in China.
There is confusion in the rendering of dynastic years here. In fact, the
official end of the Tang dynasty was the fourth year of the tianyou era
(907). The sixteenth year of tianyou corresponds to 919. The official
year of Zanning’s birth should be the fifth year of the zhenming era in
the Later Liang dynasty (919).

See the entry in DDB: Vinaya of the Four Categories. (Skt. Dharmagup-
taka-vinaya, Caturvargiya-vinaya) The Sifen lu; 60 volumes, T 1428,
K 896. The influential Vinaya text transmitted from the Dharmagupta
school j£jE &0 Translated by Buddhayasas {f5fZH[S4 (408-413 CE) and
Fonian “Z{#i7& (412-413 CE).... This work investigates the origins and
causes by which the pratimoksas JJ7ZEF& /K X enumerate the offenses
of the precepts of the bhiksus and bhiksunis—especially distinguish-
ing the reasons for the lightness and heaviness of punishments. There
is also detailed explanation consisting of two parts (skandhaka) deal-
ing with various concrete regulations concerning activities of everyday
life, of ceremonies, rules of behavior. These are divided along the lines
of stopping of evil [F5£, and the cultivation of goodness {FZ. These
explanations are given in four parts, from which the text derives its
name.

For the monks: the four grave offenses VUf72E55,%, the thirteen
crimes against the samgha = %%, the two indeterminates —“f
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TE 77, the thirty offenses requiring expatiation and forfeiture =~
¥&F8£, the ninety offenses requiring expatiation J|,+EFEE, the
four offenses regarding meals VU$E4:JE 7%, the hundred admonish-
ments for polishing conduct 22277, and the seven methods for
resolving disputes - J§F/2%.

For the nuns: the eight grave offenses (JBfF)/\FF4E5R2%, the
seventeen crimes against the samgha (JEf3) - {4758%, the thirty
offenses requiring expatiation and forfeiture (JEf3)=-&FEx,
the 178 offenses requiring only expatiation (JE/3) 5t /\ EFEE,
the eight offenses regarding meals (JEf#)/\¥&2/E/%, the hundred
methods of polishing behavior (JE{E)E 28 £, the seven methods
of resolving disputes (JE{#) T J#EF £, From here, the text is divided
into explanatory sections, called skandhaka #&fZ. These sections
deal with the following items, extending through the remaining
sections of the text: ordination 77, teaching the precepts 7K,
and retreats Z7/&.

The third part continues with these explanations, including teach-
ings regarding self-indulgence H &, regulations on the use of
leather goods 7, clothing 17X, medicines %%, handling of clothing
during the retreat #M%FHARTK, struggles between persons B,
admonitions of improper behavior H&Jf7, rebuking quarrelsome
monks M E, correction of minor crimes A, remedies for those
who conceal their crimes 7&}&, dealing with offenses not treated at
the uposatha 7, the destruction of the samgha Hf{i4, resolution of
disputes JzF, reception of the nuns precepts [ [ JE, ritual perfor-
mances £, residence, boarding, bedding, etc. [54%, miscellany 3
(tools, implements and so forth), precepts theory £/ (history of
the development of the precepts and so forth), treatment of special
occurrences #5f, technical terminology EEJE#S—. Although the
number of precepts are generally explained to be 250 for monks in
Buddhism, it is actually only this text that teaches that number—
along with 348 for nuns.

122. Nanshan Fg1l] literally refers to the “Southern Mountains,” an abbrevi-
ation for the Zhongnan Mountains (Zhongnan Shan #%F5(1]), a moun-
tainous area located south of the Tang Dynasty FF&f capital Chang’an
% The Nanshan Vinaya (Nanshan li FgLLI{#) refers to the reputed
founder of the Nanshan Vinaya tradition, the Tang-dynasty monk

Daoxuan 35, who worked in this area.
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The translation of the titles here and following are indebted to Hucker,
A Dictionary of Official Titles in Imperial China.

Literally giecuo U] means “cut and polished” or “honed,” referring to
learning through interaction.

Regarding Huizheng and the wenge style of literature, see Makita, “San-
nei to sono jidai,” p. 129, n. 30. Zhiyuan®'[E] (976-1022), an active
teacher of guwen to other monks, wrote a “Preface to the Independent
Works of the Buddhist Huizheng” (Foshi huizheng bieji xu {5 E{F
HEEFF), contained in Xianju bian BffE4H 10 (X 56.881a-b). According
to Zhiyuan’s preface, Huizheng learned guwen from one Sun Xi {475
and supported the traditional style of classical studies. He wrote tomb
inscriptions for Daofu &Y, (868-937) and Quanfu 45 (882-947) (see
Song gaoseng zhuan 13 [T 50.787a-b and b-c]) where he has the title
“Buddhist Superior” (sengzhu ¥ F). Makita speculates that Huizheng
may be the same person as Xijue 54, whose biography is recorded
in Song gaoseng zhuan 16 (T 50.810b-c). A very brief biography of
Huizheng is found in the Shiguo chunqiu 89, p. 1293.

Gonglin appears in the Orthodox Transmission as Long Gonglin FE3£
#%, a jinshi recipient from whom Zanning allegedly becomes versed in
the study of law (liixue {#£2).

The second of the three periods of the Dharma according to Buddhism,
when teachings resemble{4/%those of the true Dharma taught by the
Buddha, the correct Dharma 1F7, and prior to the period of the degen-
erate Dharma K J£.

Su Yijian (958-997) was a Northern Song writer and poet. He is known
for his summary of paper making practices, in a monograph, “Pedigree
of Papers,” in his Four Treasures of the Study (The Editorial Committee
of Chinese Civilization: A Source Book, City University of Hong Kong,
China: Five Thousand Years of History and Civilization, p. 563).
Following the literary meaning of ting i (a variant of §&), “to allow.”
For a depiction of Bai Juyi (772-846) and his society of nine elders, see Ma
Xingzu’s (fl. Ca. 1131-1162) painting “The Nine Elders of Fragrant Hill”
in the collection of the Freer/Sackler Gallery of the Smithsonian Institute
(http://asia.si.edu/collections/singleObject.cfm?ObjectNumber=F1982
.35); consulted Oct., 2014.

One of the most important titles of imperial history, the Chief Minister
(shangshu 15Z) headed a top-level administrative agency in the cen-
tral government’s Department of State Affairs that included the Min-
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istries of Personnel, Revenue, Rites, War, Justice, and Works (Hucker
no. 5042).

One of the category of prestigious officials called Remonstrance Offi-
cials whose principal function was to attend and advise the emperor,
and especially to remonstrate with him about what they considered
improper conduct or policy; those prefixed with Left were members of
the Chancellery, as opposed to the Right who were considered mem-
bers of the Secretariat (Hucker no. 831).

In other words, the imperial bodyguard (Hucker nos. 1163 and 1164).
Common title for 2" tier executive officials of central government
agencies headed by Chief Ministers (Hucker no. 5091).

The Chamberlain for Ceremonials was in charge of the great state sac-
rificial ceremonies, especially at the Imperial Ancestral Temple and at
imperial mausolea (Hucker no. 6137).

A major unit in the Ministry of General Administration or Ministry of
Works, responsible for construction and maintenance of fords, boats,
bridges, dikes, dams, irrigation canals, grain mills, etc., and for the
supervision of state grain transportation by water (Hucker nos. 5507
and 5508).

Auxiliary was the title of someone, normally an Academician, who was
assigned ot an agency (Hucker no. 933).

Established in 988 as the archive or library commonly serving the Three
Institutions——Institute for the Glorification of Literature, Academy
of Scholarly Worthies, and the Historiography Institute——together
known as the Academy for the Veneration of Literature; where official
documents were deposited after the death of an emperor (Hucker no.
4578).

Hucker no. 2100.

Hucker no. 1642.

His jiayuan %% [&, literally his home and garden/park.

Literally, a “drawing/painting event,” but given the description that fol-
lows, not limited to graphic arts.

Another possibility would be to read guo ££ as wei &, “The Master,
unafraid, remained [in the capital].”

At the time the preface was written (ca. 1000).

Only the rules of three sovereigns are listed.

There were actually three emperors in the Later Liang dynasty, but
only the reign of the last one, Emperor Mo (r. 913-923), would have
overlapped with Zanning’s life.
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The yingshun and gqingtai eras do not correspond to the reign of
Emperor Zhuangzong, and inexplicably missing is the reign of Ming-
zong (r. 926-933).

The “grand plan” is a term indicating the aims and goals of imperial
reigns, as set out in policies and programs.

Reading the character here as a mistake for Z, which is by no means
certain.

A category adopted from the Shi ji and other dynastic histories to doc-
ument the biographies of leading dynastic families or lineages.
Especially in works like the Song Gaoseng zhuan, a Buddhist biograph-
ical record written in the dynastic history style of the “hereditary
houses.” See Welter, “Sima Qian’s Influence on Chinese Buddhist His-
toriography,” International Conference on the Chinese Historiogra-
pher Sima Qian, sponsored by the Society for the Study of Chinese
Biography.

2% is a variant of £2.

Some versions have shuai %= for liang F.

Reading chu 1| for shao 70>, which seems to be a transcribing mistake.
The Shimen zhengtong FE[1E4% is contained in the Taiwan reprint
edition of Zokuzokyo, the Xuzang jing & 4% (for Zanning’s record,
see Vol. 130.450c-451a; CBETA X 75.353a-b).

According to the Xioachu ji, the Gao family migrated to Deqing county
in the Wuxing region at the end of the Sui dynasty (581-618).

Xiangfu Monastery is located in the current Mount Xiaoling /N&&( [ [dis-
trict of the city of Wuxi #£§% in Jiangsu province.

According to the Xiaochu ji, he also studied the fourfold vinaya and
mastered the Nanshan Vinaya [tradition] on Mount Tiantai, in addition
to receiving full ordination.

Literally, “cut and polished” (giesuo UJi).

According to the Xiaochu ji, Zanning obtained his literary style from
Huizheng, and his poetic technique from Long Gonglin (identified
there as simply, Gonglin).

The Shimen zhengtong has jian 7, which makes little sense, I follow
the Xiaochu ji, which has chao ¥

The meaning of qi xuan =& (seven declarations or pronouncements)
is unclear to me.

Tao Gu (903-970) has a record in Song shi 269. He is depicted in a
painting by Tang Yin (1470-1523), “Tao Gu Presents a Poem” (http://
vr.theatre.ntu.edu.tw/fineart/painter-ch/tangyin/tangyin-01.htm). This
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is odd considering that Tao Gu was already dead by the time Zanning
arrived at the Song court.

Evidently these were important scholar officials at the Song court.
Zhidun (314-366) was a Buddhist monk and scholar who was a confi-
dant of Chinese government officials; see Ch’en, Buddhism in China,
pp. 65-67.

Su Yijian, the Northern Song writer and poet, was referred to in the
Xiaochu ji, above

Later on, Qiantang became known as Hangzhou.

Duke Wen Zhen S E/Y; see the Xiaochu ji.

Huiyuan (334-416) was a famous Buddhist prelate who formed a com-
munity dedicated to rebirth in the Pure Land; see Ch’en, Buddhism
in China, pp. 106-108 and p. 343. For fuller treatment, see Kenneth
Tanaka, The dawn of Chinese Pure Land Buddhist Doctrine: Ching-ying
Hui-yuan’s Commentary on the Visualization Sutra (Albany: State Uni-
versity of New York Press, 1990); and E. Ziircher, and Stephen F. Teiser,
Buddhist Conquest of China: The Spread and Adaptation of Buddhism in
Early Medieval China (3rd Edition) (Boston, MA: Brill Academic Pub-
lishers, 2007), pp. 204-53.

Prince Wenxuan was a prominent and influential official at the Qi
court, also known as Xiao Ziliang & & (460-494). Prince Wenxuan
was a son of Emperor Wu of the Southern Qi dynasty (440-493) known
for preaching the Dharma and caring for the souls of the deceased. He
was also known for his patronage of the arts; see Ping Wang, The Age of
Courtly Writing: Wen Xuan Compiler Xiao Tong (501-531) and His Circle
(Leiden: Brill, 2012), pp. 124-132. Regarding him, see Nan Qi shu F§72%
2 40; Nan shi B9 52 44; GHM] 19 (T 52.232b-234a); and the Poxie lun Hi
H35m 2 (Treatise on Refuting Error; T 52.485b21). There is a monograph
in German on Xiao Ziliang by Thomas Janzen, Héfische Offentlichkeit
im frithmittelalterlichen China. Debatten im Salon des Prinzen Xiao Zil-
iang [The Courtly Public Sphere in Early Medieval China: Debates in
the Salon of Prince Xiao Ziliang] (Freiburg i.Br.: Rombach, 2000; Rom-
bach Wissenschaft / Reihe Historiae; 11), which is being prepared for an
English manuscript version, Courtly Culture and Political Life in Early
Medieval China: Debates in the Salon of Prince Xiao Ziliang (publisher
unknown). “Pure Abiding” (jingzhu;${F) refers to the ritual confession
of transgressions on uposatha days, dedicated to cleansing the defiled
mind. The Qi taizai jinling Wenxuan wang faji lu 25 K52 E T AL



80

171.

172.

173.

174.

175.

176.

177.

THE ADMINISTRATION OF BUDDHISM IN CHINA

(CSZJJ 12; CBETA T 55-2145.85b-86a) contains notifications of several
vegetarian banquets sponsored in conjunction with uposatha rituals.
Sengyou is mostly famous for his Catalogue of Records Concerning the
Tripitaka (Chu sanzang jiji); see Ch’en, Buddhism in China, p. 373. For
a fuller account, see Arthur Link, “Shih Seng-Yu and His Writings,”
Journal of the American Oriental Society Vol. 80, No. 1 (1960): 17-43,
containing translations of Sengyou’s record in the Gaoseng zhuan, and
his preface to the Chu sanzang jiji.

At least, this is how I make sense of the use of jin #T in this sentence.
According to Soothill (p. 257), an assembly for offerings on the night
of gengshen BFEf (the fifty-seventh of the sixty day cycle) to an image
in the form of a monkey, the shen symbolical animal. This is a Daoist
rite adopted by Buddhism. See also Mochizuki, Bukkyo daijiten vol. 1-6,
1051b.

Based on Daoist influences on Chinese mythology, the so-called “three
Peng’s” (san peng —%%) —— also known as the “three [haunting]
corpses” (san shi =J™) or “three insects/vermin” (san chong =H) —-
inhabit human bodies. As related in Taiping Guangji 28: “The Peng’s
are names for the ‘three corpses’ that constantly inhabit the human
body and investigate and examine one’s misdeeds. On each gengshen
day, they report their findings to the Supreme Lord (shangdi or God
on High). Because of this, learned adepts (xuexian £2{l[[) make arrange-
ments beforehand to vanquish the three corpses. This is the way the
immortals have succeeded in dealing with them. Failing this, no matter
how hard one tries, it is to no avail.”

Kai’an, otherwise known as Wu Keji (1139-1214), was a compiler of
the Shimen zhengtong. He passed away before its completion, and
it was finished by Liangzhu Zongjian E %578, Notice of this is
provided in Marcus Bingheimer, “Writing History of Buddhist Thought
in the Twentieth Century: Yinshun (1906-2005) in the Context of
Chinese Buddhist Historiography” (http://www.globalbuddhism.org/1
0/bingenheimer09.htm). For a record of his life, see Fozu tongji 17.
Literally, the “Record of Returning to the Field,” the Guitian lu is
Ouyang Xiu’s EXf5{Zretirement memoir. For Ouyang Xiu’s account,
see Guitian lu 1, which corroborates the characterization here, with
minor variation.

That is, during the reign of Emperor Taizong (r. 976-997), after Emperor
Taizu (r. 960-976) had passed away and his reign was finished.



CHAPTER 2

THE ToricAl, COMPENDIUM
OF THE BUuDDHIST CLERGY:
BACKGROUND AND INTENT

INTRODUCTION

One would expect a work covering a millennium or more (if one assumes,
as Zanning does, a date where astrological signs of the Buddha’s birth
were witnessed in China in the early Zhou dynasty) of Buddhist history
in China to be massive in scope. The Dasong Seng shiliie (A Topical
Compendium of the Buddhist Clergy compiled in the Great Song Dynasty;
abbreviated as Seng shiliie) is indeed that, but we should be reminded
here that this is a “topical compendium,” more literally an “outline
history” (shiliie 52H£), and an otherwise massive scale has been reduced
to the size of a handbook. The purpose of this handbook is to inform the
emperor and his officials of pertinent facts regarding Buddhism in China
useful for the administration of the samgha, the knowledge of which
was particularly acute at the beginning of the Song dynasty. After years
of turmoil, major societal upheavals left knowledge of many of China’s
cultural traditions and practices unknown. Indeed, the sponsorship of
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early Song emperors of major compilations relating to aspects of China’s
traditional knowledge was precisely aimed to fill this gap. The Seng shiliie
was conceived in this context. It was a text commissioned by Emperor
Taizong to provide relevant information about Buddhism—-its history,
practices, customs, rituals, and so on—-to the administrative elite, so
that they could undertake their tasks with a modicum of knowledge
on a subject of contemporary relevance. With the reintegration of the
empire, Song rulers faced the task of harmonizing its various ideological
strands, under the rallying cry of wen 3Z, the culture of letters. One
important strand of Chinese wen was Buddhism, which continued to
flourish, even to the point of domination, in many regions in the south.
In conjunction with the fragmentation of China from the late Tang was a
tendency toward regionalization, and the regionalized Buddhism forms
that developed were not always consistent when it came to matters of
rituals, customs, and practices. In this regard, the Seng shiliie fulfills an
important role for those charged with administering Buddhism. On the
one hand, Zanning takes care to note discrepancies as they occur, helping
administrators adjudicate differences according to the context where they
occur. More importantly, however, Zanning himself often adjudicates
on the viability of different customs and practices, pronouncing the
correct standard according to Buddhist teaching and tradition, and on
the limits of what may be tolerated. By doing so, Zanning sets standards
for orthodox Buddhist practice among the Song elite. This is not to
suggest that compliance was always forthcoming, as local and regional
preferences might prove effective in resisting or ignoring government
models, not to mention groups of Buddhist practitioners whose practices
and customs defied standard formulations. Nonetheless, the models for
appropriate practice suggested in the Seng shiliie provided effective
reminders of what correct Buddhist practice was supposed to be from
an official government standpoint.

A word on the translation of the title shiliie as a “topical compendium,”
instead of the more literal (and more commonly used) “outline history”
or “historical outline.” A glimpse of the contents of the Seng shiliie readily
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suggests that the guiding motif for the compilation is not history, as such,
but a range of topics relating to Buddhism. This is confirmed by Zanning
in his preface, who explains that upon receiving the imperial request to
compile a history of the Buddhist clergy, “proceeded to establish a list
of topics and to seek out materials that fit the category [in question],
beginning with the date of the Buddha’s birth and the flow and spread
of doctrinal teachings, followed by matters pertaining to various duties
in the administration of the three treasures, completely covering all of
them, together forming a work in three fascicles.” Each topic comprises
a separate section (or entry), listed at fifty-nine (not including appended,
or sub-sections) and spread over three fascicles. The appended sections
comprise separate entries indicated by their own topic headings. In
some cases, the appended sections clearly pertain to the section it is
appended to. For example, section 21, “The Transmission of Meditation
(Chan) and Contemplation Techniques [to China]” is followed by an
appended section, “The Separate Establishment of Chan Dwellings.” In
other cases, a discussion pertaining to Buddhist monks is followed by
one pertaining to Buddhist nuns on the same topic (for example, section
28 “Instituting Buddhist Rectors” is followed by an addendum “Rectors
for Buddhist Nuns”). In still other cases, however, topics and addendums
bear little connection to each other. For example, section 4 on “Building
Monasteries” has two addendum, “Bathing the Buddha” and “Buddhist
Image Processions,” while section 23 “Transmitting the Esoteric Canon”
has an addendum on “Non-Buddhist Learning.” Counting sections and
addendums, there are seventy topics covered in total.

An examination of the contents reveals that fascicle one is concerned
primarily with the propagation of the Buddhist faith in China, fascicle
two with the institutional history of Buddhism in China, and fascicle
three with the social history of Buddhism in China. It can be noted that
this also coincides with the assessment of the Seng shiliie by Katsumura
Tetsuya in A Sung Bibliography.” In addition to these concerns, there
are two other recurring foci in the Seng shiliie that can be observed.
The first is the attention given to early Song dynasty practices and
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conventions. Nearly all sections end with observations pertaining to
current examples relating to the topic in question, so as to bring the
discussion to a relevant conclusion, with recommendations regarding
appropriate practice for bureaucrats to follow. The second is the attention
given to nuns. While Buddhist nuns are decidedly not treated as equals
to their male counterparts in the Seng shiliie, and when Zanning speaks
of the Buddhist clergy he is usually referring essentially to Buddhist
monks, several sections contain addendums that speak specifically to
the practices and conventions of Buddhist nuns. And while the ultimate
significance of this is debatable, it does signify a recognition of the female
Buddhist clergy and not a complete absence that is more typical of works
of the period, whether Buddhist or non-Buddhist, than not.

There is, finally, a larger intention at work in the Seng shiliie. To read
it as simply a handbook for officials looking for guidance regarding
things Buddhist, proper practices, ritual protocols, and so on, is to miss
Zanning’s underlying motive. Within the parade of historical precedents
for determining correct Buddhist standards is a an argument for Buddhist
inclusion, that given its long history and established practices, Buddhist
institutions and the activities sanctioned therein are vital to Chinese
culture. Buddhism is no longer a foreign religion, as critics attest, nor
is it a marginal presence to be tolerated; over the course of its history
it has assumed a leading and essential role in Chinese affairs, including
the conduct of imperial rites and ceremonies. Embedded in Zanning’s
discussion and in the array of precedents he produces is an argument
for the inclusion of Buddhism in China’s wen tradition. It is not out of
line to suggest a grand motive in Zanning’s compilation. New dynasties
often participate in “invention of tradition” exercises.” The founding
emperor of a dynasty is charged with establishing the rules and protocols
of his regime, and often resorts to a hallowed past as rationale for their
innovations. The magnitude of this invention was particularly large in the
Song dynasty, when the task of restoring (i.e., inventing) culture was acute
following decades of political upheaval and social disruption.* Confucius,
who characterized himself a transmitter (shu #it) of cultural values rather
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than an innovator (zuo E),” is a classic example of innovation in the
name of reviving past cultural values. In the early Song dynasty context,
Zanning seized the opportunity to reinvent Buddhist tradition as an
integral component and willing accomplice of the Chinese imperial
mission, while claiming to invoke past traditions to validate it.

IMPLICIT ARGUMENT FOR BUDDHIST INCLUSION IN THE

“GRAND STRATEGY OF THE THREE TEACHINGS”6

At the beginning of the Song dynasty, questions regarding the proper
role of Buddhism swirled through court circles, particularly given that
the previous dynasty, the Later Zhou, mounted a massive suppression
of Buddhism in 955. Literati from that period who served at the Song
court held lingering suspicions regarding the viability of Buddhism on
Chinese soil. In theoretical terms, the question was simple: how would
the emperor, as Son of Heaven, be regarded vis. a vis. the Buddha, the
lord of the universe. Zanning’s attempts to influence imperial policy are
vividly represented in two episodes regarding him and the emperor’s
relationship with the Buddha. The first episode, preserved in Buddhist
sources, reads as follows:

The monk Zanning accompanied the King of Wuyue (Qian Chu)
to the [Song] court. The Emperor [Taizong] conferred on him the
honorific title “Great Master, Expert in Wisdom,” ordered him to
dwell at the Tianshou Monastery KE=F in the Eastern Precincts
[of the capital], and commanded him to write a history of the
samghaft 5. The following year, [the emperor] ordered Zanning
to go as an official courier to the [stiipa containing] relics (Sarira
4> F1]) of the true body of Sakyamuni Buddha on Mt. Ayuwang []
BELL (King Asoka) in Mingzhou. He entered the inner sanctum,
made offerings, obtained a portion of the relics [and returned to
the capital]. With these, an eleven-storied pagoda was built on
a site at the northwest tower of Kaibao Temple FAE <7, at the
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base of which was built a “heavenly palace” (tiangong K'=) to
inter the relics.”

In this instance, we see Zanning invoking the Asokan model of Buddhist
kingship, and suggesting its adoption by Song Emperor Taizong. In this
context, the relics offered by Zanning at the court of Taizong can be
construed as Zanning’s attempt to literally transplant the Wuyue model
of Buddhist-state relations, the Asokan model of Buddhist kingship, at
the Song court.

A second episode, taken from the writings of Ouyang Xiu, reveals the
more realistic approach adopted by Zanning after assuming tenure at
the Song court. It may be recounted as follows:

On an imperial procession to Xiangguo Monastery FH[EF
(Monastery for Assisting the Country) to worship the Buddha,
when the Emperor goes before the image of the Buddha to burn
incense he asks Zanning, “Should I perform prostrations or not?”

Zanning responds, “The Buddha of the present need not perform
prostrations to the Buddhas of the past.”

Being widely learned, eloquent, and unsurpassed in rhetorical
skill, the emperor concurred with Zanning’s opinion, and with a
smile nodded in agreement. As a result, it became the policy of the
Song government from then on to offer incense but not perform
prostrations (to the Buddha).?

However these episodes reflect Zanning’s motivations, the Seng shiliie
provides a summary of his perspective in the concluding section.’
Zanning’s plan for the Buddhist role in China may be compared to a
three-legged sacrificial ding [5! vessel. Each leg represents one of the three
teachings (sanjiao —#{). If one leg is missing, the vessel will fall over.
Zanning’s position is summarized when he speaks of the “grand strategy
of the three teachings” (sanjiao zhi dayou =%{ Kf)."* Zanning’s
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“grand strategy,” based on the aim of assuring a role for Buddhism in
China; it entails four propositions:

(1) The emperor, as the undisputed head of the Chinese state and
leader of Chinese society, is the legitimate supervisor of the
Buddhist religion;

(2) Buddhism is useful to the emperor for conducting affairs of state;

(3) Each of China’s three teachings-- Buddhism, Confucianism, and
Taoism-- have a legitimate position in the function of the state; and

(4) It is the duty of the emperor to supervise the activities of the three
teachings, and direct them in accordance with the aims of the state.

Elsewhere in the Seng shilile, Zanning argues for the inclusion of
Buddhism in China’s wen 3Z, or literary tradition, disputing the designa-
tion of Buddhism as a foreign teaching (waijiao 4/#%)."" Confucian defi-
nitions (following Han Yu ¥%#7) include Confucian classics, but exclude
Buddhist and Daoist works. The evaluation criteria is biased, Zanning
contends, and limited to works that follow a Confucian moral agenda
and posit Confucianism as the only true Chinese tradition. Zanning
requests that the evaluation of a teaching’s merits in the Chinese context
be assessed in other, non-Confucian terms--that they be discerned with
the “eye of wisdom” (zhiyan ZHR). Although Zanning suggests that this
new criterion is free of ideological bias toward any particular religious
or intellectual tradition, the eye of wisdom clearly has strong Buddhist
overtones.

The issue of Buddhist inclusion in the apparatuses of the Chinese
bureaucracy was also joined by Zanning. Zanning concedes that
Buddhism was initially treated as a foreign religion in China, and that
the Buddhist clergy was administered through the Court for Dependen-
cies (honglu si JEE=F), the central government agency responsible for
managing the reception at court of tribute bearing envoys, in other
words, the organ of the government responsible for matters pertaining
to foreigners. Eventually, however, it was decreed that Buddhist monks
and nuns be attached to the Bureau of National Sacrifices (cibu f5Zf).
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Henceforth, Buddhism was allowed into the inner sanctums, so to speak,
of Chinese culture, and given place of privilege as an integral component
in the execution of China’s most sacred rituals, the imperial sacrifices
and ceremonies of the Chinese state.

For Zanning, the positioning of Buddhism at the center of Chinese
state ritual was a natural development stemming from the role that
Buddhism had assumed during its long tenure in China. Zanning clearly
embraced a “domestication model,” suggesting that Buddhism had over
the course of time assumed the role of a Chinese, rather than foreign
religion within the broader context of Chinese culture and society. In
support of his domestication model for Buddhism, Zanning draws on
the analogy of evolving preferences for food flavoring and clothing
attire in China: spicy pepper, once thought of as foreign and exotic,
eventually became produced in China and became an accepted part of
the Chinese diet; leather boots, once associated with exotic wear, came
to be regarded as standard Chinese attire. Likewise, Buddhism, initially
regarded as a foreign religion and administered through bureaucratic
institutions charged with managing outsiders, came to be administered
through the Bureau of National Sacrifices and accepted into the inner
sanctums charged with executing the central rituals of Chinese culture
and society."?

Zanning’s proposal that Buddhism be accepted as part of China’s
cultural heritage was based on a perspective on Chinese traditions as
dynamic and evolving. Rather than accept some hypothetical “golden
age” which located China’s core values in remote antiquity, Zanning
argued that Chinese culture was dynamic and its values evolved over
time. No single age held exclusive access to the truth; truth advances
along with the changing dynamics of history and civilization, as viewed
through the lens of contemporary perspective. As Zanning observed:

[The meanings of] things differ according to the group [deter-
mining it], and [the meaning of] events changes in accordance
with the times. The one who regards the sage-kings of antiquity
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[as his model] (i.e., the current emperor) does not overlook the
deceptions of the past. The one who controls myriad lands (i.e., the

current emperor) has the prerogative to reinterpret the meaning
[of the model]."?

In Zanning’s vision for Buddhism, the clergy bore the responsibilities
and privileges of civil servants, and were administered in similar ways.
In the Song dynasty, the examination system became firmly entrenched
as the primary means to admission into the ranks of officialdom, and the
means to entrance into the Buddhist clergy, in Zanning’s mind, should
mimick this system. The Buddhist system envisioned by Zanning entailed
moving through five ranks (wupin 715h):"*

15

L. “Clergy Appointment” (sengxuan {3£),” when one meets the

required standards for scripture recitation (songjing :H%%¥) and
obtains a passing grade in the administered test;

2. “Removing Ordinary Clothing [to assume official duties]” (shihe
FE1#5), when one receives tonsure and dons the kasaya;

3. “Official Rank” (guanwei E{I), when one is granted the formal
and formless precepts by official decree ;

4. “Tathagata Representative” (rulai shi #[15<{i), when one lectures
on the teachings of the tripitaka; and

5. “Instructor of the People” (limin H [X), when one instructs people
at both Buddhist and non-Buddhist assemblies.

Elite Buddhists form a special category of Buddhist nobility, designated
by Zanning as “Buddhist junzi’ (famen junzi JKF9E ), suggesting their
association with the Confucian model of gentlemanly nobility, the junzi
#-F, the moral exemplar par excellence. As in the case of Confucian
officials and nobility, Buddhists are said to be unwavering in their support
for “king and country,” and are resolved in carrying out the imperial will.
The imperatives of the Buddhist clergy are to practice the Way for the
sake of the country, to protect the people and alleviate disasters,'® and in
these ways, contribute to the execution of the imperial mandate (i.e., the
“grand strategy”). Officially ordained monks, as Buddhist “bureaucrats”
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at officially designated government institution monasteries were charged
with fulfilling these tasks, and government monasteries carried out
routines that were determined by the imperial agenda.

As Buddhism faced its greatest period of crises in the early Song
dynasty, Zanning’s proposals epitomize the strategy for survival in
the face of mounting criticisms from a confident, resurgent Confucian
bureaucracy. While some Buddhists were wary of the degree to which
official Buddhist monks and institutions were co-opted into the Confucian
system of imperial protocols, Zanning vindicated imperial control over
Buddhist affairs, believing that increased imperial oversight was beneficial
to the Buddhist clergy as well."”

In terms of the wen 3Z revival, which the Song dynasty staked its
mandate on, Zanning argued against the exclusion of Buddhist wen from
the category of Chinese wen. As a Chinese tradition, China’s Buddhist
literature deserved to be included. In the early Song, aided by the strong
charismatic authority of Song emperors, support for wen was more
uniform, and it was feasible to argue for the expansion of wen categories
to include Buddhist wen. As views on wen became polarized, promoters
of guwen t3Z (classical wen, i.e., Confucianism) defined wen in highly
exclusive terms and restricted it to the Confucian literary tradition of
antiquity predating the arrival of Buddhism in China and the development
of Buddhist literary traditions. In this new climate, Zanning’s views
seemed anachronistic and fell out of fashion.

As the dynasty progressed, officials advocating guwen made significant
inroads at the Song court. Allies headed by Fan Zhongyan S ffué
(989-1052) succeeded in promoting active (youwei 5 %) governing based
on guwen policies, denouncing Buddhist and Daoist sanction of quietistic,
non-active (wuwei # %) governing. They refused to accept Buddhism
or Daoism as ethical teachings and strove to reform the examination
system to promote those whose ethical behavior and political idealism
conformed to guwen principles. Shi Jie 774} (1005-1045) set out to combat
the pernicious effect of Buddhism and Daoism on “true” morality. Ouyang
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Xiu BXF5{Z (1007-1072) made guwen criteria the pretext for passing the
imperial exams when he was appointed director of examinations in 1057.
To the extent that the guwen agenda gripped official opinion, Buddhism
was excluded from positive consideration.

EDITIONS OF THE SENG SHILUE

All extant versions of the Seng shiliie are based on the Southern Song
edition printed in 1144. While the text entered in Taisho shinshuu
daizokyoo (vol. 54, no. 2126) has generally been considered the most
critical edition available, the present translation is based on a corrected
version completed in consultation with the Japanese translation and
annotation, the So shiryaku by Makita Tairy6.'® While many key terms
were left untranslated by Makita, as kanbun JE X style renderings
following Japanese syntax readily allow, Makita’s version is extremely
helpful on two counts: in correcting punctuation mistakes in the Taisho
version and in providing references to pertinent sources in his anno-
tations. Further assistance in understanding the text, with additional
annotations and reference to relevant resources upon which the content
of the Seng shilie is either based or has bearing upon, is found in the
recent edition published by Fu Shiping."” Both sources are invaluable to
understanding and translating the text.

Currently available editions of the Seng shiliie may be categorized
as follows:*

1. The earliest surviving edition is the one contained in the library
of Shinpuku-ji E{&5F in Nagoya, Japan, containing a preface by
Fadao ;£#E indicating the year of publication as the fourteenth
year of the shaoxing era in the Song dynasty (1144). According to a
postscript by the twenty-eighth abbot of Tofuku-ji &5, Daido
Ichii K#E—LA, dated 1353 (second year of the bunna [or bunwa]
era), it was brought from China to Japan by the famous Japanese
monks Shéichi Kokushi BE—[|EM and Enni Ben’en [E|fFEYE] in
1241 (third year of trhe en’o era). The current surviving copy is
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from the reprint edition of Asano Kyubei ;%E} /X fLf# issued in
1680 (eighth year of the enpo era; referred to as the Enpo edition).”!

2. The edition published by Hanten kyosha 25 #1%1+ in the sixteenth
year of the Meiji era (1883), containing the corrections of Fukuda
Gyokai f&H 1T (referred to as the Fukuda edition).?

3. The edition contained in the library of Matsumoto Saburo fA4~ =
B[S (referred to as the Matsumoto edition), available through the
reprint of Nihon kichd tosho ehon kangyokai H A< & B [E R A
TI47€r issued in 1933.

4. The Jinling £f% edition, with correction, but no accompanying
information regarding the year of its publication or explanation
of its provenance (referred to as the Jinling edition). It is avail-

able through reprint from Xinwenfeng ¥ H ki #t in Taiwan,
issued in 1977.

The Seng shilile text is consistent throughout these editions, and there
are only minor discrepancies. In my translation and representation of
the text, I follow the Enp6 edition (# 1 above) and suggested edits by
Makita Tairy6 and Fu Shiping, where advisable.

Finally, a note on the translation: the translation of the Topical
Compendium of the Buddhist Clergy follows the text of CBETA, Taisho no.
2126, with edits suggested by Makita Tairy6 and Fu Shiping. Zanning's
interlinear notes and other comments in the text are indicated with their
being enclosed in < >.
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NOTES

See the Preface, below.

Yves Hervouet, ed. (initiated by Etienne Balazs), A Sung Bibliography,
356b (as Seng shih-liie).

Invoking the conception of Eric Hobsbawm & Terence Ranger, ed., The
Invention of Tradition (Cambridge University Press, 1983), the “invention
of tradition” refers to traditions which appear or claim to be old but are
of recent origin.

The impulse for restoration through collection is exhibited in the four
great encyclopedic works of the early Song: Taiping yulan ZSFHIEE
(Imperial Readings of the Taiping Era), a general encyclopedia; Taiping
guangji ] REEC (Extensive Readings of the Taiping Era), a collection of
gods, deities, fairies, ghost stories and theology; Wenyuan yinghua .3
YLEE (Finest Blossoms in the Garden of Literature), an anthology of poetry,
odes, songs and other writings; and Zefu yuangui fiit)ff 7C4E (Prime Tor-
toise of the Record Bureau), an encyclopedia of political essays, autobi-
ographies, memorials and decrees. (Regarding these works, see Johannes
Kurz, Das Kompilationsprojekt Song Taizongs (reg. 976-997), Peter Lang;
and “The Compilation and Publication of the Taiping yulan and the Cefu
yuangui,” in Florence Bretelle-Establet and Karine Chemla (eds.), Qu’est-
ce qu’écrire une encyclopédie en Chine?, Extreme Orient-Extreme Occi-
dent Hors série (2007), pp. 39-76. In the Buddhist context, there is the
Song gaoseng zhuan K54 {& (Biographies of Eminent Monks compiled
in the Song dynasty), an extension of the gaoseng zhuan genre that con-
tributes and updates the collection of biographical records associated
with Buddhist monks, as well as the novel approach to Chan biographies,
the Jingde Chuandeng lu 5=15{# & §% (Jingde era Record of the Transmis-
sion of the Lamp) that introduced a multi-lineage sectarian framework,
and the unprecedented Da Song Seng shiliie.

Analects 7:1, where the Master claims to “transmit, but not innovate” (3t
IATE).

This section represents a summary of Welter, “Confucian Monks and
Buddhist Junzi: Zanning’s Da Song sent shiliie and the politics of Buddhist
accommodation at the Song court,” Thomas Jiilch, ed., The Middle King-
dom and the Dharma Wheel: Aspects of the Relationships between the Bud-
dhist Samgha and the State in Chinese History (Leiden: Brill), pp. 222-277.
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10.

11.

12.

13.

14.

15.

16.
17.
18.
19.

20.
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Shixi jigu liie FEFCFEHG 4 (T 49.860c17-21).

Paraphrase from Ouyang Xiu BX[5{Z, Guitian lu EEH$E 1 (Sibu jiyao VU
H4CE, p. 1)

SSL III, section 59.

The “grand strategy” (dayou Kifif) is Zanning’s way of speaking about
the “great plan” (hongfan 5/\#f), a euphemism for the emperor’s strata-
gem for governing the empire.

See the Commentary to SSL II, section 38 “The Relative Ranking of Bud-
dhists and Daoists.”

See the Commentary to SSL II, section 37 “Administrative Jurisdiction
of Buddhist Monks and Nuns.”

SSL II section 38 “The Relative Ranking of Buddhists and Daoists” (T
54.246¢19-20).

Following Zanning’s comments in SSL I, section 37A “[Ordination] Cer-
tificates from the Bureau of National Sacrifice” (T 54.246a25-b4). Officials
in the Chinese bureaucracy were categorized into a total of nine ranks for
purposes of determining prestige, compensation, priority in court audi-
ence, etc. Each rank was commonly divided into two classes (first and
second) or grades (upper and lower). The lower five ranks (5 through 9)
were eligible to Buddhist officials. However, judged by Zanning’s com-
ments, the reference here is to an alternate, quasi or unofficial ranking
system specifically for Buddhist monks, and not part of the normal offi-
cial ranking system. Following Zanning’s description of the Buddhist
ranks, he calls on the emperor to “confer clear dictates authorizing an
array of specific offices (guan E) and specific ranks (pin ) [for the
Buddhist clergy].”

The term xuan 3 (Hucker no. 2653) indicates the process used by the
Ministry of Personnel (libu 55f) to choose men for appointment in the
bureaucracy.

T 54.246b2.

T 54.246a24.

Kokuyaku issaikyo [&z2—1]J4%, Shiden bu 5255 vol. 13 (Tokyo: Daito
shuppansha, 1959 [reprint edition, 1986]), 293-375.

Da Song Seng shiliie jiao zhu KA SEHEREF (Beijing: Zhonghua shuju,
2015).

My outline of available editions follows Makita Tairyo (Kokuyaku
issaikyo, Shiden bu vol. 13, pp. 295-296), and especially, Fu Shiping (Da
Song Seng shiliie jiao zhu, pp. 5-8). Please see these sources for additional
details.
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21. Asano Kyubei is an otherwise unknown samurai of the Edo period. A
stone tomb-inscription bearing his name is found at Mt. Yagoto Shoko-
ji/\ZELLIEESF in Nagoya.

22. Fukuda Gyokai (1809-1888) was a Jodd shit monk, active in forming an
alliance of monks from various Japanese Buddhist sects, and in the pro-
motion of Buddhism.






TRANSLATION

A ToricAL COMPENDIUM OF THE
BuppHIST CLERGY IN CHINA

Respectfully Compiled by Imperial Order by Zanning,
Great Master of Comprehensive Wisdom,
Buddhist Registrar of the Right Precincts of the Capital

Preface

The Buddhist clergy [in China] originally had no history. When we look
to the two anthologies, the Hongming ji and the Guang Hongming ji,'
how can we not consider the words recorded in them? How can we
not consider the record of events in the various Biographies of Eminent
and Famous Monks?* The words and events [of the Buddhist clergy] are
already completely accounted for, and have all been recorded with the
brush (i.e., set down in writing).? Since their beginnings in the Eastern
Han dynasty, down to our present regime, it has been nearly one thousand
years. Through the [vicissitudes of] disruption and flourishing of Buddhist
teachings and the appearance and disappearance of Buddhist monks, how
rich the [records of] past accomplishments! How abundant the [records
of] explanations and commentaries! The works collected together in the
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Buddhist canon--how they have ferried others to the distant shore! At
the beginning of the taiping xingguo era (976-983), I (Zanning) repeatedly
received imperial orders to separately compile a History of the Buddhist
Clergy in addition to a Biography of Emminent Monks. I subsequently
proceeded to the reliquary of the King Asoka [monastery], rode the relay
horse [back] to the palace,* and by imperial order, resided at the Eastern
Monastery. With ample leisure to pore through books, I proceeded to
establish a list of topics and to seek out materials that fit the category [in
question]. I began with the date of the Buddha’s birth and the flow and
spread of doctrinal teachings, followed by matters pertaining to various
duties in the administration of the three treasures, completely covering
all of them, together forming a work in three fascicles, calling it A Topical
Compendium of the Buddhist Clergy (Seng shiliie). I have adopted Pei
Ziye’s Song liie (A Topical Compendium of the [Liu] Song dynasty) for
the title.® What I regret is the incompleteness that remains in what I
have eliminated and selected, and the many ambiguities that persist in
what I have indicated. As I have been unable to read on a grand scale,
I fear there are deficiencies.®
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NOTES

The Hongming ji 5/\BH%E and the Guang Hongming ji 5/\BH%E are found
in CBETA T 52-2102 and T 52-2103. The Hongming ji was compiled by
Sengyou fi&1f (445-518) in fourteen fascicles. It records various conflicts
between Buddhism, Confucianism, and Daoism, and includes discus-
sions of Buddhism from the perspectives of emperors, kings, lay schol-
ars and monks. The Guang Hongming ji was compiled by Daoxuan 35 &
(596-667) in thirty fascicles. It provides documents related to religious
and political issues among Buddhism, Confucianism and Daoism, as well
as relations between the samgha and the state. It is also considered to
be an important document for understanding the debates of the time
between Buddhism and Daoism.

Gaoming sengzhuan 5% {85 refers to such works as the Gaoseng zhuan
=g {E (CBETA T 50-2059), Xu Gaoseng zhuan %= {g8{& (CBETA T
50-2060), and Mingseng zhuan %4 {¥{# (CBETA X 77-1523). Zanning was
also responsible for the compilation of a third installment in the gaoseng
zhuan series, the Song Gaoseng zhuan R 5{¥{# (CBETA T 50-2061).
The term zaibi #;ZE is an allusion to the phrasing of the Li ji 550, Qu
li g4 A: “history puts down [events] with the brush; gentlemen put
down [words] in oral speech” 52 &#§ZE - +-#(5.

According to Wang Yucheng’s F &/ account of Zanning in Xiaochu
ji /IN&£E 12, Zanning presented relics of Sakyamuni housed in the reli-
quary the King A$oka monastery in Mingzhou to Emperor Taizong in the
third year of taiping xingguo (978), and was ordered to compile the Song
Gaoseng zhuan R 5{4{# in the eighth year of taiping xingguo (983).
Pei Ziye’s F518F biography is recorded in Liang shu 2235 30 and Nan
shi B4 52 33. An abbreviated version of the Song liie Rl is found in Shen
Yue’s 714" Song shu FKE, fascicle 20. Pei Ziye FT-Bf was the great
grandson of Pei Songzhi FEfA 7, author of a famous commentary on
the Sanguo zhi =& (Record of the Three Kingdoms). The abbreviated
Song liie was considered by Shen Yue to be superior his own Song shu
(Victor Cunrui Xiong, Historical Dictionary of Medieval China, p. 391).
See also: http://baike.baidu.com/view/675341.htm

The meaning of this sentence in the original is unclear, and the trans-
lation is tentative-—merely my estimation of the sense of the passage.
The meaning of yumu B H as “to look over” or “look on” (literally “to
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rest one’s eyes on,” translated here as “to read”) derives from a pas-
sage in the Zuo zhuan /{2, from the twenty-eighth year of Xi Gong
f&2y (Duke Xi): TREEZNHRR - B - 5HEEZ L5 BB
27 15EHEIEHE » "Ziyu sent Dou Bo, to request that Jin would fight
with him, saying, “Let me have a game with your men. Your lordship can
lean on the crossboard of your carriage and look on, and I will be there
to see you.””——Legge. trans.). Here, I take it as an admission by Zanning
that he is treating his topics cursorily, and not giving them fuller atten-
tion he believes are due.



FAscicLE |

[THE PROPAGATION
oF BupDHIST FAITH]

What is presented here are nearly sixty topics.' By simply abbreviating
the collections [of documents] that have been transmitted, I have recorded
that which is known, in order to make clear the origins of the various
matters regarding the transmission of the Buddha-dharma eastward
(i.e., to China).

FIZL(E/N1FT o (EMIACEEE - HERFTR] - DIBAMARELIREEZ
st -
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NOTES

1. The reference here to sixty topics would appear to be to the general
number of topics addressed in the work as a whole (fifty-nine topics, not
including sub-topics) rather than the number addressed in fascicle one.
It is probable that the entire table of contents was listed here originally.



[1]

THE ERA OF THE
BupDHA’S DESCENT
[FROM HEAVEN] AND

BirTH [ON EARTH]

ke A AR

With regard to the date of the Buddha’s birth, many explanations do not
agree. [Causes for the disagreement may be attributed as follows].?

One: The manifestation of a Buddha in response to the needs of sentient
beings is an extraordinary [event];® he saves people by accommodating
[prevailing] circumstances. As a result, there was disagreement over
what was observed and reported [in the case of Sakyamuni’s birth].

Two: Of the monks who arrived [in China] from the regions of the west,*
some were born in large cities and urban areas and some in small villages
and hamlets; the details [relating to Sakyamuni’s birth] transmitted
were determined by categories and classifications [for understanding

it], and sectarian considerations.’ As a result, individual explanations
[of the event] differ.
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Three: Owing to the unsophistication and simplicity [of culture] in
the regions of the west,° [observers] were unable to record all the
details [relating to Sakyamuni’s birth]; lacking rigour, they did not value
abundant detail [in their explanations of it].” As a result, there is no
consensus in the information that has been transmitted.

At the present juncture, there are several explanations [regarding the date
of the Buddha’s birth] based on that which is evident from biographical
collections and historical records,® as well as Buddhist scriptures and
vinaya texts in eastern lands.’

The biography of Buddhist monk Fashang of the Datong Heshui
Monastery,'® the Han faben neizhuan (Anecdotal book about [Buddhist]
teachings in the Han dynasty),"" and the Agama-sitras'? all claim that
the auspicious omen of a white elephant descending into the womb of
Lady Maya appeared in the Zhou dynasty, on the fifteenth day of the
seventh month of the twenty-third year [in the reign] of King Zhao of
Zhou (1029 BCE), and that [the Buddha] was born from her right side
under the palasa tree in Lumbini park on the eighth day of the fourth
month of the following year (1028 BCE)."

The Zhoushu yiji (Record of Unusual Events in the Book of Zhou)'
[confirms this] stating:

On the eighth day of the fourth month of the twenty-fourth year
[in the reign] of King Zhao (1028 BCE), rivers, streams, springs,
and ponds suddenly overflowed, water gushed forth from all the
wells, and the palace was rocked by an earthquake. That night, a
bright, multi-colored vapor penetrated [the star cluster] Taiweiand
circled off to the west,” creating the bluish hues of a rainbow. At
the time, the king inquired about it to the Grand Scribe,'® Su You.
Su You replied, “This omen has appeared because a great sage has
been born in the west.” The king asked: “Ts this not [a premonition
of] harm for the country?” Su You replied: “A thousand years
hence, his fame and teaching shall be accepted in this land.”"’
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In addition [to this explanation], the [Sanbao] wuyun tu (Illustration of
the Five Fates of the Three Treasures) states:'® “The Buddha was born in
the Eastern Zhou dynasty, in the forty-eighth year of the reign of King
Ping (722 BCE).”" This explanation, however, is unreliable. Furthermore,
according to the Loshi fashi nianji (The Chronological Record of Dharma
Master Kumarajiva) and the Shizhu ming (Stone Pillar Inscription), [both]
by Dao’an, the Buddha was born in the eighteenth rule of the Zhou
dynasty, in the fifth year [in the reign] of King Xuan (823 BCE).?’ This
is also incorrect.

In addition, Fei Changfang in the Kaihuang sanbao lu (Record of the
Three Treasures compiled in the Kaihuang era) determined that the
Buddha was born in the Zhou dynasty, [during the rule of] King Zhuang
(r. 696-682), on the eighth day of the fourth month of the tenth year of
his reign (686 BCE).”' He regarded the fact that the usual stars did not
appear [on that day] as an omen [marking the Buddha’s birth].

In addition, Faxian, having journeyed to the regions of the west,
claimed that the Buddha was born during the rule of a Shang dynasty
monarch.? Faxian’s [claim] was based on his observation of [a procession
for] displaying and presenting offerings to the Buddha’s tooth during the
third month [of the year] in the country of Sri Lanka. [Ten days] prior
[to this procession] the King [of Sri Lanka] proclaimed that it had been
one thousand four-hundred and ninety-seven years since the Buddha’s
demise. By calculating backwards from during the yixi era of the Later Jin
dynasty (405-418 CE), [during which time Faxian made his observation],
Faxian ascertained that the Buddha was born during the Shang era.”®

In addition, [following the same method of calculation] the Mount
Lu Vinaya Master Hongdu claimed in the Zhengsheng dianji (Record of
the Years since the Sage’s Nirvana) that the Buddha was born in the
second year [of the reign] of King Zhending (467 BCE) of the Zhou
dynasty.** Great Master Fabao [a.k.a. Xuanchang]* completely rejected
this explanation.
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In addition, in the Gantong zhuan (Transmissions of Inspired Commu-
nications), [it is claimed that] traces of the Buddha’s life on earth were
observed during the time of King Jie of the Xia dynasty (r. 1728-1675
BCE).*®

It follows [from this] that there is disagreement in the above explana-
tions regarding the Chinese imperial reign [at the time of the Buddha’s
birth].

One explanation [the Gantong zhuan] claims [that the Buddha’s birth
occurred at] the end of the Xia dynasty.

A second [Faxian] claims the end of the Shang dynasty.

A third [Fashang, the Han faben neizhuan (Anecdotal book about
[Buddhist] teachings in the Han dynasty), and the Agama-sitras] claims
it was during the reign of King Zhao in the Zhou dynasty.

A fourth [the Sanbao wuyun tu] claims it was during the reign of King
Ping [in the Zhou dynasty].

A fifth [Dao’an] claims it was during the reign of King Xuan [in the
Zhou dynasty].

A sixth [the Kaihuang sanbao lu] claims it was during the reign of
King Zhuang [in the Zhou dynasty].

A seventh [the Zhengsheng dianji of Vinaya Master Hongdu] claims it
was during the reign of King Zhending [in the Zhou dynasty].

All of these explanations are based on biographical and historical
records in this country (China).

[Regarding the month and day of the Buddha’s birth],”” according to
Buddhist scriptures and vinaya texts, the Yufo jing (Scripture on Bathing
the Buddha) says, “Every Buddha, without exception is born on the eighth
day of the fourth month.””® The Ruiying jing (Scripture of Propitious
Responses) also claims that they are born on the eighth day of the fourth
month,” but in the Sarvastivada Treatise it is claimed that they are born
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on the eighth day of the second month.* [Regarding the month and day
of the Buddha’s birth] there are, then, two explanations from orthodox
[Buddhist] teachings that are not in agreement.

[Based on the] current [calendrical system], it means that if the Buddha
was born during the Xia dynasty, [the day] would fall on the eighth day
of the fourth month in the current [calendar]. If he was born during the
Shang dynasty, [the day] would fall on the eighth day of the third month
in the current [calendar]. If he was born during the Zhou dynasty, [the
day] would fall on the eighth day of the second month in the current
[calendar].’!

In addition, according to Nanshan Vinaya Master [Dao]xuan’s inquiry
to the heavenly being [in the Gantong lu]:*

Regarding [explanations for] the age of the Buddha’s birth that
have been transmitted to this land (i.e., China), some say it was the
Shang dynasty, some the reign of King Zhao in the Zhou dynasty,
and some during the time of Duke Zhuang of [the state of] Lu.
Which is correct?” [The heavenly being] replied: “All of them
have a basis. Disciples [of the Buddha] who were born in Heaven
during [the reign of King] Jie of the Xia dynasty observed in detail
the Buddha’s descent [to earth] and transformation [to human
form]. However, the Buddha has three bodies,*® but two of the
bodies, the Dharma-body and the Reward-body, are not seen by
human and heavenly beings. In his Transformation-body alone, the
Buddha passes everywhere throughout the three-thousand realms
[of the universe]. As a result of this, there are infinite numbers of
Sakyamuni Buddhas [throughout the universe] inspiring sentient
beings in accordance with their capacities, irrespective of whether
they are beginners or seasoned [practitioners]. There is no room
to doubt this.”

The current [practice] in the Eastern Capital [Kaifeng] to bathe the
Buddha on the eighth day of the month of la [the twelfth month] and
refer to it as the birthday of the Buddha® is based on the Illustrated
Scripture of Jetavana Monastery (Qihuan si tu jing):>
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Within the temple grounds, there is a lion formed from crystal,
shaped like an extremely large fist. A wonderful sound issues from
its mouth. Whenever Bodhisattvas listen to it, they all transcend
their [Bodhisattva] ranks (i.e., attain nirvana). Each year on the
eighth day of the month of la, honorable men and women of the
city of Sravasti compete to come hear the sound of the Dharma,
bearing incense and flowers.

If we subject [the Illustrated Scripture of Jetavana Monastery] to careful
examination, it does not refer to the birthday of the Buddha, so it is
doubtful that the eighth day of the month of la was ever regarded as
his birthday in India. It is also doubtful that they relied on the eighth
day of the second month [as evidence for the Buddha’s birthday] in the
Sarvastivada Treatise. The month of la was the second month in the Zhou
dynasty. There are many discrepancies on account of the great distances
separating east (i.e., China) and west (i.e., India).

In addition, the present [practice of] regarding the eighth day of the
fourth month as the birthday of the Buddha in southern China is based
on the Ruiying jing® If [the Ruiying jing ascription of day and month]
refers to the Zhou calendar, [the day] would be equivalent to the eighth
day of the second month on the current calendar. If [the Ruiying jing
ascription] refers to the current calendar month of si [the fourth month],
[the day of the Buddha’s birth] would have been the sixth month on
the Zhou calendar.

If one examines this carefully, there are two reasons for the unwarranted
adoption of the month of si [as the month of the Buddha’s birthday]. One:
it was adopted from hearsay and accepted as true without investigating
the [problems associated with different calendrical systems in different]
ages. Two: the majority of translators of Buddhist scriptures followed
the Xia dynasty calendar.’’ As a result, it is erroneous [to assume the
eighth day of the fourth month on the current calendar as the Buddha’s
birthday].
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According to [the record of] Nanshan [Daoxuan] (i.e., the Gantong
lu),38 because sentient beings’ experience of the event was different,
[explanations of] the age and date [of the Buddha’s birth] do not agree
and should not be firmly insisted upon. As a result, both explanations
[regarding the day of the Buddha’s birth] were accepted in China. [Of
the explanations of the age of the Buddha’s birth] transmitted in the
Buddhist canon, [the explanation of] birth in the reign of King Zhao in
the Zhou Dynasty (1028 BCE) is considered the most reasonable.

More important than this is the question whether the former mention
to the eighth day of the month [as the date of the Buddha’s birth] is made
in reference to [the calendar of] the Eastern Xia (i.e., China) or regions of
the west (i.e., India)? When one investigates the circumstances to discover
the root, or follows water to find the source, there are no phenomena
where [principle] is not present, and principle penetrates everywhere
(i.e., every phenomena). Nonetheless, the various explanations regarding
the start of the year in India are not in agreement. When Huiyan argued
with He Chengtian in the Gaoseng zhuan (Biographies of Eminent Monks)
over [whether India or China were] the central region [under Heaven],”
he claimed that in the regions of the west the month chen [the third
month of the Chinese calendar] is regarded as the beginning of the
year. The [Gaoseng] zhuan also says that the thirtieth day of the twelfth
month [in India] is called “[the beginning of] the month of the great
transformation of the gods.” This is the fifteenth day of the first month
here in China, when referring to [a date on] the Xia [Chinese] calendar.*
Accordingly, [in India] they use the sixteenth day [of the first month],
the day when the souls of the dead reappear [according to the Chinese
calendar], as the first day of the first month [on the Indian calendar]. It is
not at present clear whether one should regard the start of the new year
[in translated Indian Buddhist works] as [beginning with] the month of
chen, the day when the [new] moon rises (i.e., the first day) in the third
month of the current [Chinese calendar], or whether it is to be calculated
as the half-way point of this month (i.e., the sixteenth day)? Western
lands (i.e., India) do not name the months as first, second, or third [as in
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the Chinese lunar calendar], but take stars [i.e., constellations] as direct
indications of the month, and use [the names of star constellations] for
the names of the months. The month of pishequ [Sanskrit, vaisakha (the
second month)] and the month of jiati [Sanskrit, karttika (the eighth
month)] are examples of this.*!

In addition, of the various countries north of the Pamirs,* some regard
the month of wei [the sixth month] as the beginning of the calendar
year, and for some the spring season is the time for the summer retreat.”’
From this we know that sectarian calculations [of calendrical dates]
differ individually, according to [geographical] locale. How could the
scriptures preached by the Buddha in the regions of the west and the
treatises composed by Arhats living in India possibly refer to months in
China (i.e., the Chinese calendar)? When the eighth day of the fourth
month is referred to [in Buddhist texts], it is the eighth day of the
fourth month in the regions of the west. In order that the event [of the
Buddha’s birth] tallies precisely with the auspicious omens on the eighth
day of the fourth month in the reign of King Zhao in the Zhoushu yiji
(Record of Unusual Events in the Book of Zhou),** I suspect that at times
when [Buddhist texts were] translated, [this date] was written down in
accordance with popular hearsay, and mistakenly accepted [as a date]
on the Xia (i.e., Chinese) calendar. Because only the Lafa jing (Scripture
on the Method of [Washing the Buddha’s] Image) has [the Buddha’s
birthday] on the fifteenth day of the seventh month,* to accept it as a
[legitimate] explanation here in China causes confusion among people.
As a result, two [dates for the Buddha’s birth, the eighth day of the
second month and the eighth day of the fourth month] exist.*
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NOTES

1. According to Buddhist legend, the birth of the Buddha on earth was pre-
ceded by a sojourn in the Heaven of the Tusita devas, one of the six
deva-worlds of the Kamadhatu, located between the Yama heaven and
the Nirmanarati heaven [on this, see, for example, A. Foucher, The Life
of the Buddha (According to the Ancient Texts and Monuments of India),
18-19. The Mahapadana Sutta (Digha Nikaya 14) and Achariyabhuta
Sutta (Majjhima Nikaya 123) both of which recount the bodhisattva’s
descent from Tusita Heaven into his mother’s womb and birth as Gau-
tama].

2. Materials in brackets represent insertions by the translator for the sake
of clarification.

3. The term yingxian 38 has significant implications that the translation
will not admit here. It indicates a concept whereby Buddhas and Bod-
hisattvas, in accordance with powers commiserate with their natures,
impart Buddhist teaching (the Dharma) by manifesting themselves or
appearing (xian) in numerous guises as a response (ying) to varying sit-
uations, and conditioned by the abilities of sentient beings for under-
standing it. Thus, the birth of a Buddha or appearance of a Bodhisattva
is unusual or miraculous not only in the way that it appears and man-
ifests itself, but also in the ability to respond to different capacities of
understanding at the same time. What Zanning wishes to imply from
this is that those who witnessed the actual birth of the Buddha did not
necessarily witness the event in the exact same way; their experience
was tempered by their ability to understand it. This is a major cause for
disagreements encountered in later descriptions of the event.

4. The “regions of the west” include those areas west of China proper (not
necessarily the political boundary of China, which tended to fluctuate,
but the point at which the culture of China ceased to dominate), includ-
ing primarily India, as well as those areas of Central Asia dominated by
Indian Buddhist culture at the time (i.e., regions west of Jade Gate, most
often Central Asia or sometimes more specifically the easternmost por-
tion of it (the Tarim Basin); more generally, the Indian subcontinent and
Middle East were also considered Western Regions). For a more precise
description of the areas included by Zanning, one can look to Xuanzang’s
Datang xiyouji KEFHIZED (T 51-2087); translated by Samuel Beal as Si-
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Yu Ki: Buddhist Records of the Western World, and by Li Rongxi, The Great
Tang Dynasty Record of the Western Regions.

Zongji 75T (“sectarian considerations “) accounts for varying explana-
tions of the Buddha’s birth by pointing to the different circumstances
of those transmitting the information. Zanning is here indicating how
initial accounts became further subject to later demands, in factors rang-
ing from regional environment to sectarian interpretation. In general,
he is acknowledging a common Buddhist assumption that that Buddhist
events, teachings, etc., are conditioned in their interpretation by the
varying abilities of its witnesses, resulting in different levels of under-
standing.

Reading puliie KME as an abbreviation for shipu biye JFiAMaEREF
(unsophistication and simplicity) following www.hudong.com/wiki/f}
#& (consulted April 27, 2011).

The allusion here is to the importance of cultural factors in determining
what is significant, and hence, recorded.

Buddhist scriptures contain two explanations for the day of the Buddha’s
birth, either on the eighth day of the second month or the eighth day of
the fourth month. In East Asia, the Buddha’s birth is celebrated on the
eighth day of the fourth month.

Primarily China, but also including the Chinese sphere of cultural influ-
ence. Emissaries were sent from China to Korea and Japan during the
10th century to recover Buddhist texts lost in China. Zanning was aware
of this situation, and thus knew the importance of Buddhist records in
East Asian lands other than China.

See XGSZ 8 (T 50.485b). The SSL text here abbreviates the name here as
simply “biography of Shang of Tong” (shang tong zhuan F4{H), which
is clarified in the biography of Fashang in XGSZ 8 (T 50.483b11; bio.
at 485a1-485c29) as “The biography of Buddhist monk Fashang of the
Datong Hesui Monastery” (Datong heshui si shi Fashang K&t & /K35FE
7E_F). According to information there (T 50.485b21), the Buddha was
born in the twenty-fourth year of the reign of Zhou dynasty King Zhao
(1028 BCE), agreeing with Zanning’s statement that follows.

The Han faben neizhuan j3;%5 A N4 is a non-extant Buddhist forgery to
substantiate its claims to legitimacy in the Chinese context, reconstructed
by Yoshioka Yoshitoyo (see below). It is a work in five fascicles depicting
events associated with the introduction of Buddhism in China and its
confrontation with Daoism during the yongping era (CE 58-75) of Emperor
Ming of the Later Han dynasty. The compiler and date of compilation
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12.

13.

14.

15.

are unknown, but fragments appear in a variety of sources, like the
Guang Hongmingji BE5/\BA%E 1, Ji gujin fodao lunheng 555 {fh i sy
1, Fayuan zhulin JES5ERHK 18, and Xuji gujin fodao lunheng 855 i
33w (wangchao.net.cn—- http://tc.wangchao.net.cn/baike/detail_55768
8.html). See especially Yoshioka Yoshitoyo & |35, Dokyo to bukkyo
HE & ALZL, vol. 1, ch. 2, “Dobutsu nikyd no taibensho to shite no Kan
hobon naiden ni tsuite” (L " FDOXFEHE & L TONEEANIZIIC
DU, 276-293, which provides in an appendix a reconstructed, edited
version of the Han faben neizhuan text compiled from three Dunhuang
mss. (Peliot nos. 3376, 2626, and 2862). For the reference to the date of
the Buddha’s birth, see p. 298.

The Zhang ahan jing R[&4%E (Dirgha-agama sutra) 4 (see T 1. 30a22
& 30a26). The verse in the Taisho version marks the date of birth in the
second rather than fourth month. Events recorded in Indian sttras are
generally not dated, much less in terms of the Chinese dynastic calendar.
The identification of the Chinese date here is based on the mention of
supernatural phenomena accompanying the Buddha’s birth, implying a
correspondence with a Chinese date in the reign of King Zhao of the
Zhou Dynasty when similar phenomena were reported to have occurred.
This attribution is made clear through the interpretation of supernatural
phenomena on the date in question recorded in the Chinese text, the
Zhoushu yiji JHZEEEC (Record of Unusual Events in the Book of Zhou)
discussed below. The Zhoushu yiji is regarded a forgery by later people
(see Tang Yongtong /5 ¥, Han Wei Liangjin Nanbeichao Fojiao Shi j%
B e rE LFHAR L, 4-5.

The reign years of the King of Zhou are uncertain, and variously given.
In some cases they are given as 995-977 BCE, which would preclude the
possibility of a twenty-three or twenty-four year reign.

The Zhoushu yiji AZEEED is an apocryphal text written to bolster
the claims of Buddhists that Buddhist teachings preceded Daoist ones,
and hence are more legitimate. It is cited in the works of Falin jEf
(572-640), in particular the Poxie lun T3z (Treatise on Refuting Errors;
T 52.478b).

The star cluster Taiwei A f# consists of ten stars near the western edge of
the constellation of Leo. In the ancient Chinese zodiac, it symbolized the
location of such places as the palace of the Son of Heaven, the thrones
of the Five Emperors of antiquity, and the administrative offices of the
twelve Imperial Marquises (on this, see the Shiji 325t Tianguan shu K

—

E 2 http://ctext.org/shiji/tian-guan-shu). Omens such as these were
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regarded as signs of Heaven’s will and as premonitions of the birth of
a future emperor or sage. Hence, they naturally aroused the current
Chinese ruler’s concern.

Taishi X52) is a variant of dashi K 52. In the Zhou period, the Grand
Scribe’s duties included advising the king concerning astrological con-
ditions. The office of Grand Astrologer (taishi ling /52 %) in later Chi-
nese history originated from this function. (Charles O. Hucker, A Dictio-
nary of Official Tiles in Imperial China [hereafter referred to as Hucker],
no. 6212).

The Zhoushu yiji reference cited here is contained in the Dunhuang mss.
of the Han faben neizhuan (Yoshioka, ed., p. 296).

The Sanbao wuyun tu =% 713E[H is no longer extant. According to the
biography of the compiler, Xuanchang Z#5 (797-875), it was among the
compilations of Xuanchang that related the events of the past under
new headings and divisions that made their significance clear (see T
50.818b). Makita (Bukkyo bunka kenkyu kiyo no. 11) characterizes the
text as quoted materials regarding the relative strengths and weaknesses
of the three teachings, arranged historically by imperial reign. It is also
cited in SSL 2 (T 54.243¢27-244a1).

King Ping allegedly reigned from 770-720 BCE.

The Loshi fashi nianji 4 {1740 is abbreviated in the text as Loshi ji &
{+4C. Both it and the Shizhu ming F7¥¥#% texts are cited in Dao’an’s 35
%7 (312-385) Erjiao lun —#5f in the GHM]J 8 (T 52.142a). By current cal-
culation of dynastic reigns, King Xuan (r. 827-782 BCE) was the eleventh
rather than eighteenth ruler of the Zhou Dynasty.

The Kaihuang sanbao lu {§ 2 =2 §% by Fei Changfang &&= (d.u.) is
another name for the Lidai sanbao ji FEt =F54C [Chronicle of the Three
Treasures through the Ages] (T. 49-2034), compiled in the kaihuang era
of the Sui dynasty (581-600). The reference here is found in fascicle 1 (T
49. p 24; the usual columns of T text are not delineated on this page). The
Lidai sanbao ji gives the Zuochuan 7£{# as the source for the assertion
regarding the failure of stars to appear on that day.

On Faxian’s j£&H claim, see the Gaoseng faxian zhuan /=¥ ;%888 (T
51.865a); James Legge, tr., A Record of Buddhistic Kingdoms, 105-107.
Some of the information provided in the translation is taken from the
fuller explanation provided there.

Makita (KK, “shiden bu”, vol. 12, p. 303, n. 27) notes that although the date
of Faxian’s tenure in Sri Lanka is not known clearly, it is known that he
returned to China (Qingzhou) in the ninth year of the yixi era (413 CE).
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24.

25.

26.

27.

28.

29.
30.

31.

The Zhengsheng dianji ;R EEEEET is no longer extant, but it and Vinaya
Master Hongdu 5/ & {#EHf are mentioned in Lidai sanbao ji 11 (T 49.95b-
c; see especially 95¢). There it is claimed that 975 years had transpired
from the seventh year of the yongming era (489 CE). Makita, n. 28,
claims that it was actually the eighth year (490 CE). The same passage is
recorded in Datang neitian lu K EA Bi§E 4 (T 55.262b), and Kaiyuan lu
RATCEE 6 (T 55.535¢-536a). There is also reference to it in Chu sanzang
jiji = S04 11 (T 55.82a-b).

Master Fabao jAEF is a reference to Xuanchang, the compiler of the San-
bao wuyun tu, referred to above.

See the Gantong zhuan Jg{ i {# (T 45.879a10-11). The Gantong zhuan was
compiled by Daoxuan #EE (596-667), who also wrote the XGSZ. King
Jie was the last ruler of the Xia, normally regarded as a tyrant whose
actions led to the demise of the dynasty.

This marks an obvious division in Zanning’s investigation. The year of
the Buddha’s birth was a question addressed by Chinese historiogra-
phers, and taken up in Chinese biographical and historical records. From
here, the concern turns to the month and day of the Buddha’s birth,
regarding which Buddhist scriptures and vinaya texts, originating in
India, provide information. This accounts for the sequence of Zanning’s
presentation and the order in which sources are considered. It should
also be noted that current editions of the SSL text do not acknowledge
a major break at this point.

There is no statement to this effect in the Yufo gongde jing /3 {#T{E4E
(T 16-698), known commonly as the Yufo jing /&{#%%. Such a statement
is found, however, in the Foshuo guanxi fo xingxiang jing {525 4861
2% (T 16.796¢10 & ¢17), commonly known as the Guanfo jing FE{fH 4.
See the Ruiying jing FilfE4L (T 3.473c1).

The Sapoduo lun [FE% %5, full title Sapaduo pinipi posha [EZE% BTG
EE2/) (Sarvastivada vinaya vibhasa), fascicle 2 (T 23.510b21).

In the Chinese lunar calendar, the beginning of the new year was repre-
sented by different branches of the zodiac in the Xia, Shang, and Zhou
dynasties, meaning that the same zodiac symbols corresponded to differ-
ent months of the year in each dynasty. The symbol for the first month
in the Xia corresponded to the first month in Zanning’s day, while the
same symbol would have indicated the twelfth month in Shang, and the
eleventh month in Zhou (regarding the calendrical determinations of
different dynasties, see the Hou Hanshu 1%;%3 “Luli zhi” {£J&E). The
point here is that as a result of dynastic variances in ascribing different
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months to the same lunar symbol, the varying descriptions in canoni-
cal sources may be accounted for and explanations of the month of the
Buddha’s birth may be justifiable.

See the Daoxuan lishi Gantong lu 78 5 {£EM B 78 5% (T 52.439b). The SSL
is altered and abbreviated in places, but with no effect to the meaning.
The trikaya doctrine in Buddhism maintains that the Buddha is capable
of manifesting himself in three forms (or bodies), commonly divided as
Zanning does here: a Dharma-body (fashen ;£ £) which transcends per-
sonification and is identical to the true nature of reality itself; a