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Abstract

This article focuses on a special group of eminent monks, who were Confucian scholars
 before receiving fonsure. In the long history of interaction between Buddhbism and
Confucianism, which is mingled with integration and collision, numerous Confucian
scholars showed compassion and understanding toward Buddbism but few of them
converted to it. Nevertheless, the importance of these rare persons, scholar-monks (ruseng
1%18) should not be ignored. Instead, this article argues that the role they played in the
history should be considered as a good case to analyze the power shift in the field of
ideology between Buddhbism and Confucianism. For example, the attitude towards
these scholar-monks by secular people changed from the Six Dynasties period fo the
Qing dynasty. The attitude of the public towards them was initially one of respect,
which turned fo contempt; however, neither of these implies the view towards the
monks personally, but instead fo the two teachings of Confucianism and Buddhism.
Therefore, this article compares the stories of some outstanding figures of scholar-monks,
such as Huiyuan 8% (334-416) and Sengfan 1856 (476-555) in the Six Dynasties
period, Zongmi 558 (780-841) in the Tang dynasty, Qisong & (1007-1072) and
Zhiyuan S8 (976-1022) in the Song dynasty, Liu Bingzhong BI5k# (1216-1274) in
the Yuan dynasty, and Yao Guangxiao W& (1335-1418) in the Ming dynasty, in

order to indicate the power shift mentioned above.

Keywords: Scholar-monk, Confucianism, Buddhist-Confucian, Three Teachings
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Introduction

The following dialogue between the Song Confucian scholars and officials
Zhang Fangping 347 (1007-1091) and Wang Anshi %7 (1021-1086) on
the rise and fall of Buddhism and Confucianism is well-known.

According to a story circulating in the world, Wang Anshi asked Zhang
Fangping: “A hundred years after Confucius’ death, Mencius was born. But
after Mencius, there had been no great men. How was it so?” Zhang Fangping
answered: “Why was there no one? There were men who exceeded Confucius.”
Wang Anshi asked: “Who were they?” Zhang Fangping answered: “They were
Great Master Ma &4 (Mazu Daoyi sii—) of Jiangxi 17, the Chan monk
Wauye 3 of Fenyang 115, as well as those Chan monks such as Xuefeng
Zy%, Yantou £5F, Danxia 18, and Yunmen ZF.” Since Wang Anshi did not
understand Zhang Fangping’s answer, he asked after a short while: “How come
you gave me such an answer?” Zhang Fangping answered: “Confucianism was
in decline and could not afford to embrace them. So, they all converted to
Buddhism.” Wang Anshi was impressed by that answer.'

The dialogue between Zhang Fangping and Wang Anshi reflects Confucians’
slight disappointment of the situation in which Confucianism was in decline
within the intellectual world of the time. The same awareness appears in
writings of modern and contemporary philosophical and historical research
concerning that period. It is said that only Han Yu ## (768-824) and Li Ao
Z4y (772-841) appeared in Confucianism for over two hundred years of the
Tang dynasty (618-907) (Ge 2004, 57-58). However, even these two scholars
were connected to Buddhism. There was nothing to discuss in Confucianism
for about seven hundred years from the mid and late Northern and Southern
Dynasties (420-589) to the late Tang and early Song (960-1127) because
Confucianism produced few outstanding figures during that time span, even
though it claimed to be orthodox and the ruling ideology. On the contrary,
it can be said that Buddhism alone led that historical period because there
appeared several prominent Buddhist figures who enriched the history of
Chinese thought, such as Daoan #% (312-385), Huiyuan #:% (334-416),
Sengzhao /8% (384-414), Daosheng &4 (ca. 360-434), Zhiyi % (538-597),
Fazang 15 (643-712), Zhanran ##% (711-782), Chenggu\an B (738-839),




232 International Journal of Buddhist Thought 8 Culture 26(2) - 2016

Zongmi =% (780-841), Huirieng E#k (638-713), and Mazu Daoyi Eiflig—
(709-788).

As a matter of course, although Buddhism was successful in the elite
intellectual world, it cannot be simply concluded that this fact meant that the
religion all of a sudden replaced Confucianism as a dominant socio-cultural
force. This topic is too big to be discussed in this short paper. This paper
instead focuses on a group of Buddhist monks who used to be Confucians and
analyzes the process and background of their conversions.

From ancient times, there are two types of becoming a Buddhist monk: (1)
someone becomes a monk/nun because of his/her family and social situation
in his/her youth; or (2) one becomes a renunciant after following a secular
career path. Most of the renowned monks whose biographies were recorded
belong to the former case. For the latter case, however, there were still several
monks who used to be Confucian scholars.? However, there are reasons for this
case. Countless numbers of Confucian literati converted to Buddhism in the
history of China. The renowned Confucian and poet Bai Juyi BES (772-846)
is one such convert to the extent that he was said to “cultivate his body with
Confucianism while governing his nature with Buddhism.” However, most of
these figures did not become monks by abandoning the secular world entirely.
'The main reason is that it was simply too difficult to sever their relationships
in the secular world without lingering attachments. On the other hand, from
a Buddhist perspective, it was never ideal in most cases to become a monk,
abandoning Confucianism, after following a secular career path.

A unique story of the sixth patriarch of the Tiantai School, Zhiwei %98
(d. 680) becoming a monk, is one such example. His secular surname was
Jiang #. He came from Jinyun #&%, Chuzhou g. His family was Confucian
for generations. At 18, he already became a fangzhang # £, a position in his
own county school (junue #5%), but returned to his hometown to marry on his
parents’ command. On his way, Zhiwei happened to meet a monk who told
him that, in his previous life, he had studied under the great Tiantai master
Zhiyi, had profound understanding of Buddhadharma, and vowed to be reborn
as a monk. After listening to the monKk’s words, Zhiwei, instead of returning
home, went to Guoqingsi Eli#%% on Mt. Tiantai, and served Zhiyi’s diciple
Guanding #TE (561-632) as his teacher. What we need to pay attention to is
Zhiwei’s vow which goes as follows: “First, I want to cultivate until death with
right mindfulness (zhengnian E2); second, I do not want to fall into the three
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evil realms (sane dao =353); third, I want to be reborn as a human; fourth, I want
to leave secular life with virginity; fifth, I don’t want to be a vulgar monk.” In
particular, his fourth vow says that he wanted “leave secular life with virginity”
(tongzhen chujia % 83#i%). This is probably for the purpose of avoiding the danger
of violating Buddhist precepts. This also might be the hidden reason why
a number of monastic biographies emphasize “leaving home in boyhood,”
instead of converting in his adulthood.

Betrayers of Confucianism

When Buddhism was first introduced to China, the impact of its thought and
perspectives on the elite literati class was so tremendous that “there was no
one who did not turn pale with fear as kings, ministers, and aristocrats came
to know about the doctrines of transmigration and karma.” There were even
such aristocrats as Prince Ying of Chu ¥ (d. 71), Ze Rong %5 (d. 195), and
He Chong % (A. 343-361) who “enjoyed Buddhist scriptures by nature, led
temple constructions, made offerings to hundreds of monks, and spent huge
sums of money profusely™ or Xi Chao #5ig (336-377) who composed several
writings to defend Buddhism . Thus, it may seem unnecessary to talk about
ordinary literati of the time in detail. They were immersed in the new and
subtle speculations of Buddhist doctrine, and “there was no one who was not
fully content with the religion among the people of all directions,” and “there
was also no one who did not dance joyfully among general public.”” In this
way, Buddhism, transmitted from a foreign land, dominated China as a new
knowledge and culture.

In this milieu, scholar-monks who used to be Confucian scholars before
becoming monks came on the scene. All of the early Chinese clerics, with the
exception the Indian and Central Asian monks that transmitted the dharma,
were descendants of foreign immigrants. There is rio clear record of when
Chinese people were allowed to become monks, receiving the tonsure,? but it
can be guessed that the practice began rather later in the history of Buddhism
in China. The status of scholar-monks stood out exceptionally in the early
Buddhist ecclesia. Among such “Confucian” monks, who were equipped with
the cultural education and social status of the literati, there ;were people such
as Zhi Dun 35& (314-366), who came from a family that followed Buddhism
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for generations and Huiyuan (334-416) who converted to Buddhism after
pursuing a secular career. Let us analyze Huiyuan's case as an example.

Huiyuar’s becoming a monk was inseparably connected to his master Daoan.
Daoan (312-385) was born in Fulii ##gl, Changshan #111. His secular surname
was Wei 45, and he came from a family which produced great Confucians for
generations. When he was young, he lost his parents. He was adopted into
the Kong lineage 7LE, his mother’s family. At age seven, he read books and
could memorize all by reading them just twice. People in his village praised
his genius. At twelve, he left home, becoming a monk. Because at age twelve
he was still young, strictly speaking, he was not qualified to be a fully-fledged
“Confucian.” However, because of his family’s Confucian background, he was
educated at home from his early childhood. He was versed in Confucian and
Daoist scriptures to the extent that he showed his knowledge against warlord
Huan Xuan 8% (369-404) and famous Confucian Scholar Xi Zaochi 2285
(d. 384). At the same time, because of his Confucian background, he favored
Huiyuan #:%, who used to be a Confucian, among his disciples. Huiyuan's
family name was Jia B and came from Loufan 48, Yanmen Jgr. He enjoyed
reading books from his youth and had a noble character and excellent gift. At
age thirteen, at the command of his uncle, he studied travelling around Xu 2
and Luo ¥%. He became a scholar preparing for the examinations (shengyuan
#8), when still young. “He read all six Confucian classics (fiujing 734%), in
particular being versed in the Zhuangzi 357 and the Laozi #2737 There was no
one among the senior Confucians and bright scholars, who did not admire his
profound level of knowledge. When he was twenty-one, a rebellion occurred at
the death of emperor Shi Hu i (295-349), he became a fugitive. At that time,
hearing that Daoan taught the Buddhadharma on Mt. Taihang %71l and Mt.
Heng fa1li, Huiyuan eventually went there and became a monk. It is said that
he had utmost respect for Daoan at first sight and thought that Daoan was
his true teacher. After listening to Daoan lecture on the Perfection of Wisdom
scriptures, Huiyuan had a great awakening and thought that “the nine streams
of thought” (rudao jiuliu t&EH3), such as Confucianism and Daoism, were
trivial and useless. Then, he became a monk with firm determination.

* Although Huiyuan became a monk, greatly admiring Daoan’s personal
charm and the vastness and profundity of the Buddhadharma, he never
fully abandoned the teachings of Confucianism and Daoism and used them
rather proficiently. Under Daoan, he showed outstanding talent, lecturing at
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only age twenty-four. When someone did not understand his lecture on the
“True Original Nature” (shishang #48), Huiyuan immediately connected it to
the meanings from the Zhuangzi and resolved the student’s doubts clearly."
Daoan did not criticize Huiyuan’s method. Daoan rather praised it from a
broader perspective and allowed him alone not to throw out his secular books.
Of course, nothing, whether “elucidating meaning by matched terms” (geyi #3%)
or “connected classifications” (/ianlei #g), meant either agitation of their faith
or retrogression in their recognition. As the followers and transmitters of “new
knowledge” (i.e. Buddhism), they dismissed “old knowledge” (i.e. Confucianism)
as useless and worthless. Nonetheless, they could not but use it as a temporary
measure. _

Huiyuan was a typical intellectual convert who became a monk;, listening to
the subtle meanings of Perfection of Wisdom scriptures while there were not a
few Confucians who became monks to pray for rewards in the next life (/aibao
¥, i.e., for the welfare in the other shore [4i°an #i%], nirvana). The lives of Sengfan
{@4t (476-555) and Daochong ;&#g (d.u.), representative of the southern and
northern branches of the Dilun school, respectively, are examples of this case.

Sengfan’s secular surname was Li 2=. He came from Pingxiang 754. “From
his youth, he read various books proficiently. At age twenty-three, he became
versed in the nine streams and seven summaries (gilue +us).”" He became an
influential leader in Confucianism to the extent that he had about a thousand
students. At age twenty-nine, listening to a lecture on the Nirvana Sitra
(Niepan jing 128%4%), he realized the numinous in his mind, where principle and
thought penetrate each other, and thereby understood the secret essence of the
Buddhist scriptures. With this experience, he became a monk. He followed
Huiguang £ (468-537) as his teacher and became a renowned monk himself
who represented his time. Whenever he delivered a lecture on the dharma, a
thousand of people gathered. People of the time said as follows, mentioning
Daochong who, just like Sengfan, became a monk as a Confucian scholar: “Li
Hongfan #=pt4 of Xiangzhou 48 fully understands the profound meaning
while Zhang Binsheng 34 of Yexia #TF realized thoroughly.” The Xu
gaoseng zhuan records Sengfan’s activities and, in particular, describes his
devout faith, after “turning his back on Confucianism and entering Buddhism”
(beiru rushi HEAE), as follows:

After Sengfan first turned his back on Confucianism and converted to
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Buddhism, his belief grew by day. He thought only about the Buddhadharma
and never thought about secular affairs. He never spoke of the “nine streams
[schools] of thought” (jiuliu 713%) and “seven summaries” (gi/iie +#s) and ceased
association with secular persons. When he happened to obtain money, he
gave it to his disciples. He never complained of his clothes and meals, simply
accepting them whether good or not. He never revealed his pleasure and anger
while consisfently washing the filth and practicing asceticism. He made merit
for the reward in next life, paying attention to the dvatamsaka-sitra (Huayan
Jjing), and regarded as his constant fortune for his whole life bowing down to
a thousand buddhas at night. In his later years even when he had a hard time
moving, he still bowed down his head on his pillow, following the daily worship
schedule.”

What is important here is in the statements “he made merit for the reward
of the next life, paying attention to the Avatamsaka-sitra, and regarded as
his constant fortune for his whole life bowing down to a thousand Buddhas
at night.”® Through these statements, we can see that the reason Sengfan
converted to Buddhism was that he believed the doctrines of karma and the
next life. For the same reason, he remained faithful to the religion until death.
Daochong’s secular surname was Zhang 5§ and his first name was Bin
%. He was a contemporary of Sengfan. At that time, the great Confucian
Xiong Ansheng #Zz4E was teaching at the National University (Guoxue =)
and received the respect from neighboring kingdoms. Both Daochong and
Sengfan studied under Xiong Ansheng before they became monks, and they
were the best students of Xiong. When he was young, Daochong already led
thousands of disciples. On his way to the temple Yanjiaosi #E#3 (Yingjuesi
resg) in Yuanshi district 5gfcE, Zhaozhou ##)), he happened to meet a novice
monk. In this encounter, he had some awakening experience and became a
monk. Afterwards, he followed Bodhiruci (Putiliuzhi #ig#3%, fl. 508-527), who
was revered as the founder of the Northern Branch of the Dilun school. What
is interesting here is that, after becoming a monk, when Daochong lectured
Buddhism in Ye %, he was held in such high repute that such high ranking
officials and renowned scholars as Wei Shou #ik (506-572), Xing Zicai
FsF-=F (b. 496), and Yang Xiu 4k (fl. sixth century) came to listen to his lecture.
However, even though they were Daochong’s Confucian students when he was
a lay person, they never realized that he was their old teacher. Thus, Daochong
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intentionally asked them, “Why do you come even though you have already
enjoyed prosperity and studied a lot?” His old students answered, “Our old
teacher, Zhang, did not like the secular world and became a monk.” Daochong
sighed unconsciously, saying, “my sin is too deep!” " With this episode, we can
see that he totally abandoned Confucianism, clearly recognizing that his past
was wrong while his present was right.

Confucians who wear Buddhist Robes

During the Sui and Tang periods when Buddhism thrived, even though
Confucianism still occupied a dominant position in society, the three religions
of Buddhism, Confucianism, and Daoism existed together. The huge scale
of lecture sites (jiangxi s#5%), the thorough and systematic translation bureau
(yichang 25), the palace chapel (neidaochang puis), and the welcoming and
farewell rites for $arira in which tens of thousands of people participated
tinted Buddhism densely with the overtones of China’s ruling elite. With
these, Buddhism became a part of the ruling ideology. However, because of
the large-scale persecution of Buddhism in the late Tang period (845) and
socio-political disruption in the Five Dynasties period (907-960), the religion
drifted away from the center of the political power with the leading monks
scattered and Buddhist records and materials lost. After the Song dynasty
reunified China, it adopted a two-dimensional policy for using and controlling
Buddhism.” Rejection of the religion by the Confucian literati became a social
trend: “the literati of the entire world studied ancient-style prose (guwen #x),
admired Han Yu &, rejected Buddhism, and revered Confucius.”® Under
such circumstances, the social status and position of Confucians and Buddhist
clerics were switched. I will explain this aspect, taking Qisong #2i& (1007-1072)
and Zhiyuan %[ (976-1022) as examples.

Qisong became a monk at age seven, led by his mother. From youth, he
grew up in the temple. At age thirteen, he received the tonsure and became
a novice monk. At fourteen, receiving the Buddhist precepts, he became a
fully-ordained monk. Afterward, he intensively read the Book of Poetry (Shi
sing #4%) and the Book of Documents (Shu jing %#x), learning both Buddhist and
secular texts. Nonetheless, he always referred to himself as a Chan practitioner
and was devoted to defending Buddhism. His life had a lot in common with
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that of Zongmi 5% (780-841) who was active the mid- and late-Tang and
Yanshou %2 (904-975) who lived in kingdom of Wuyue 2453 in the Five
Dynasties period. As a matter of fact, these two earlier masters paved the way
for the unity of Chan and doctrinal teachings (chanjiao yizhi ##—3%%) and the
reconciliation of three teachings (sanjiao huitong =% %) and, consequently, had
a huge impact on Chinese Buddhism.

Zongmi’s secular name was He Jiong (/. Because he resided in the
aranya (lanruo %) [monastery] in Guifeng i, people called him Chan master
Guifeng. He originally came from Xichong #%, Guozhou 4H. His family was
rich. From youth, he studied Confucianism, learned from several Confucian
scholars, and reached a significant level of understanding. At age twenty-seven,
on his way to the capital to take a civil service exam, he happened to meet the
Chan master Daoyuan i[HEi#m (. 807) in Suizhou i&/H. After exchanging a
few words and understanding each other’s minds, Zongmi decided to become
a monk, giving up the exam. He became a patriarch of two Buddhist schools,
the Heze school #i#5= of Chan and the Huayan school #%5z, and made his
name with the writings that unified Chan and doctrinal teachings, as well as
Buddhism and Confucianism, such as the Chanyuan zhuquan ji TEIREZSE
(Collected Writings on the Source of Chan), the Yuanren fun | i (Treatise on the
Origins of Humanity), and the Yulanpenjing shu Zi##<H (Commentary on the
Ullambana Sitra).

Yanshou’s secular surname was Wang ¥ with courtesy name Zhongxuan
1% and literary name Baoyizi #8—+. He came from Danyang J385. Just like
Zongmi, he became a monk while following a secular career. He used to work
as a low-ranking revenue officer. However, influenced by Buddhism from
youth, he stole government fund and released caught-fish. He was arrested,
sentenced to death, and transferred to an execution place. The Wuyue king
Qian Liu £8Z (r. 907-932) sent a man to check him. Seeing his composure, the
man was impressed by his outstanding ambition and intent and eventually
released him. Afterwards, he became a Buddhist monk and was ordained
at 30. Just like Zongmi, Yanshou studied extensively and focused on the
reconciliation of the teachings. His magnum opus Zongjing lu 5%48% (Records
on the Mirror of the Core Teaching), in 100 rolls, was accepted by the Song
dynasty as a Buddhist encyclopedia. Inheriting Zongmi’s thought of the unity
between Chan and doctrinal teachings, he developed it further to the level of
unifying Chan, doctrinal teachings, and Pure Land Buddhism. The similarity
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between Qisong and these two monks lay in the fact that they all claimed
Chan as the orthodox Buddhist teaching. Zongmi’s most important works,
except the apologetic writing Fujiaobian %R, include the Chuanfa zhengzong
Ji MR TEsRe, the Chuanfa zhengzong lun {RIEH, and the Chuanfa zhengzong
dingzu tu {SIETE R EHE, all of which analyze Chan orthodoxy.

However, there was also a difference between Zongmi and Qisong.
Zongmi believed that Buddhism was the ultimate Way while Confucianism
was a trivial teaching of human and heavenly beings. Qisong, on the other
hand, considering the ascendant position of Confucianism in early Song
society, inevitably could not but lower himself. Zongmi said in the Yuanren lun
concerning the three teachings of Confucianism, Buddhism, and Daoism:

Although all are the intentions of sages, there is the “expedient” (quan #) and
the “true” (s#i &). Heterodox teachings (Confucianism and Daoism) are just
expedient while Buddhism is both expedient and true. All three teachings can
govern [people] through the idea of the good over the evil, coming up with
myriads of ways. However, to fully manifest one’s nature and return to the
source, thinking of myriads of ways and fully considering the principle, is the
only thing that Buddhism can do."”

Qisong’s Wanyanshu shang Renzong huangdi E=& HIREN (Ten-thousand
word memorial submitted to Emperor Renzong [1058]) at first glance looks similar
with Zongmi’s statement. However, it is not.

As for the Kingly Way, it refers to the august zenith (buangji &) which refers
to the Middle Way (zhongdao wit). Since Buddhist Way is also the middle way,
how come it is not the same with the Kingly Way? However, in that Buddhism
does not fall into partiality {& and perversity ¥8 in accord with the middle
(zhong ) and correctness (zheng IF), it is the same with Confucianism. But, in
that Buddhism explores the principle of things and knows the mysterious, it is
totally different from the secular studies.™

After comparing the three teachings in terms of edification (the social function)
and theoretical depth, Zongmi just admits that the three religions are the
same in the former aspect while they are innately different in the latter. He
_ clearly states that Confucianism and Daoism are expedient (relative truth)
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while Buddhism is true (ultimate truth). However, although Qisong emphasizes
the aspect of “knowing the mysterious,” unlike Zongmi, he never shows the
attitude to uphold Buddhism as supreme, as shown in his words, “[they] are
roughly the same,” when he comments on the Buddhist middle way and the
Confucian Godern Mean (zbongyong ).

Although Qisong received the tonsure, having been led by his mother (i.e.
not of his own will) [to become a monk], he was really eager to defend Buddhism. '
Thus, “whenever he happened to meet a Confucian who slandered the
Buddhism, Zhongling ##& (i.e. Qisong) discussed with him very seriously.”"
However, the acts of Zhiyuan, an earlier figure who had a similar career,
were unexpectedly different. Zhiyuan’s secular surname was Xu # and came
from Qiantang ¢ (Hangzhou). His courtesy name was Wuwai 4} and
literary name was Zhongyongzi ¥ or Qianfu #%. He was a renowned
scholar-monk in early Song and had a huge impact on the idea of the unity
* of Buddhism and Confucianism, as well as the reconciliation of the three
religions during the Song dynasty. Chen Yinke pfstt% (1890-1969) assesses him
as follows: “Zhiyuan of Northern Song promoted the Golden Mean. Although
he was a Buddhist monk, he made his literary name ‘Zhongyongzi’ (a man of
the Golden Mean). He was probably a pioneer of Song Neo-Confucianism”
(Chen 1980, 284). Qian Mu &2 (1895-1990) said, “From Li Ao of Tang, there
was probably no one exceeding Zhiyuan among the Song figures in promoting
the Golden Mean” (Qian 1984, 30). Zhiyuan portrayed himself as “enjoying
reading the Zhouyi &5 (Book of Changes) and the books of Confucius, Yang
Zhu #%, and Mencius, in addition to reciting Buddhist scriptures.” His
friend Wu Zunlu 2388, who composed the preface to the Xianju bian
BA/E 4R, praised him, saying, “Whether Zhiyuan was with people or alone, his
virtue was always the same, and he studied both Buddhist and non-Buddhist
teachings.” Zhiyuan read the Laozi and the Zhuangzi and was also versed in
Confucianism and Mohism. Even Zhiyuan’s rival Siming Zhili pusgsmig (960—
1028) spoke highly of Zhiyuan’s extensive reading of the Confucian classics in
front of his students and said that felt ashamed of himself for being inferior to
Zhiyuan in that matter.” Through this example, we can see that Zhiyuan was
a figure who had significant knowledge of both Buddhism and Confucianism,
and was recognized by Buddhist and non-Buddhist people of the past and
present.

Although Zhiyuan was tonsured in his childhood—at eight years of
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age—at his parents’ command, he really liked Confucianism. He recalled,
At age fifteen, he came to know the famous poem Li Sao Bf5& (Encountering
Sorrow) and the Erya #% (Approaching the Refined) and enjoyed composing
Tang-style poetry f&&F in regulated verse (lishi #35). At age twenty-one,
following the lead of his master, he studied the writings of the Duke of Zhou
j&74 and Confucius, adopted their Way as his tenet, and learned how to teach
people through writing.® Due to an unexpected incident, he abandoned his
aspiration to become a Confucian scholar. After recovering from a serious
illness, he reflected and reproached himself, saying, “As a Buddhist, you were
tonsured and have deformed your body. Nonetheless, you do not exert yourself
to studying Buddhism, instead admiring Confucianism from the heart. Since
you have already forgotten the root and betrayed the cause, how could you
understand the intent of the Duke of Zhou and Confucius? You should
first devote yourself to Buddhist studies and learn Confucianism later. You
should try to do so0.”* Through these words, we can see that it was because
he relied on the Confucian principle of “establishing the fundamentals” (/ien
vi) that he finally could decide to become a true Buddhist monk. As shown
in his self-designation, “Zhongyongzi,” Zhiyuan’s acts reflect the spirit of
a Confucian who wore a Buddhist robe. His words of unifying Buddhism
and Confucianism were nothing new, not deviating from such expressions
as “cultivating your body with Confucianism and governing your mind with
Buddhism” (xiushen yi ru chixin yi shi 65 M% it00488), “how could you be close
to the Golden Mean if you slander Buddhism since you like Confucianism;
and if you ignore the latter since you promote the former?”” and “Although
the words of Buddhism and Confucianism are different from each other, both
edify people and try to make them turn to good, keeping away from evil.”**

Buddhist-Confucians

The rise of the “Principle Learning” (fixue mss), what is known as Neo-
Confucianism in Anglophone scholarship, in the Song % (960-1279) and
Ming 8 (1368-1644) periods meant that Confucianism completed its
transformation by accepting Buddhism and occupied again the position of
the leading discourse in the elite intellectual community. From the early Song,
there were few Buddhists who could debate against Confucians and the
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awareness that Confucianism was orthodox while Buddhism was secondary
became dominant. Chinese Buddhism during Yuan 5t (1279-1368) and Ming,
inheriting the Song trend, argued for the reconciliation of the three teachings.
This was a universal phenomenon in the Buddhist ecclesia of the time. The
following four great Buddhist masters from the late Ming promoted the same.
Yunqi Zhuhong ZAfiks (1535-1615) passed a classics licentiate examination;
Hanshan Deqing #&il&s (1546-1623) studied for the civil service exam in
his youth; Ouyi Zhixu #£%8 (1599-1655), admiring Confucianism from his
youth, vowed that he would destroy Buddhism and Daoism; Zibai Zhenke
SHEET (1543— 1603) frequently crossed the line between Buddhism and
Confucianism. Although they changed their identities from that of Confucian
scholars to Buddhist monks, they never completely cut their ties to Confucian
studies, and all of their arguments were confined within the range of what has
been termed a “Buddhist-Confucian.”

Zhuhong’s secular surname was Shen 7 and came from Renhuo {=fn. At
age seventeen, he passed the classics licentiate exam and became known for his
scholarship. When he was young, listening to a neighbor’s words that if one
recited the name of the Buddha, he could live his life without illness, Zhuhong
was impressed with the sublimity of the Buddhadharma. From that moment,
he had Pure Land in his mind and wrote the four words, “Life and death are
great matters” (shengsi shida +#:3¢%:x) on the edge of the desk, keeping them in
his thoughts. Afterwards, he lost his father, son, wife, and mother one after
another. He deeply realized the impermanence of human life and thus, at age
thirty-two, he became a monk, receiving the tonsure.

Deging’s secular surname was Cai 2£. His courtesy name was Chengyin &£
and literary name was Quanjiao 44 From youth, he studied the classics (jing
#), histories (s4i s), philosophers (zi ), and collected works (ji #),” in addition
to scriptures (jingzang #3). He was influenced by Zhuhong. Deqing was a
close friend of Zhenke. He also argued that the three teachings had the same
source and that Chan and Pure Land should be cultivated simultaneously. The
famous words that show his scholarship are as follows: “There are three points
in learning: (1) if one does not know the Spring and Autumn Annals (Chungiu
##), he cannot communicate with the secular world; (2) if one does not
know the Laozi and the Zhuangzi, he cannot live, forgetting about the secular
world; (3) if one does not do Chan practice, he cannot escape from the secular
world.”® Zhixu’s secular surname was Zhong 4% and came from Wuxian
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smz At 12, he himself read non-Buddhist books. As soon as he knew about
sages’ teachings, he swore to destroy Buddhism and Daoism forever. Setting
up the table of meat and alcoholic drink and composing scores of writings,
he criticized heterodox teachings. He met Confucius and Yanhui #[H in his
dreams. At age seventeen, on reading Zhuhong’s Zizhi lu xu g%04% (Preface to
the Record of Self-Knowledge) and the Zhu Chuang Suibi 7r#58% (Bamboo-Window
Jottings), he realized the truth and immediately burned all of his writings
criticizing Buddhism. At twenty-two, he was devoted to the texts of reciting
the name of the Buddha. At twenty-four, he went to follow Deqing’s student,
and became a monk, receiving the tonsure. In his practice he focused solely on
reciting the name of the Buddha (nianfo &f#). Academically, he was a scholar-
monk, studying extensively all types of Chinese philosophy. His Yuecang zhijin
RN (Knowing the Ferry for Examining the Canon) was an introduction to the
Buddhist canon, serving as an introduction to Buddhism.

The four great masters’ argument for the mutual harmony between
Buddhism and Confucianism was prompted partly by the sense of
disappointment and renunciation of the reality of both the Buddhist and
secular world, and it was also steeped with a sense of crisis in a degenerate
age. Zhenke said, “If one does not save the mundane dharma with the supra-
mundane dharma when the former is in extreme disorder, the disorder
will not end. If one does not save the supra~-mundane dharma with the
mundane dharma when the former is in extreme disorder, this disorder will
not end, either.”” Zhixu said, “[The late Ming] is in great upheaval. The time
is degenerate and the Way is disappearing. The teachings of the sages are
concealed. Their intent becomes confused because of profit. If heroes do not
reverse the decline, I am afraid that hope will disappear and the true lineage of
Confucius and Yanzi g+ will fall to the ground.™ Such a circular argument
is not easy to understand. Confucians who hid themselves behind Buddhism
did not have courage to criticize social reality. Rather they, consciously or
unconsciously, pursued Buddhism to protect their belief under the teaching
of the harmony among the three religions. They used to be Confucians, but
in fact were escapees from Confucianism. Their social statuses and positions
were totally marginalized in Confucian society. Zhixu said, “When there was
Confucianism, Chan, Vinaya, and doctrinal teachings (Jiao #), a religious
practitioner (daoren i#A; i.e. Zhixu himself) felt uneasy and could not treat
them inattentively; now, although there are Confucianism, Chan, Vinaya,
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and doctrinal teachings, a practitioner gets mad and ignores them. Because of
this, [I] call [myself] ‘cight negations’ (sabu /\F).”* Zhixu’s self-confession that
he “could not treat them inattentively” and “ignore them” shows their inner
contradiction and tension. |

We can more deeply explore the difficult situation in which people of such
a status faced through the case of Li Zhi 2% (1527-1602), another Confucian-
monk of the time. There is still a controversy regarding whether Li Zhi was
actually a Buddhist monk in a strict sense because even Li Zhi himself did not
identify himself as a monk. He received the tonsure and became a monk to
clearly show his stance to separate himself from mainstream society. On the
other hand, his exploits that rejected and criticized a number of Buddhist rules
and regulations also show that he despised Buddhist society as much, if not
more.*

In his Fenshu %:# (Burning Books), he clearly stated, “If I abandon my
governmental position and return home, I will be directly under the jurisdiction
of the local magistrates of the prefecture (fx #7) and district (xian ) where I was
born. ... If I am careless any bit, pleasure will disappear and instead misfortune
will befall [me].”® He also wrote “Since the mundane affairs restrain me, I
just showed my adamancy by recéiving the tonsure. Since the mundane affairs
are just predictable, I do not want to be involved.™ Although Li Zhi clearly
pursued the Buddhist ideal, he ignored Buddhist monks as the being same as
secular people. He became a monk because he did not have any other options.
He just escaped from political persecution, avoiding his duty to secular society.

With the qualifications of the Buddhist monks lowered, social recognition
changed accordingly, as Li Zhi said: “If one receives the tonsure, deforming
his body, not only Confucians but also common people will hate him.”*
Confucians of the time already were reluctant to speak about a Confucian
student becoming a monk by being tonsured. At the time of Qisong in the
early Song, when Han Qi &% showed Qisong’s Fujiaobian to Ouyang Xiu
ExBiE (1007-1072), Ouyang said, “To my surprise, there is such a person
among Buddhist monks. I would like to see him in person tomorrow.” The
following day, Han Qi introduced Qisong to Ouyang Xiu. Ouyang Xiu spoke
with Qisong all day long and was greatly pleased. From the upper scholars
such as Han Qi and Ouyang Xiu to ordinary people were all overwhelmed by
Qisong and his fame spread all over China. Qisong became an outstanding
figure among Buddhist monks. Ouyang Xiu and Han Qi spoke highly of him
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because Qisong was different from other monks, having skill in writing and
also an eye for good writing, not because they highly appreciated and praised
his Buddhist studies. Confucians of the time did not attempt to properly
evaluate ordinary monks and even had little respect for them. How different
the situation was from that of Wei-Jin 2 period (220~420) or the Sui and
Tang period.

Cases of Escaping to the Buddhist Samgha

A number of people became monks for various reasons or purposes. For
example, there were people who escaped to Buddhism, losing hope in secular
reality. Because of these people, the composition of the Buddhist samgha
became extremely complex and, at the same time, this situation prompted
the reversal of Buddhism and Confucianism in terms of social status.
Consequently, most monks were demoted to the lower class of the society.

At the early stage of the introduction of Buddhism in the period of Later
Han and Wei 51 (25-265) and Jin dynasties % (265-420), there were a number
of people who claimed to be Buddhist clerics, behaving recklessly and without
proper ability. Most of them were commoners who escaped from taxation
and forced labor. This became a leading reason that Chinese governments
persecuted Buddhist clerics and harassed Buddhism as a whole. However,
the social composition of the people who entered Buddhist community after
the Song period became much more complex. For example, ill-fated people
who could not fulfill their potential or Confucian students who intentionally
concealed their identity also joined the samgha. These people, in particular,
were the ones who originally did not believe in Buddhism, temporarily hid in
Buddhist temples, and went back to the secular world when the opportunity
arose. These rather legendary figures constituted another group of scholar-
monks. Liu Bingzhong 2% of the Yuan dyansty and Yao Guangxiao ki
of the Ming dynasty were representative of such figures.

Liu Bingzhong’s (1216-1274) original given name was Kan fj. After
becoming a monk, he received the dharma-name Zicong FH&. Later, he
returned to lay life, obtained a post in the court, and thereafter called himself
Bingzhong. He came from a family who served the court for generations. For
example, some of his ancestors served the Khitan Liao # (907-1125) and the
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Jurchen Jin 4 (1115-1234). Bingzhong, “from his birth, had a good appearance,
and his disposition was free and energetic. From age 8, he began to study,
memorizing hundreds of words daily.”™ At age seventeen, in order to serve his
parents, he obtained a lower position in the local government, which made him
always unpleasant for not fulfilling his potential. One day, he lamented, writing
“My family has been Confucian, serving the court for generations. Now I
have fallen to a lowly government position. If a man cannot meet his time, he
should retreat and fulfill his intent.”® So, he retreated to the mountains and
became a monk, entrusting himself to the Buddhist community. Yuan Shizu
FetitiH, better known as Kublai Khan (1215-1294), on his way to see the Chan
master Haiyun yZi#Eh (1201-1256) in person before he rose to the throne,
happened to know Liu Bingzhong. Impressed with his talent and knowledge,
the would-be emperor invited Liu Bingzhong to go with him. After meeting
Kublai Khan, Liu Bingzhong obtained his huge favor. Afterwards, he served
the emperor for about thirty years as a senior statesman, playing an important
role in establishing several government systems in early Yuan.

Even after Kublai Khan rose to the throne, Liu Bingzhong still maintained
his monastic status. In the first year of Zhiyuan ZE3t reign period (1264), the
Hanlin scholar ##t&-+ Wang E 3% (1190-1273) submitted 2 memorial to the
court: “Bingzhong served Your Highness for years. As time went on, he played
the role of advisor in important matters, stabilized the country (skeji %), and
accumulated merit, working loyally and diligently. Thus, it is suitable that he
will receive rewards. Thanks to the great wisdom of Your Highness, things
are renewed and rejuvenated while Bingzhong alone still wore his monastic
clothes and hold monastic name without any specific post in the court. Because
of this, I am profoundly uncomfortable. It is suitable that he receive proper
attire and rank.” The emperor read the memorial and immediately granted a
government position. Then Liu Bingzhong officially returned to lay life.

Through examining Liu Bingzhong’s life, we can see that he actually did
not have a firm belief in Buddhism and just hid in the temple for a future
opportunity. He was very knowledgeable. “He read all types of books. Among
them, he deeply studied the Book of Changes (Zhouyi &%) and Shao Yong’s ZBE
(1011-1077) Huangji jingshi shu EfEiE (Book of Supreme World Ordering
Principles). There was nothing he was not versed in, including anthropology,
geology, calendrics, the three divinations (sanshi ==), including fiuren <+ and
dunjia JEF (a type of astrology).”® He mostly belonged to a group of worldly
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diviners and tacticians, and was totally different from orthodox Confucian
scholars who adhered to the Confucian classics until old age.

However, he clearly recognized the edifying functions of the kingly way of
Confucianism deep in his mind. His passion for Confucianism was larger than
that of his revering Buddhism. Among the many memorials he submitted
to Kublai Khan, one said, “The teachings of the three bonds and five moral
relationships (sangang wulun =A%), institutions (dianzbang fazs), the rites and
music (Ziyue #84g), and laws and ordinances (fadu i) existed already in age
of Yao £ and Shun 5% (ca. 2333-2184 BCE) . . . . Confucius was a teacher of
all kings, establishing the law for tens of thousands of generations. . . . [Your
Highness] should make provincial and county magistrates perform a memorial
ritual [for Confucius], follow the ancient custom . . . seek for advice from
renowned Confucians and follow the old rituals.™

Yao Guangxiao (1335-1418) was born in Changzhou £yi. His family came
from Wuxing %8 At 17, he left home and became a monk. His dharma-name
was Daoyan ;gfii. His courtesy names were Sidao #r# and Taoxuzi 36T
He was skilled in poetry; prose, calligraphy, drawing, as well as Confucianism,
Buddhism, Daoism, Yin-yang divination fp, and military tactics 5. One
day, a person who read physiognomy saw him and asserted, “since he looks
like a sick tiger with triangular eyes, his disposition enjoys killing” and he is “a
type of Liu Bingzhong.” Yao Guangxiao claimed to be the Liu Bingzhong of
his time, but deplored for a long time that he could not meet a wise monarch.
In the fifteenth year of Hongwu & reign period (1382), Zhu Yuanzhang
st (1328-1398, 1. 1368-1398) selected renowned monks to assist all imperial
princes. Taking advantage of this opportunity, Yao Guangxiao became an
important staff member for Zhu Di 44k, Prince of Yan #F (1360-1424). He
provided his plot for the “succession struggle of 1402” (jingnan zbi yi w2 1%),
contributed in Zhu Di’s ascent to the throne, and became a meritorious subject
of the first degree. After Zhu Di rose to the throne, he granted Yao Guangxiao
a position according to his merit, along with the name “Guangxiao.” However,
because Yao Guangxiao knew well that Ming emperor Chengzu fii (r. 1402—
1424) was cruel and suspicious, he never returned to lay life. So, after his death,
he had a Buddhist funeral. Even though Yao Guangxiao practiced meditation
earlier in Jingshan 7%il; Temple, having tlose relationships with Confucian-
monks, as well as experiencing awakening, his major interest was in politics.
He became one of the renowned monks who rose to the }ﬁghest governmental
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position to the extent that people called him the “Grand Councilor in Black
Monastic Robes” (Heiyi zaixiang ®zxsz4g).

Because people such as Liu Bingzhong and Yao Guangxiao were politicians
hidden in the Buddhist community, they were not very interested in Buddhism
itself and thus had little influence on the development of orthodox or
institutional Buddhism. However, the stereotypical image of eccentric monks
and ascetics (daoshi +), represented by these figures, spread among people
and came to be imprinted on their minds. Considering this aspect, they played
a distinctive role in the process of the popularization and secularization of
Buddhism. In other words, the appearance of this type of Confucian-monk
further weakened the sacredness of the religion and degraded the image of
Buddhist monks to that of charlatans who wandered around the world. In
short, the quest of personal success rather brought about the downfall of the
community. '

Brief Conclusion

According to the foregoing treatment of scholar-monk biographies, there
were powers shifts between Buddhism and Confucianism in Chinese history.
'The Song dynasty could be considered to be the watershed period. Before that
time, especially during the Tang dynasty, an abundant number of the brightest
intellectual elites had been attracted to Buddhism and became Buddhists.
Among them, the most distinct group was scholar-monks. These scholar-
monks were initially Confucian scholars or students of Confucianism and
obtained respect in their social communities. Later on, they abandoned their
original social identities by pursuing Buddhist enlightenment and gradually
grew to become eminent monks. By becoming monks they eventually gained
more respect from the public rather than losing face for forsaking the secular
world. Therefore, the well-known Confucian scholars and officials of the
Song dynasty, Zhang Fangping and Wang Anshi, both pointed out in their
conversations that there were no outstanding talents holding Confucianism
after Mencius (Mengzi). The critical reason was that most talented individuals
were attracted to Buddhism. Such a situation lasted until the Song dynasty
when a new intellectual consciousness awoke, sparking a Confucian
renaissance, and alien religions such as Buddhism were suppressed. In these
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circumstances, elites regathered back into the intellectual community of
Confucianism. Most of the famous scholar-monks in and after the Song
dynasty, however, became monks for more passive reasons. The images of
scholar-monks in eyes of the masses changed from their being esteemed one to
that being mysterious, weird, and even contemptable. From this specific aspect,
we can see the decline of Buddhism in China since the Song dynasty.
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1 HHEERASMEEAH: “TRIEF, £&T, TEREEA, [th>” CEAH:
“ap DRI R AE: S SCEH: TP B K, v S0, g, S5, S1E,
PR JNEERA, R, Ty H: TR SCE B “EPTRE, S AME, SRR E.”
FIAMKIAERR. See Chen (1990, 3).

2 'The conclusion is based on the Gaoseng zhuan Fif&1% series, as to the ordinary monks,
because of the impossibility of the statistical analysis of them, are excluded here.

3 DB &, AREIBIE. See Fozu tongji il (T 49, 284b).

4 —REERIES, ZEAE TS, ZEARRA, WEERS K, IEABIRINZIE. See Fozu
tongi iR (T 49, 187b).

5 FAKANBUAFERIEY BS BREIRE %K. See Hou Han ji #%i%#2, quoted from Guang
bohgmingji BERLEREE (T 52,99b).

6 MEIFRRML SEMhE, BRI PIAE K, BER BB A%, See Fang (1974, 2030).

7 PUHEERRR L, SRAE A TSR, See Liu (1983, 281).

8 Buddhist sources suggest that Chinese people started becoming monks started during
the reign of Later Zhao emperor Shi Hu. See Gaoseng zbuan wfei% (T 50, 385¢); and
Fayuan zhulin #5535 (T 53, 416¢).

9 Hif/KG, LEHEE. See Gaoseng zhuan (T 50,351).

11 IhiEREEE £+ = (HEHNE. See Xu gaoseng zhuan (T 50, 483).

12 See Xu gaoseng zhuan (T 50, 483).

13 PREHRL, B 3, Wi, B—W#E. See Xu gaoseng zhuan (T 50,483).

14 See Gaoseng zhuan (T 50,482b).

15 Song emperor Gaozong’s 5% (r. 1127-1162) words are representative to indicate this
sore of policy. See Xu (1957, 7885).

16 B2, KT 2 HEBEE, R 2T T See Tanjin wenji (T 52, 6484a).

17 M TAREE . RN, AT, ST, RCEENE, MERHNG, AI=B08 18T,
Heg k) e AR, BIREH B T . See Yuanren fun (T 45,708¢).

18 R FiEHE, Lk, SfE, g IEt. M2 EIFH PE, BERARR RMEFLIE,
RIFAIR, MeARE YRR, RHHEYERT SR, BIEMEE R, See Wanyan shushang
Renzong Huangdi, in Tanjin wenji (T 52, 687a).

19 3B KFZEME, FEETBEREEZ. See Tanjin wenji (T 52, 648b).

20 JASE{ESL 1TEENE. T, 45, FE. See Xianju bian (X 56,865b).

21 Wu Zunlu's (988-1043) courtesy name was Andao %i#. He was born in Danyang #%,
Jiangsu i1%%, and came from a family that had been Confucian for generations. He was a
son of a renowned scholar of the early Song named Wu Shu £, He was promoted to
the position of auxiliary academician (zhixueshi E52+) of the Longtuge #eMH (Dragon
Diagram Pavilion) in the court. :

2 HEBEFE, MIr RS, BRERZE, TELSZHR. SxRLE, BMRE.
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TR, AESFHE, BB fEth. 208, See Zongxiao (2010,117).
23 FILNGERRE, I RS, T, IR LR, R, BRI, See Xianju bian
(X 56,894c). ' ‘
24 rRRF, BT, MA%RE, MABERK, T/EE, 5AEE, XNEBAlzeF?
AR, SEMERE, kHBZ. See Xianju bian (X 56,894c).
25 FHEVIERR, BRRVBE, SRR T? See Xianju bian (X 56, 894c¢).
26 F{EREE, S EREED, ERMLR, (EEREN. See Xianju bian (X 56,894c).
27 As a youth, Deqing received the tonsure at Da Baoensi A#/Z5F in Nanjing i
Yongning 72, the abbot of the temple, demanded that all junior monks should
study the classics (jing), histories (s47), philosophers (2i), and collected works (73), and
designated it as “the course of exam candidates” (juzi ye 27-3€). See Hanshan dashi
nianpushu zheng B KEMELHEE.
28 BEHSE, RSN, TH. TRELE, TR, R20#, FHEH. See Hanshan
Laoren mengyou ji (X 73, 746b).
29 IR, RARER Y, RIS SE. MHAERER, RN AHEERCL, AR k. See
Zibai Zunzhe quanji (X 73,347¢).
30 {HEEEEA, RERERET, BEURE RThARGE. FRENRILAE, SRAERKREE,
JURth. See Lingfeng Ouyi Dashi zonglun (J 36, 287a).
N HEAEAREEER, EARRATHK. ATNEEABEEGHE, EAXHRATE,
e\, See Lingfeng Ouyi Dashi zonglun (J 36,253a).
32 Li Zhi still ate meat and drank alcoholic beverages. He never received the full Buddhist
precepts.
33 FEEF, WBARFARGANHAFER. .. —ZAHE, KHE, BIASILE. See Li (1961,,
50).
34 PUBTESEFY, HEBIS VR, 165 B YA HEIRHL. See Li (19614, 50).
35 EVESEEVR, IHMAFEERY, MERAIREZ &, See Li (1961b, 261).
36 RE@A I, EFE—3%2 . See Rentian bagjian (X 87, 9¢).
37 ATEAERR, ERERNE, [GEAZ, BAEES. See Song (1976, 3687).
38 BFREHKT, TR B EF T LR EHMi, BIRE VAKEER. See Song (1976, 3687).
30 FHRAFEED, MARE. 2B FH, TR KRG BEE, EHEEs. BN,
ST, TR SR SRS, BRRTR . HIFHAKHE, SAFERL. See Song (1976, 3687).
40 NERFFAH. 1B 5 REBCEHHE, BRF - HF-#E - ZRATEFRZE, £A08.
See Song (1976, 3687).
41 PR - L R SRR B MRS .. LT B E M SLEHE. EASMNERRIE
TBEIERE. HHEIE 1558, See Song (1976, 3687).
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Abbreviations

J  Jiaxingzang ZHGS

T Taisha shinshi daizikyo X ESHER#AS (Taisho edition of the Buddhist canon), 100 vols.
Tokyo: Taisho Issaikyd Kankokai, 1924-1935.

X Xuzangjing ##ss (Hong Kong reprint of The Kyoto Supplement to the Canon [Dai Nihon
zokuzokys K AA#RHE]), 150 vols. Hong Kong: Hong Kong Buddhist Association, 1967.
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