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PREFACE 

When I began this study more than a decade ago, thinking to turn my in- 
terest in Chinese popular religion and my familiarity with northern China 
away from sectarian traditions and toward more ordinary beliefs and activi- 
ties, I settled on the topic of Peking temples with only a vague idea of what 
I might find and no sense of the size of the undertaking. Chinese accounts 
were traditionally digests of primary sources, not synthetic narratives, an ap- 
proach that has endured to shape more recent works, and Peking’s impe- 

rial past was emphasized at the expense of local social history. In conse- 
quence, a proper social, economic, political, or cultural history did not exist 

in any language.’ What was a trickle of narrowly focused Chinese articles has 
only recently turned into a more steady stream.? 

English-language readers will still find rather little. For aspects of Peking’s 
history before 1900, there are a few unpublished monographs, particularly 

the Ph.D. dissertations by James Geiss (1979), Alison Dray-Novey (1981), and 
Joanna Wakeland (1982). For the twentieth-century city, David Strand’s 1989 
book on politics and Peking life in the 1920s stands as a fine example of 

what can be done, and recent dissertations by Mingzheng Shi, Madeleine 

1. Cf. Hou Renzhi chap. 7 or Yan Chongnian. Recent works have begun to remedy this sit- 
uation. The 1994 ten-volume “General History of Peking” ( Beijing tongshi) is quite conventional 

in its approach. The Ming and Qing chapters of the “History of Peking City Life” (Beijing cheng- 

shi shenghuo shi) by Li Baochen and Wu Jianyong (Wu Jianyong 1997), which appeared only 

late in 1997, are better. Because my research in basically the same source materials was com- 

pleted by the time I saw these works, I have not relied on them. 
2. Still focused on a few topics: markets, trade, festivals, the palace, and sights. Cf. Beijing 

shiyuan 1-3; Sun Jian; also the invaluable historical atlas (Atlas) edited by Hou Renzhi. Qiu 

Zhonglin (pp. 77-90) surveyed temple construction in the Ming. 

MOK 



XX PREFACE 

Yue Dong, Richard Belsky, and Sophia Lee, as well as others in progress, are 

filling out that picture. 
Scholarship on other Chinese cities is better developed but infrequently 

concerned with social or religious history. Arthur Wright and F. W. Mote ini- 
tiated the English-language historical study of China’s imperial capitals. Two 
decades ago G. William Skinner proposed an influential analytical frame- 
work for comparing cities and their place in urban networks, but most of 
the Chinese cities that before 1800 dwarfed their European (if not Japanese) 

counterparts remain understudied. Fortunately, William Rowe’s two books 
on early modern Hankou showed what can be done to analyze on an ambi- 
tious scale the social and economic forces that made one city, to probe into 
the management of urban affairs, and to chart the development of urban 
communities in the eighteenth and nineteenth centuries. Other studies in 
many languages of Taiwan’s Lugang, of Yangzhou, Suzhou, and Shanghai in 
central China, as well as Ji’nan and Tianjin in the north, have all helped to 

build a foundation of knowledge for understanding the Chinese city before 
the modern era.’ The burst of recent research on twentieth-century urban 

life has been most welcome, but it has not as yet been accompanied by com- 
parable attention to the preceding era.* 

Historians of Europe, Japan, and North America have provided useful 
methods, interesting ideas, and rich descriptions of many urban centers, but 
what we know about London, Paris, New York, and Tokyo only exposes the 

relative paucity of primary sources and the fragmentary quality of the sec- 
ondary literature on Chinese cities. Although readers who want this book to 
provide new cross-cultural theories about comparative urban development 
may be disappointed, I hope at least to add Peking to the list of urban areas 
whose long-term social and cultural history is accessible to a wider reading 
public. 

I commence with the early fifteenth-century rebuilding of Peking by the 
third Ming emperor and end with the foreign occupation of 1900. Because 
Peking was the imperial capital during these five centuries, scholars have been 
encouraged to allow the history of the empire to swallow up the history of 
the city. The imperial world was an important part of Peking, of course, but 

3. Yangzhou: Finnane 1985, 1993. Suzhou: L. Johnson 1986; Marmé 1987, 1993; Santan- 
gelo; Tsao. Shanghai: L. Johnson 1995. Lugang: DeGlopper. Ji’nan: Buck. Tianjin: Hershatter; 
Kwan; Rogaski 1996. In general: Skinner 1977; Mote 1995. 

4. For good discussions of this literature (as of 1996), see the essays by Christian Henriot 
and Limin Zhang in Henriot & Yeh; for studies that go beyond Shanghai, see Esherick 2000. 
Two journals report recent research: Chengshishi yanjiu (Urban history research) (Tianjin Acad- 
emy of Social Sciences) and Wall and Market: Chinese Urban History News (University of Kentucky). 

5. But please feel free to use my material to make your own theories. I hope only that the 
processes described here will be applicable to some other comparable circumstances and pow- 
erful at a certain modest level of complexity. 
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it was only a part. One goal of this book is to put imperial Peking in better 
perspective by examining other aspects of city life. The interaction, compe- 
tition, and interpenetration of different spheres will play a significant part 

in our story. Although I would hardly claim that Peking was just like any other 
city, greater attention to its nonimperial dimensions may reveal more com- 
mon ground than one might expect. 

In particular, I hope to show that Peking is very suitable for an exploration 
of the dynamics of religion in urban life. By looking closely at the changes 
in one city over a long period, I would like to expand our understanding of 

the range and variety of roles that temples could play in Chinese society and 
to establish the importance of religion in general and temples in particular 
in China’s recent history—indeed, although it is beyond my scope, in China 

today. 

In this book, I intend also to challenge the assumption that the Ming (1368- 
1643) and Qing (1644-1911) were a single seamless period in Peking. This 

common contemporary picture of an unchanging imperial capital ignores 
the fact that political change was accompanied by severe social ruptures. 
One break occurred in the early fifteenth century when the Ming north- 
ern Capital was created on older sites. Another came in 1644, when the city 
was converted into the Qing capital and the local population was dramat- 
ically displaced by outsiders. To mark these moments, I begin with 1403 
and use 1644 as a pivot between parts two and three of this book; to em- 
phasize these discontinuities, I rely on indigenous dynastic labels rather 
than the more general term “late imperial.” The year-long occupation of 
Peking in 1900 by foreign armies marked a not-quite-so-significant dis- 
juncture with the past, but enough of one that I feel comfortable ending 

this story then. 
The period from 1400 to 1900 can also be considered part of China’s 

“early modern” era, a term that I use —lightly—to emphasize developments 
that connected forward into the twentieth century (not parallels with other 
parts of the world). Such developments, especially the new institutions and 
habits of mobilization of the nineteenth century, are sketched out in this 
volume, whereas developments after 1900 are left to others. But I do also 
hope to show how, in the first half of the twentieth century, the idea came 

into being that Peking was decidedly not modern and, in fact, represented 

instead the quintessential Ancient Capital. 

One of the main impediments to the study of Chinese urban life under the 
last dynasties is the nature of surviving sources. Documentation improved 
in the late Qing and subsequent Republican eras (that is, the period after 

about 1870), but even newspapers, which served in many ways as a motor 

for the transition to the modern period, came to Peking only in the early 
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twentieth century. Before 1900, literacy was not widespread enough to pro- 

duce the variety of private materials that historians of the West may take for 

granted. Because Peking was the capital, its records were somewhat more 

plentiful but also more skewed. 
The overwhelming majority of the natives of Peking before the twentieth 

century left no written records whatsoever: no diaries, no letters, and few 

business or institutional papers. Pamphlet literature from earlier times has 
not survived and there were no periodicals before 1900. Most of those who 
could and did write about the city were not permanent residents but mem- 
bers of a national elite who came intermittently to the capital on business, 
to take the examinations, or to serve in government.® References to Peking 

in their writings were numerous but are scattered unsystematically in sur- 

viving works. 
Peking had no separate city government. No archives survive from the offices 

of the two counties that governed parts of the city, nor from any of the other 
specialized bureaus involved in everyday life; there are virtually no police, court, 
or tax files. We lack the archives from the city censors who had responsibility 
for the Chinese population under the Qing, and the fragmentary Gen- 
darmerie archives come only from the very late nineteenth century.’ There 
are some Qing records from the prefecture under whose authority Peking nom- 
inally fell, but almost none concern the capital. County and prefectural his- 
tories, of which there are few, include among their limitations a failure to dis- 

tinguish urban from suburban and rural populations. This situation changed 
only with the reforms of the first decade of the twentieth century. 

The national-level governments headquartered in Peking under the Ming 
and Qing generated reams of paper. Of these, we have few original docu- 
ments before the middle of the seventeenth century but hundreds of thou- 
sands for the next two and a half centuries. But the materials for the capital 
constitute only a minute fraction of these vast archives and are not separately 
filed or indexed. The only way to find Qing legal cases involving inhabitants 

of Peking, for example, is to chance upon them in the millions of chrono- 
logically arranged unindexed files from the imperial Ministry of Punish- 
ments. For published government records, one similarly finds no separate 
compilations dealing only with the capital city.’ Reports of grain prices were 
compiled monthly by county during most of the Qing period, but Peking’s 

6. Constrained by the ambiguities of “imperial,” I will use “national” to mean empirewide 
in scope; the existence of a nation-state is not intended. 

7. I did not take advantage of the regulations published in 1996 in Qingmo Beijing chengshi 
guanli fagui. 

8. I acquired the 1992 Peking and Palace volumes of the “Ming Veritable Records Edited by 
Categories” (Ming shilu leizuan) very late in my research. Religion was not one of the topics 
into which these materials were subdivided, and I have been disappointed by how much of 
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were submitted separately and few survive. Material on Peking is thus sub- 

merged and dispersed in the history of an enormous empire. 
There are good primary sources for the population history of the Ban- 

ner peoples who moved from the northeast in the 1640s, but these records 

mix together people who lived both in and beyond the capital. Even for the 
large imperial lineage, many of whom are presumed to be Peking residents, 

we have no way of determining who actually lived where. As James Lee has 
shown, social and cultural information can be deduced from these kinds of 

records only with considerable concentrated effort.® 
For reasons that may become clearer to the reader in the course of this 

book, representations of Peking life in art and literature were also few. The 
city was rarely drawn or painted, and we cannot see its physical transforma- 
tions over the centuries as we can for Tokyo or Paris, London or Philadel- 

phia. Pictures commissioned by emperors concentrated on private activities 
within palaces and parks; Peking appeared, if at all, on the margins, lost amid 

mists and clouds. The Ming albums and Qing woodblocks of the Lower 
Yangtze city of Suzhou were not imitated, and there was no genre of Pe- 

king cityscape prints like those in Japan. Foreign photographers did not 
appear on the scene until 1860, and Chinese ones even later. Indeed, foreign 
travellers were relatively infrequent until after 1900. Nor can one turn to 
novels for richly textured descriptions of Peking’s urban life. It is only in the 
nineteenth century that one begins to find works set even vaguely in a rec- 
ognizable contemporary city, and not until the twentieth century that fiction 
presents something like a detailed and realistically depicted Peking. 

Peking is thus different from parts of the world where ample private and 
government documents have survived, where pictures and descriptions of 
daily life from residents and travellers of a range of social classes are avail- 
able. As the reader will see in the pages that follow, questions of documen- 

tation are not just a matter of good or bad luck for the historian, but bear 

directly on questions of community and identity. The domination of Peking’s 
written and visual historical record by the court and central government mir- 
rored their great bulky presence in the city itself. The selective attention given 
to popular and urban life in the writings of examination-trained elites par- 
alleled the tension between the literati values of the national elite and the 
differently circumscribed world of the uneducated local person. 

Fortunately, the situation is not entirely bleak. There are materials that 
can be used to study the history of life in Peking, and I consider both their 
specific contents and the fact of their existence to be important. 

the material concerned national and court rather than local affairs. I have not, however, done 

justice to these volumes. Mea culpa. 

g. For the imperial lineage: J. Lee et al. 1993, 1994; Li Zhongqing & Guo Songyi. For what 

can be learned from serious analysis of comparable materials: J. Lee & Campbell 1997. 
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This study has used as its foundation the numerous inscriptions carved 
on large stone tablets that were set up in public places, especially temples, 
to commemorate founding, rebuilding, or other special events. The value 

of such inscriptions has long been recognized by historians of the medieval 
period, and they have been crucial to my work here. 

The texts of many of Peking’s “important” stelae were summarized in 
Qing imperial compendia; others pertaining to occupational associations 
in the city were copied with great care by Niida Noboru and his colleagues 
in the 1940s; and even now one can find many stones still standing in the 
city. Nevertheless, I was astonished to find on my 1986 visit to the Peking Li- 
brary that their Rare Book Collection held as many as fifteen hundred rub- 
bings of Ming and Qing inscriptions from the city, some made in the 1930s, 
others in the 1950s. Because most were not written by famous calligraphers, 
had little to do with national politics, and concerned almost entirely matters 
of religion, few scholars in China have paid them any mind. The publica- 

tion in 1990-1991 of a hundred-volume set of the Peking Library’s rubbings 
(after most of my research abroad was completed) has finally made most of 

these materials more widely available, and they have been essential to this 
study. !° 

Many of these stelae were commissioned by people who were poorly rep- 
resented in the conventional historical record—eunuchs and ordinary citi- 
zens in particular.'’ The texts expressed ideas about the relationship between 
human beings and gods, about community service and public responsibil- 

ity, about remembering and being remembered, and they embodied col- 
lective activities of many kinds. Some inscriptions listed the sums of money 
given and the names of donors, sometimes by the hundreds—men and 
women, shops and businesses. The existence of the religious organizations 

described in Chapters 7 and 14 could scarcely be documented save for these 
materials. 

Similarly, the inscriptions that I have consulted on native-place and oc- 

cupational associations go beyond those painstakingly preserved by Japanese 
wartime researchers (and in print thanks to the Toyo bunka kenkyujo) and 
reveal that those published in Peking in 1980 were barely the tip of the ice- 
berg.'? Such inscriptions show the fusion of what some people like to think 
of as the separate domains of the secular and the sacred, the economic, the 
political, and the religious, and through them one could chart (in much more 

10. See Appendix g. A European project to transcribe all Peking temple stelae inscriptions 
has been under way since 1995, under the direction of Kristofer Schipper: Sanjiao wenxian. 

11. Although I have occasionally rendered min (meaning the subjects of the Ming and Qing 
states) as “citizens,” I do not imply anything Western or modern about the nature of this rela- 
tionship. 

12. Niida; Li Hua. 
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detail than is provided in Chapters 15 and 16 of this book) the nineteenth- 
and twentieth-century reshaping of working life.! I am unsure if historians 
looking for comparable materials from other parts of China will find either 
such large numbers or a similarity in authorship. 

The customs and sights of Peking were better documented. Prose accounts 
had been written even before the early 1400s, when our story starts, and one 
can assemble a thin series in this well-established genre stretching across the 
subsequent centuries, a literature intended to present the city to both out- 
siders and residents. These works, discussed in detail in Chapters 8 and 13, 
have provided much of my information about city buildings, scenic spots, 
fairs, festivals, and markets. Individual accounts by visitors, ranging from the 

poems of examination candidates to diaries by foreign emissaries, have been 

used as supplements. 
Although hardly a substitute for the kinds of resources that exist for other 

cities (in China and elsewhere), these stelae and guidebooks have made this 

book possible. While my focus has clearly been directed by my sources, I ar- 
gue that it was life in Peking that in turn produced those particular sources. 
A book that emphasizes the temples of Peking—as this one does—is thus 
not just a book that reflects my own interests; it is a book that reflects one 
of the few aspects of Peking life that its residents chose to document in per- 
manent fashion. 

The nature of the primary sources and dearth of secondary ones have 
meant that this book had to be pieced together from fragments and many 
matters have of necessity been touched upon in a superficial fashion. Set 
against the long panorama of five hundred years, moreover, individual hu- 

man actors do not come to the fore, people disappear into crowds and in- 
dividual lifetimes dissolve into centuries. If this book has a central charac- 

-ter, itis Peking itself. And my story is about this city’s varied public selves, its 
many transformations, its acquisition of cultural weight and engagement of 
human affection. 

Just as Peking has been an understudied topic within the uneven field of Chi- 

nese urban history, so the investigation of religious life has been neglected 

relative to other aspects of Chinese society. The two best-organized, long-lived, 

and powerful institutions in Chinese life in the Ming and Qing periods, as 

for many centuries before, were the family and the state. Each defined a com- 
munity, provided a strong sense of identity, and has been much studied. 

13. Butsee Belsky, a recent dissertation that I have been able to consult at the last moment 

thanks to the generosity of the author. A vast number of epitaphs from greater Peking also have 

been preserved in rubbing form and, although they have not been used for this study, they 

could make possible a closer look at the lives of residents (especially Banner people). 
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It was as a member of a family that an individual was located in time, in 

space, and in society, in life and in death. Concern with the clear articula- 

tion of hierarchical family relationships and proper behavior appropriate to 

such roles was part of the identifying core of what many think of today as the 

“Confucian” tradition—ostensibly derived from the teachings of the vener- 

able sage and his later followers. Membership in the family extended back- 

ward and forward in time. These family values were strongly asserted in pub- 

lic rhetoric and enshrined in the educational system that created the ruling 

elite; indeed, the language of kinship permeated Chinese culture. 

Family ties were strongest when reinforced by proximity. During the late 

imperial period, the corporate lineage (zu) had evolved in some regions as a 

mechanism for preserving family resources by organizing clusters of descen- 
dants from a common paternal ancestor. By setting aside income-generating 

land that would not be subject to division or taxation, kinsmen could create 

an endowment and use it to maintain graveyards and offerings for ances- 

tors, support needy relatives, and strengthen bonds. 

The temporary or permanent physical separation of family members could 
attenuate patrilineal control, weaken emotional ties, and create new grounds 

for association and supplementary forms of identity. As Chinese society be- 
came more commercialized, as the empire became larger in size but more 

closely tied together by transportation, as physical mobility and sojourning 
in search of employment became important—all trends of the fifteenth 
through twentieth centuries—the necessity and possibilities for other modes 
of association increased. In cities, with their high proportion of transient res- 

idents, such opportunities were particularly numerous. 
Although alternatives to the cocoon of family ties were rather few, even 

in late imperial times, Chinese society was not quite the “sheet of loose sand” 
that the modern revolutionary Sun Yatsen would claim. Centuries earlier, 

the teachings of the Shakyamuni Buddha had brought from southern Asia 
the idea that a religious life separate from society was the ideal path toward 
ultimate liberation from the cycle of birth and rebirth in which sentient be- 
ings were enmeshed. This concept justified the creation of a community of 
celibate individuals united by belief, defined by contrast with ordinary lay 

life. Those who became Buddhist monks and nuns were said to have “left 
the family,” and educated Chinese elites had long judged such actions to be 
unfilial, most appropriate for orphan children or widowed adults. In the 

terms of this dominant class, life outside the family remained an ill-defined 
and generally undesirable course. Monasteries were viewed with suspicion, 

and, in a society where women were theoretically under the supervision of 
men and their sexuality tightly controlled, a nunnery where unmarried 
women lived together was seen as particularly dangerous. By the Ming-Qing 
period, a religious vocation for the clerical life was thus possible but not well 
regarded. 
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More legitimate networks of association were, by contrast, those created 
in service to the government, a career perceived as complementary to that 
of family life (although it often was not). The Ming and Qing dynasties ruled 
through a large, well-developed bureaucracy that consisted by the fifteenth 
century of thousands of interconnected posts, prescribed rules about rela- 
tionships between incumbents, and formal procedures for entering and leay- 
ing. Access to this career was regulated through a tiered system of exami- 
nations based on acanon of nominally Confucian texts, toward which nearly 
all formal education was directed; loopholes provided a few other points of 
entrée. The task of governance, long a central concern of Chinese philoso- 
phy, continued to be an intellectually and politically absorbing arena for the 
best minds in the empire. For each man appointed to office, many others 
waited in the wings, and even those who renounced this career continued 
to be engaged in its issues. 

The community of officials extended upward to include the emperor, a 
figure central to the political and cosmic order. Although the relationship 
between bureaucrat and ruler could be competitive and antagonistic, it was 
premised on shared concerns and cemented. by the ideal of ministerial loy- 
alty. Within this all-male world, the role of the official was well developed, 

publicly enacted through ritualized speech and behavior, and sharply dis- 
tinguished from positions as clerks or soldiers or eunuchs. 

The values of the state bureaucracy were intended to be universalistic not 
particularistic. Rules governed the community so created: anonymity on ex- 
aminations would ensure success by the most talented; behavior in office was 
subjected to elaborate rules intended to prevent personal ties from interfer- 
ing with duty; performance was to be the basis for promotion or demotion; 

and so forth. Personal connections among officials were criticized as cliques 
-and factions, and their formation was understood as an expression of private 

(st) interests deemed incompatible with public (gong) ones. The personal con- 

nections that were essential to survival in office and success in politics were 
therefore actively censured by the throne and by officials themselves. 

The world of the state thus had two kinds of associations, the formal and 

legitimate, and the informal and suspect. The exam system and bureaucracy 
created both, giving those who became members of the elite double-stranded 
empirewide networks of substantial power. 

Cities were the nodes of these government networks. The examinations 
took place in prefectural, provincial, and imperial capitals, and there layers 
of dense emotional bonds were created. Successful candidates were posted 
to bureaucratic offices in provincial seats. Their offices (walled compounds 

called yamen) were important physical, political, economic, and social pres- 
ences in cities. A separate but less prestigious military bureaucracy was sim- 
ilarly concentrated in or near urban areas. 

Given the state’s concentration of resources and disproportionate influ- 
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ence on the educational system, it had relatively little difficulty perpetuat- 
ing and even strengthening itself. Individuals came and went, but the posi- 
tions and their powers and responsibilities continued. Each dynasty had 
drawn on the resources and experience of its predecessors, with an atten- 
dant trend toward more effective use of power. 

In the medieval period, emperors and bureaucrats had broken the power 
of their closest rivals. As the religious establishments of Buddhist and Daoist 

clerics were stripped of their landed estates and subjected to bureaucratic 
harassment, their intellectual subordination to Confucian thought was re- 

asserted. The power of medieval aristocratic patrilines was likewise greatly 
reduced as they gradually lost various kinds of special status and could main- 

tain their prestige only through repeated examination success. Lineages were 
tolerated, however, and were used to discourage the creation of other com- 

peting organizations, ideologies, and communities. 

Given their genuine importance, it is not surprising that family and gov- 
ernment have absorbed the attention of historians or that other social in- 
stitutions of the late imperial period have been neglected.!* Guilds and 
native-place associations are the best-studied urban organizations, and 

Peking’s formative role in their history is well known, but the literature is 

somewhat chaotic and overly concerned with typology.!° Other work has 
concentrated on lineages, brotherhoods, and sectarian religions, and on 

associations among overseas Chinese and in Taiwan and their south China 
communities of origin.!® 

After 1989, research on the managerial activities of urban elites in the lat- 
ter part of the nineteenth century seemed suddenly relevant to contempo- 
rary Chinese politics and sparked a flurry of discussion about the existence 
of either the concept or reality of what for European and North American 
history has been termed a “public sphere” or a “civil society.” Although some 
of this work has been presentist, secular, and teleological in its orientation, 
biased by the European model and embroiled developmental paradigms, this 
inquiry has stimulated a new and welcome interest in previously invisible, 

past and present Chinese social organizations of many kinds.!” 
This debate, like much work on China’s history, has been framed by an 

assumed dichotomy between the “state” on the one hand and “society” on 
the other. I prefer the clearer contrast between state and family, and focus 

14. One recent exception is Chen Baoliang. 
15. J. M. Ma has a good bibliography of the substantial scholarship on this subject to 1984, 

and B. Goodman has covered more recent work. 
16. This literature is large. A few points of entry might include: J. M. Ma; J. Watson 1975; 

Brook 1989; Ownby; and some of my earlier work. 

17. For access to this debate: Rowe 1990; Rankin 1990; Modern China 19:2 (1993); Brook 
& Frolic. 
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on the activities and organizations that developed outside of these two pow- 
erful institutions. But “outside” is itself a tricky concept with blurred bound- 
aries.'* These categories are better tools for analysis, I think, if we do not be- 
lieve in them too much. 

The reader should therefore not expect to find a revival of these debates 
here—or the answers to questions about the future of democracy in China. 
This book may, at best, contribute to our understanding of the range of pos- 
sibilities for social activism that Chinese society offered before the twentieth 
century, and it will do so by arguing for more attention to religion. A fur- 
ther concentration on the problem of place—specifically, the question of 
where people could gather—may put the existing literature in a slightly dif- 
ferent context. 

The study of Chinese religions began by charting the history of Buddhism 
and Daoism, focusing variously on doctrine, schools, important thinkers, and 

monastic life.'? Confucianism has hovered uncertainly between religion and 
philosophy. Popular religion has sometimes been construed to subsume these 
systems, sometimes to be a complement or alternative to them. Scholars work- 
ing in the medieval period have turned of late to investigating how religious 
ideas and practices were embedded in lay society.*° A few others have finally 
begun exploring such issues in the Ming and Qing, though not in cities.?! 

Anthropological studies of village communities (mostly in southern 
China) have, by contrast, been quite influential in shaping the existing lit- 
erature on religion and temples and their place in society. In such studies, 
urban but especially rural temples have been associated with closely knit, ter- 
ritorially defined communities that aligned with one another in formal ways, 

-and much of the literature has concentrated on these sharply contoured vil- 
lage, lineage, and subethnic identities.** Whether these patterns were repli- 
cated elsewhere in the premodern period is still an open question. Other 
kinds of religious associations have received only glancing treatment.” 

18. As is Philip Huang’s idea of a “third realm”: Modern China 19:2 (1993): 216-40. 

19. For a convenient recent description of these traditions on the eve of the Ming period, 
see Ebrey & Gregory 18-35. Like “religion,” which had no equivalent in Chinese before the 

modern period, none of these “isms” are unproblematic terms. Here, I will allow the line be- 

tween religion and culture to be quite porous. 
20. For some of the Western literature: D. Johnson; Seidel (and many sources cited); Hansen; 

Hymes; Ebrey & Gregory; Katz 2000. 
21. Katz 1995; many of the articles in Cahiers d’Extreme Asie 8 (1995) and g (1996-1997). 
22. The literature on villages in English and Chinese is too large to cite. For a few works 

that concentrate on cities: Wang Shih-ch’ing; Feuchtwang 1974, 1977; Schipper 1977; De- 

Glopper; Faure. 
23. I deal with this literature in later chapters. 
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By looking closely at the temples of one city in north China over a long 
period, I hope to illuminate different patterns and, by examining the asso- 
ciations and connections among people that were formed in these temples, 
I hope also to enlarge our appreciation of imperial China’s organizational 

capacities. 
In this book, I use the word “religion” in a loose sense to encompass di- 

verse beliefs held by members of this society. (The society under discussion 
will usually be that of greater Peking.) “Popular religion” will mean beliefs 
that were apparently shared across the social spectrum. Likewise “popular 
cults.” Not all beliefs were shared and some were more systematized than 
others. I include in “religion” the identifiable traditions, indigenous and for- 

eign, current in the empire. Eschewing “isms” as much possible, I refer in- 

stead to specific Buddhist, Daoist, or Confucian texts and practitioners (and 

cautiously, by extension, to ideas, schools, and institutions).”* Similarly, to 
Catholic, Muslim, or White Lotus sectarian ones. It is also important that 
at the outset the reader unload as much as possible of the baggage usually 
carried by the words “community” and “identity” so that these terms can 
travel light in the pages that follow. Most communities were not warm and 
fuzzy groups imbued with intense good feeling, and few identities were mono- 

lithic or exclusive. The reader should assume instead that both individual 
and collective identities were multiple, fluid, and competing. 

Because the physical and social spaces of temples were a rare arena not dom- 
inated by families or the state, I use them as my principal point of entry into 
Peking society. Dense population and intensive agriculture discouraged the 
preservation of open unclaimed territory, the idea of a “commons” was un- 

derdeveloped, and in both cities and villages, residential compounds were 

usually walled. Hostile to any form of organization among the public at large, 
Ming and Qing states actively discouraged public gatherings of any sort. 
Therefore, unlike other parts of the world at the same time, urban public 
space was rather limited. There were no parks, promenades, squares, plazas, 
fountains, gardens, or stadiums. The public institutions that developed in 
Europe and North America in the early modern period—city halls, muse- 

ums, concert halls, and zoos—came even later to Peking. 

I argue in this book that physical space was extremely important to the 
formation of groups. Although streets, roads, intersections, and waterways 
were spaces intensely used by the general public, in the capital (even more 
than elsewhere) the hand of government was ready to seize any who em- 

24. Although Shi, Dao, and Ruwere comparable terms in common Chinese parlance, it does 
not seem helpful to reify such tidily packaged and unchanging systems any more than necessary. 
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ployed them for assembly. Places for public entertainment (restaurants, 
wineshops, teahouses, or theaters) were congenial to temporary but not long- 
term association. Commercial buildings, in which owners, staff, and cus- 
tomers met, did not readily provide the place or the rituals for the creation 
of broad-reaching formal or informal associations, although shared occu- 
pation did become a basis for community formation. By contrast, the ubiqui- 
tous temple was open to the public, had ample space within its walled court- 
yards, and was protected by the acknowledged legitimacy of its religious 
purposes. Temples were overwhelmingly the most important component of 
public space in Chinese cities in the late imperial era, and they had, in con- 

sequence, an importance at least as great as churches, mosques, and syna- 
gogues elsewhere in the world. 

This book shows how temples became the focus for community-building 

and identity-defining activities by providing the space to assemble and the 
occasions for worship that justified doing so. Their relative autonomy from 
family or state control was reflected in—indeed in important ways consti- 
tuted through—use of this space. Subsequent chapters explore a range of 
activities, from welfare and emergency relief to marketing, community cel- 
ebrations, pilgrimages, entertainment, amicable socializing, informal polit- 

ical gatherings, and tourism. For each activity, temples were put to a variety 
of private and nonprivate purposes, and in the process, decisively shaped 
Peking society and culture. 

In many cases, it was through or for acts of temple patronage that activ- 
ities were justified and new collectivities created. Some were temporary 
groups, formed for a specific purpose, within which connections were un- 

systematic or nonexistent. Some were groups whose actions were coordi- 
nated on a regular basis, often annually on the occasion of a god’s birthday, 

-and formed for the purpose of building or maintaining a temple. Some were 
communities whose bonds of solidarity had other preexisting bases (such 
as occupation or residence) but were strengthened and given public ex- 
pression through regular contributions to a temple. Others were imagined 
communities, created through uncoordinated actions or written or visual 

media and never given concrete form. As we shall see, temples could vari- 
ously be managed by groups exclusively for their members, or loosely run 
by voluntaristic associations, or simply host to the activities of an undiffer- 

entiated public. 
Temples were thus the versatile sites for communities of many different 

kinds: ephemeral or enduring, absorbing or trivial, competing or cooper- 
ating, richly or poorly endowed, active and passive, inward- and outward- 
looking, small and large. City residents belonged to many different com- 
munities, and Peking was many things to many people. Arguing that religious 
places, organizations, and activities were essential to the creation of Peking’s 

urban culture, I hope to demonstrate their importance to life at the impe- 
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rial court, to imperial links with the city, to relations between the throne and 

the population, and to the lives of ordinary citizens. 
Although the bureaucracy of the state and the life of the palace domi- 

nated the capital in unusual ways, I see no reason to suppose that religious 
institutions were less important in Peking than elsewhere. I no doubt overem- 
phasize them in my efforts to rectify their neglect by most historians of mod- 
ern China and to show that there is much to learn about Chinese life by look- 
ing at the religious spaces and community activities where and through which 
shared culture was created. 

In the chapters that follow, I encompass in two ways the places, institu- 
tions, and activities at the heart of my concerns. As the foundation, I ex- 

amine all “temples,” very broadly defined, and the activities of every sort 

that took place in them. Rather than a guide to individual temples, this book 
deals with religious institutions in the aggregate and should establish basic 
information about their numbers, size, location, and so forth. My principal 
concern is the changing place of temples in the social and cultural life of 
Peking, an analysis that is set in the wider context of similar institutions and 

activities.*° 
At the same time, I also examine what Tony Tanner has called the city’s 

“representational life’—the depiction (and creation) of Peking in general 

and religious institutions in particular in visual and written media.?° My as- 
sumption is that decisions about how to structure and what information to 
include on pictures and maps or in books revealed important ways of un- 
derstanding and imagining the city. Iam concerned as much as with what 
was left out as what was included and with how information was organized 
and prioritized. Such media also implied by their existence communities of 
real and intended readers or viewers. Such communities shaped and reflected 
(not always directly) more socially manifested ones. 

Some may find this book overlong. Not expecting that a more exhaustive 
treatment of the role of religion in Peking will be attempted any time soon, 
I have tried to treat that subject thoroughly. The necessity of recreating the 
wider context, combined with a dearth of secondary works, drove me to in- 
vestigate a host of related problems, and so a preliminary social history of 
Ming-Qing Peking became complex, even when sketchily done. 

Before turning to Peking in the Ming and Qing, it seems advisable to ex- 
plain in general terms (in Chapters 2 and 3) how this city’s religious insti- 

25. The best book of pictures of Peking’s temples is Beijing gu cha ming si. 
26. Tanner, preface to series, vi-vii. I have tried not to be biased by the vagaries of what has 

survived. 
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tutions operated. We will then turn—in Part Two—to the Ming city, its con- 

struction, imperial sector, communities and associations, tourism and festi- 

val life. In Part Three, we will see these issues developed in the radically dif- 
ferent environment of early Qing Peking and then carried into and through 
the nineteenth century. 

Impatient readers are welcome to skim and skip, but those who can fol- 
low this densely constructed story of Peking from the rebuilding of the early 
1400s to the foreign occupation of 1900 will, I hope, both learn something 

of the history of this great city and come to appreciate the centrality of re- 
ligious institutions to urban life in late imperial and early modern China.*” 

Finally, an explanation. In this book, I use a single English word, “Peking,” to 
refer to this city, even though it was called by a variety of names in Chinese. 
With the founding of the Ming in 1368, the city was designated “Beiping” 
(Pacified North). In 1403, itwas renamed “Beijing” (Northern Capital). Dur- 

ing the centuries after 1420, it was known as “Jingshi” (Our National Capi- 
tal); “Beijing” survived only informally in contradistinction to “Nanjing,” the 
southern but secondary capital.*® The Qing continued to use the appella- 
tion “Jingshi,”*? and called their secondary capital at Shenyang “Sheng jing” 
(Flourishing Capital). Colloquial ways of referring to the city in Ming and 
Qing times included “Ducheng” (Walled Capital) and “Dumen” (Gated Capi- 
tal). (Koreans and Japanese writing in classical Chinese seem to have retained 
“Beijing.”)*° In 1912 the city was briefly renamed “Beijing,” but this name 
was set aside by the Nationalist Party in 1928 after they made their capital 
elsewhere and replaced with “Beiping.” The present name, “Beijing,” was 
reintroduced only in 1949.*! And, of course, all of these are the pronuncia- 

-tions of modern standard Mandarin rendered in the pinyin romanization 

27. Because “China” is largely a modern construct, a political entity laden with nationalist 

prejudices, it is probably inappropriate for earlier periods. Except in discussions of European 
travellers, I use the word sparingly in this book, confining it to geography—the North China 

plain, central and south China, and so forth. I regret even that anachronism. I likewise avoid 

“Tibet” and “Mongolia.” I refer to the polities in charge of parts of what is now the People’s Re- 
public of China as the Ming and Qing dynasties (or empires). I retain “Chinese” as an adjec- 

tive referring to the dominant language and culture of these polities. 

28. E.g., DJ preface:5—8; also in book publishing. 
29. “Jingshi” was omnipresent in texts. For speech, see Guide for Tourists to Peking 1897:12. 
go. At least on the following maps: Kim Kyongson 1017; Saito Miki. “Yanjing” was more 

common than “Beijing.” 
31. In the 1910 edition of his geographical dictionary, Playfair listed no fewer than seventy 

different ways that Peking was referred to in the contemporary “native press” (432-33). For 

another short summary of some of these names: Chen Zongfan 1:1-2. There had also been 

other cities called “Beijing”—under the Northern Song, for example. 
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of the Chinese communists.°*? Amid this confusing welter of possibilities, “Bei- 

jing” was rare, and “Jingshi,” although the usual name for the city in Ming 
and Qing times, unfamiliar to contemporary readers. 

“Peking” is inappropriate in its own ways, but it has a venerable history in 
European languages. It was the Jesuit Matteo Ricci whose works made clear 
to Western readers in 1615 that Marco Polo’s Cambulac was the same as the 
Ming capital that Ricci called “Pacchino” (and “Pachino”) in Italian—and 
his translators called “Pechini” in Latin, “Pechin” and “Pequin” in French, 

“Pachin” in German, and “Pequin” in English.** By the 1640s, “Pequim” had 
become “Pekim,” and by the 1650s, “Peking”;*# in the eighteenth century, 

“Pe-kim” and “Pékin” were common romanized names for the Ming and Qing 

capital in European languages.* “Nanking,” the name I use for contempo- 
rary Nanjing, had a similar welter of Chinese names, while the English word 
has a pedigree also traceable to Ricci. 

To some readers, “Peking” will seem insufficiently Chinese and too much 
a creation of the West,” but, as this book will argue, the “ancient capital Bei- 

jing” proudly hailed in China today is itself something of an imaginary con- 
struct, projected by the present on the past. “Peking” should not strike the 
reader as more irritating or unnatural than “Jingshi,” but if it does, no mat- 

ter, for the word will thus be a nagging reminder of the arbitrariness of us- 
ing any single name to cover up the discontinuities and shifting identities of 
a fascinating city’s complex past. 

32. Bosat Man. 

33. In their letters, the Portuguese had earlier called it “Piquim” (1520s) and “Paquim” 
(1590s). In 1607 publications of Ricci’s letters in French and German, “Pachin” was used. Lach 
734; Ricci 1611a; 1611b; 1616; 1949:2:22; 1618 letter in Purchas 10:2:76. 

34- See Baddeley 1:130-66, or Martini Martino’s maps in Lach & Van Kley 3:4:plate #302. 
35. Gaubil 1970:356; and the discussion in Chapter 13. 
36. Some may deem it one of many “fetishized entries in an expanding western lexicon 

whose appeal was sustained by a self-contained foreignness” (Jensen 439). 



TABLE 1.1 Ming and Qing Rulers 

Ming and Qing emperors had personal names, temple names, and names for 
their reign periods. Putting clarity above correctness, I will usually refer to them by 
their more familiar reign names. Thus, the man whose personal name was Hongli, 
whose temple name was Gaozong, and who reigned as the Qianlong emperor will 
usually be called Qianlong. Where I have occasionally used personal names, these 
are also given in the table in parentheses. The mid-Ming emperor Zhu Qizhen 
took the throne twice and had two reign names (Zhengtong and Tianshun); he 
will sometimes be called by his temple name, Yingzong. The surnames, titles, and 

death dates of selected long-lived empress dowagers are also provided. 

Emperor (reign name, reign dates) Dowager Empress 

Ming Dynasty 1368-1643 

Hongwu, 1368-1398 (Zhu Yuanzhang) 

Jianwen, 1399-1402 

Yongle, 1403-1424 (Zhu Di) 

Hongxi, 1425 

Xuande, 1426-1435 

Zhengtong, 1436-1449 (Zhu Qizhen, Yingzong) ~ 

Jingtai, 1450-1456 
Tianshun, 1457-1464 (Zhu Qizhen, Yingzong) 

Chenghua, 1465-1487 

Hongzhi, 1488-1505 
Zhengde, 1506-1521 
Jiajing, 1522-1566 
Longgqing, 1567-1572 

Wanli, 1573-1619 
Taichang, 1620 

Tianqi, 1621-1627 
Chongzhen, 1628-1643 

(surname, death date) 

Zhang, d. 1442 

Sun, d. 1462 

Zhou, d. 1504 

Wang, d. 1518 

Zhang, d. 1541 

Xia, d. 1535 

Chen, d. 1596 

Li, d. 1614 

Qing Dynasty 1644-1911 (title, death date) 

Shunzhi, 1644-1661 

Kangxi, 1662-1722 
Yongzheng, 1723-1735 
Qianlong, 1736-1795 
Jiaqing, 1796-1820 
Daoguang, 1821-1850 
Xianfeng, 1851-1861 

Tongzhi, 1862-1874 

Guangxu, 1875-1908 
Xuantong, 1909-1911 

Xiaoxian, d. 1660 

Xiaozhuang, d. 1688 

Xiaohui, d. 1718 

Xiaosheng, d. 1777 

Xiaohe, d. 1850 

Xiaozhen, d. 1881 

Xiaogin (Cixi), d. 1908 

nn UE rE EEE EEE ESSE 



uf 

4 
oe siege : SE TE th moe 

a ee 

a, 

i= 

“Md epee: Pee Fire vigeam aoe K as daca “i 
Sf fe uaa ie 14 ene a 
geegheetsipeahaiel tan hs Shop Al. 
Uh in eginoecoie Eh. Coe feopine 
a a With cgi ns Aapenenst 

o is un ry ere spoil 

1 we wert kel re mites a Co, ty yas | 

ava) # oti (end ne oi Face 

er heresy aa wa), ~ keke L ei 
7 ‘ fob” oi cna. gvtin a Tee _ inst Pi 

a etcanee raeier eaeaestee Serle Sara in ~ 
our trmnaty ite, pha fae, Key ae ’ 

“jaa Sear oe | gh ae Dee 
wea nah, STV El cre « otve.? anuss ~s 

; ie. | 4 uh x acer’ Gel ant leet Et a bes je eae 
7 =“ a¢ Tin vs al 

vet lae ev eins tracmalye po Fee WG “ass 

wu adie “Teteng” eee megs ~aail ; ou 

cote aay iy Shas (tot othe Seek wena set 
. > Sw hateie aie loa ee Ber roe encore: 

~7 sot, (vite) Wy tite ju et appear ates ES Ak) nema gi 

F ine fewe inotelig pete: aaah Ne Sader 
prey 2 ON on te @ hae: ned lp abe 

ou ails Abin, ee up Meg dicate (seigw ams © g 

- eaten tS itunes © - ik ato (am yaa volte 

* 

+ REA rl) 
mer pnrt wr rraar Adee ‘eaten 

o> potegelono) ‘alee aaa 
7a om 40, 9419) a ee are 

oe Cetbee 1 htel s eee 
Canta orga. aun the dee 

© wiete Gp Geo kt ace Oo Cebu 
oe wats, 

So lara OF 
Tue Aenks att 

a nko 
PHL 2 yeratespttarel ek 

ETL sh mde 

CNG Ly etl 

cee 
WMH oy ¢enop aa 



PART ONE 

Peking and Its Temples 





CHAPTER 1 

Introducing Peking 

The Peking that is the subject of this book had its physical origins in the first 
decades of the fifteenth century. In 1403; the Yongle emperor, having 
usurped the throne, decided to relocate the seat of Ming government from 
Nanking, the southern capital established by his father in 1368, to his own 
power base in the north. 

For several millennia there had been older cities on or near the site of 
Yongle’s new capital. Indeed, the caves of prehistoric “Peking man” were in 
the foothills not far away, overlooking the marshy plain on which the city 

would later be built. Several thousand kilometers from the centers of the 
Han Chinese empires that developed after the second century B.c., Peking 
owed its early prominence to the non-Han (that is “non-Chinese”) kingdoms 

based in northern Asia that made it their capital. First called “Ji” (the small 
center of the Warring States kingdom of Yan) and then “Youzhou” (a provin- 
cial town in the medieval period), starting in the tenth century, Peking sud- 
denly became in succession the Southern Capital of the Khitan Liao dynasty 
(from 938 until 1122), the Southern and then Central Capital of the Jurched 

Jin (1122-1215), and then the Great Capital of the Mongol Yuan (1267- 

1367), when it was called Cambulac by Marco Polo.' It was this Yuan city that 
Yongle rebuilt and reshaped into the Peking that we know today. 

The names of these older cities—especially Ji, Yan, and Youzhou— 
remained in the poetic vocabulary of Peking visitors and residents. They 
evoked a vague consciousness of great antiquity and made convenient psy- 
chological and rhetorical links with the city’s antecedents. There were also 
fortifications, buildings, streets, graves, and even trees that survived into Ming 

1. These are the dates that Peking served as a capital; see CH-6 table 5. 

3 
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times; names, vistas, poems, customs, and other forms of remembered 

places and practices linked the city with what had gone before; and old bits 

of masonry, fragments of stone, and a handful of written texts were later read 

to reveal the past. These memories and resonances thrust backward in time, 

roots that anchored later Peking in Chinese history. Nevertheless, Yongle’s 

city was new in important ways and had the different shape and status that 

it would keep for the next five centuries. The early fifteenth-century layout 
of the city and its defining walls and buildings constituted the enduring phys- 
ical framework within which the culture and society of Peking were formed. 

To understand the city, we must begin with them. 

WALLS AND GATES 

Before recent times, it was difficult to talk of Peking without referring to its 

walls and gates. Readers of Chinese know that the character cheng can be 
translated as either “city” or “wall,” a linkage derived from the ancient use 
of stamped-earth walls to enclose prehistoric urban settlements. Walled en- 
closures, cheng, thus physically and culturally separated civilized human habi- 
tations from the wild. 

Ming Peking consisted of several “cities’—that is, several nested sets of 

walls. At the center was the so-called Forbidden City (Zijincheng, Purple For- 
bidden Enclosure), the residence of the imperial family, taking up some 15 

percent of the larger Imperial City (Huangcheng) built around it.? (See Map 
1.1.) The thick walls of this Imperial City, ranging from twelve to eighteen 
meters in height, isolated the private lakes and gardens, storehouses, and 
workplaces of the ruling family, creating on a grand scale a compound sim- 
ilar to a Chinese house with its grounds. The Imperial City was in turn set 
in the center (and occupied about 18 percent) of the larger square city wall 

that enclosed all of Peking between 1403 and 1553.° (See Map 1.1.) 

In response to raids by Mongol armies that threatened the capital in 1550, 
the government began to enclose the commercially prosperous and ritually 
important southern suburbs. A new, lower (six-meter), outer fortification was 

added.* Late Ming (and then Qing) Peking thus came to include both the 

2. These percentages are my own calculations based on the maps in Ailas. 

3. Some ancient walls in the vicinity of Ming Peking had survived and been unsystemati- 

cally identified even before modern archaeology revealed their full contours. See Steinhardt 
1990:21. 

4. JWK90:1520; Sun Chengze 1704:4:42-43. The statement that the southern wall was built 

in 1553 is misleading: that date marks the decision to build. According to Siren, who may have 

blurred the line between creation and maintenance, the wall was completed in 1615 and the 
moat in 1621. Siren 1924:107-12; figures on the heights of the walls are from pp. 44-47, 111. 
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square older Northern City, representing some 65 percent of the whole, and 

the attached, newer, rectangular Southern City. The Southern City was never 

very populated and contained empty land until well into the twentieth century. 

When a Manchw-led coalition from beyond the Great Wall invaded and 
took over the capital in the middle of the seventeenth century, founding the 
Qing dynasty, they left the Ming walls and gates in place. However, they forced 
the Chinese residents of the Northern City to evacuate their homes and 
brought from their homeland in the Northeast (“Manchuria”) an immigrant 

population organized into units known as “banners.” The northern section 
was thereafter called the Inner City, the southern portion the Outer City. 

English-speaking foreigners would later term them the Tartar and the Chi- 
nese Cities, respectively. (The Northern = the Inner = the Tartar City; the 

Southern = the Outer = the Chinese City.) 

In the twentieth century, foreigners and modern technologies assisted the 
destruction of the walls that paralleled other significant transformations of 
Peking. The demands of railroads and motorized transport stimulated the 
creation of new gates, and the end of the dynasty doomed the Imperial City 
although not the palace itself. Most of the city’s outer walls survived into the 
era of the People’s Republic, only to be pulled down in the 1950s. In the 
1990s, only a few gate towers and the wall and moat around the Forbidden 
City remain. Peking is instead rimmed by beltways and the skyline dominated 
by high-rises. The contemporary city occupies an area several times the size 
of the old capital, houses a population more than eight times as large, and 
is rapidly expanding upward and outward. 

Walls within, walls without, enclosure nested inside enclosure, cities 

within cities—compartmentalization was fundamental to Peking’s history 
and identity before the twentieth century. We shall have repeated occasion 
to notice how walls encapsulated activities, turned communities inward, and 

worked against the idea of common public space or shared identities. 

Walls also shaped Peking’s relations with the world outside, both the near 

countryside and the empire as a whole. There were nine outer gates in the 
early Ming capital, thirteen gates in the post-1550 city. The outer walls (and 

the moat that surrounded them) defined the city physically by drawing a 
sharp line between it and the countryside and providing a crucial urban 
benefit: protection from attack. Proximity to northern territories tradition- 
ally inhabited by nomadic peoples with different cultures had made Peking 
vulnerable to the Liao and Jin empires that had seized the city in the tenth 
and twelfth centuries. The Ming capital was dangerously near that frontier, 
and it is not surprising that soldiers were stationed in and on and near the 
walls, ammunition and weapons at hand. In the event, Peking’s tamped earth 
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enclosures, faced with brick and stone, were more deterrent than battle- 
ground. Mongol and Manchu raiders came within sight of them (in 1550 
and off and on between 1629 and 1642) but did not attempt to penetrate. 
Real attacks, although traumatic, were rare.° 

The general (if misleading) impression created by Peking’s walls was one 
of protection, enclosure, and safety. They were certainly very imposing. The 
gradual sight of these walls and gate towers rising up above the flat plain 
unfailingly impressed visitors, and few neglected to remark upon it. Liu 
Shangyou, a Chinese from the south, wrote of his arrival at Peking in the 

1640s (coming, like most, from the east): “The walls were so lofty—with para- 
pets like sharp mountain peaks—that without thinking I murmured to my- 
self, ‘How beautiful—the fastness of mountains and rivers. This surely is con- 

ferred by Heaven!’”® In the 1880s, E. T. C. Werner felt a “puny Occidental” 
when approaching “these gigantic walls, with their lofty towers, and huge 
gates.” Another Westerner in 1910 remarked that, from the outside, the city 

“looked like a great sulky monster waiting to spring.”” 

The walls also asserted the centrality of the emperor, and so have played an 

important role in defining Peking as a capital. Building on the ideas of Mircea 
Eliade and Paul Wheatley about sacred cities and cosmic symbolism and the 
articles by Arthur Wright on the layout of Chinese capitals, Jeffrey Meyer has 
spelled out in some detail the underlying symbolic structure of Ming-Qing 
Peking.’ The shape of the walls, their careful orientation to the points of the 
compass, the well-defined central axis, and the concentric focus on the im- 

perial residence can rightly be seen as expressions of an imperial ideology 
in which the emperor was “cosmic pivot” and the capital city a mirror of the 

cosmos over which he ruled. 
This vision of Peking has been widely repeated in popular and scholarly 

works. In actuality, the nested cities were far from symmetrical, the Impe- 

rial City least of all, and, although the testimony of visitors suggests how im- 
pressive the walls and symmetrical grid could be, there is no reason to as- 
sume that all responded like the idealized tributary, overawed by the Son of 
Heaven. This layout was not just an invocation of a more perfect symbolic 

5. In 1644, 1900, 1937, and 1949. 

6. Struve 1993:7. 
7. Werner 486. Fraser 97. William Alexander’s pictures of the exaggerated towers of the 

Xizhi Gate are known in several versions, e.g., Legouix 52-53. Many foreigners obsessively mea- 

sured the walls, but the locus classicus in Western languages is Siren 1924. 

8. A. Wright; Wheatley; Meyer; see Samuels & Samuels for the reckless orientalist term “Ce- 

lestial Capital.” 
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system but, as Meyer himself noted, an assertion made in the face of other, 

competing meanings for the city.” 

For its residents the real-life shape of the city was more prosaic. Points of 

the compass did dominate and axiality mattered. Addresses relied heavily 

on the four directions: streets were named South or North Drum Tower Lane, 

Lantern Market East or West Entrance, and so forth, and buildings were 

identified by their location on the north, south, east, or west side of the road. 

Gates were named in pairs: Dongbian and Xibian (East and West Side-Gates), 

You’an and Zuo’an (Right and Left Peace Gates). Such symmetry—both real 

and imagined—was reinforced by the wide avenues but undercut by the maze 
of winding alleyways (known locally as hutong) within which people actually 
lived. Encountered on a daily basis, the multiple sets of walls were inconve- 

nient barriers to easy movement. 

Most residents and visitors to the city had, moreover, very little chance to 

penetrate into the imperial center that was the focal point of the sacred-city 
version of Peking. Instead, residents lived in rings, surrounded by walls on 

all sides, cut off both from the imperial property at the center of the city and 
from the countryside around it. For most people, the capital may have had 

no center, or many centers, rather than a single one. 

Given the imposing and constricting effect of these massive walls, getting in 
and getting out of Peking was not easy. Gates, guarded by soldiers, opened at 
sunrise and closed at sunset, and shaped the rhythms of daily life. Before dawn, 

eager peasants and tradesmen waited impatiently to enter; at night residents 
and visitors hurried to get through before closing time.! Huge towers iden- 
tified these gates from afar, but the openings themselves were comparatively 
small and obstructed on the outer side by halfmoon-shaped encircling walls 
that permitted additional scrutiny of those who passed through. The Chinese 
character men means an opening in an enclosing wall. In the context of a city 
such as Peking, English translations such as “gate” or “door” suggest some- 

thing much too flimsy and permeable. These were not garden gates. Words 
like “fortress,” “portcullis,” “tower,” “castle,” “blockhouse,” “tunnel,” “pas- 

» 6 » 9 6, 

g. One vision of Peking’s layout stressed harmony with underlying temporal and spatial 

forces: the new city had four corners like the four seasons, eight gates like the eight trigrams, 

twelve great streets like the months of the year, three hundred and sixty lanes like the days of 
the year, and in the center sat the ruler: H. Chan 1990:81. In most of Meyer’s book, he ide- 
alized Peking and treated the static unchanging sacred city ideal as the “essential structure” 

of the city (p. 45). His chapter 4 did not go far enough (in my opinion) in studying the messy 
reality. 

10. ZhaShenxing reported (p. 4) that in the spring of 1700 the Dongzhi Gate became stuck 
and would not open all day; there was an enormous jam, with several thousand people stranded 
on both sides. Also Kim Kyéngs6n 1057. 
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sageway,” or “underpass” better evoke the mass of wall and difficulty of pen- 
etration. Peking’s city gates were commanding, impressively fortified, pa- 
trolled, and narrowly constricted access points. Visible and important, they 
played a major role in local life. 

In a city built on a flat plain, enclosed by inaccessible walls, where few build- 
ings were more than two stories tall, it should be no surprise that residents 
prized vistas and places where one could see into the distance. Small hills, tall 
pagodas, and a broad view across water were much sought after. Stepping out- 
side the gates could also be exhilarating, and many poems were written about 
the sudden sight of the hills as one came out the west-facing Xizhi Gate.!! 

Although the presence and location of these monumental gates were a 
fact of life during the fifteenth to twentieth centuries, their names were more 
fluid. Not only did each dynasty select its own, but new names supplemented 
rather than replaced older ones. In time, each gate came to have many 
names—names that encouraged the blurring of past and present.!* 

Peking’s gates were more than a physical presence. They dominated the 
cultural shape of urban space. They gave their names to most of the large 
avenues that made up the internal grid of Peking—Zhengyang Gate Outer 
Main Street, Dongzhi Gate South Secondary Road, and so forth. The words 
“inner” and “outer” recurred regularly in addresses. One lived in Chaowai 
(outside the Chaoyang Gate) or Xuannei (inside the Xuanwu Gate). Resi- 

dents were thus constantly reminded of the presence of the gates and walls; 

even out of sight, they were not out of mind. 

The names of the city gates emphasized regularity: two gates in the north, 
four along the east and west, three in the south, and in the center, the Im- 

perial and Forbidden Cities with their four gates each. In fact, however, each 

gate was quite different in shape, size, traffic, and cultural resonance.!® Some 

- familiarity with them will help the reader begin to learn the city. 
For the first half of the Ming, the most important gate was probably the 

Zhengyang (True South) Gate,'* also called Qian (Front) Gate, and secon- 

darily the other two adjacent gates in what was then the southernmost wall. 
The heart of what would become the Southern or Outer City was located di- 

rectly beyond this wall: here converged the important roads and waterways 
heading south, here large numbers of merchants and visitors gathered. After 
the new sixteenth-century outer walls were built, traffic from the south was 

11. JWK 98:1624. As soon as restless Westerners had permanent access to the city in the 

1860s, they claimed the privilege of walking on the walls. 
12. I have tried not to overwhelm the reader with this variety and have anachronistically 

favored the later and more familiar names. 

13. See Hwang Ming-chorng 61ff. and Siren 1924. Nancy Steinhardt kindly called my at- 

tention to Hwang’s thesis. 
14. Hanyu da cidian 5:3.21-22. 
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dispersed among five south-opening gates, but the area outside Front Gate 

continued to be densely mercantile in character. The principal transit tax office 
for goods entering the city was located outside the eastern Chongwen Gate. 

Three of the other gates became disproportionately important in terms 
of traffic to the outside. The northwestward-facing Xizhi (Straight West) Gate 

witnessed busy local traffic to and from the nearby hills, an area increasingly 
tied to the city during Ming and Qing times. Through the northward-facing 
Desheng (Virtue Victorious) Gate, the only one that still stands today, came 

a smaller volume of commercial and diplomatic traffic from northern and 
central Asia. In contrast, the eastward-facing Chaoyang (Facing the Sun) Gate 
opened on the road to and from Tongzhou, a town east of Peking that was 
the terminus for the Grand Canal. The grain boats that supplied capital elites 
with essential foodstuffs also came from Tongzhou. 

Throughout Peking, favored locations for commercial establishments were 
those with easy access to main streets and gates. Other areas were quieter, 
less commercial, sometimes almost rural. For the city as a whole in Ming 

times, we can see the pattern of more residences (and more elite residences) 

in the northern part of the city and more commercial activity in the south 
that G. W. Skinner has described for the Qing.'° 

The importance of walls and gates to the life of Peking was emphasized 
in most visual representations of the city. In paintings, a looming gate com- 
monly came to stand for the entire capital; on maps, Peking’s contours were 
distinctive. (One is illustrated in Figure 12.4.) Guidebooks put considerable 
emphasis on the names and locations of the gates and component “cities” 
because they were so essential to getting around. It should not be surprising 
that walls and gates figured prominently in the photographs taken of the 
city in the late Qing and twentieth century. (And that their later destruction 
pained so many people.) 

Peking’s walls were thus both symbol and reality of imperial power, key 

determinants of its urban layout, and omnipresent in the orientation of res- 
idents and visitors. They were also a considerable impediment to commu- 
nication, a problem to which gates presented a solution that valued security 

over convenience. The tension between symbolic structure and dynastic po- 
litical concerns on the one hand and the irregular vitality of ordinary social 
and commercial intercourse on the other is a theme to which we shall re- 
turn later in this volume. 

The idea that Peking stopped with its walls was an illusion. Walled Peking— 
even if conventionally represented in splendid isolation—was physically and 

15. Skinner 1977:529-33. 
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socially embedded in its surroundings. The city’s geomantic siting, like that 
of all Chinese buildings, was fundamental to how people thought about it, 
and waterways and roads were lifelines that connected the city with the coun- 
tryside. Let us turn to them. 

MOUNTAINS AND WATERWAYS 

From very early times, one Chinese way of describing and delimiting terri- 
tory was as a combination of mountains and rivers. These two natural fea- 
tures were used by emperors to express the extent of their rule and by schol- 
ars as the parameters of any area’s geography; itemized descriptions of 
mountains and waterways were, therefore, invariably found near the begin- 

ning of both national and local histories. In everyday life, an ancient con- 
cern with geomancy ( fengshui, wind and waters) expressed parallel concerns 
at a microlevel and encouraged manipulation of this environment for the 
benefit of residents. Mountains and rivers thus provided a vocabulary for un- 
derstanding, describing, and adjusting the geographic anchorage of human 

habitation. Setting was an inextricable part of place, with great and grave 
consequences, whether the place was a city or a temple, a home or a tomb. 

Peking sits on a flat featureless plain that extends south as far as the dis- 
tant Yellow River and was created by silt deposits from the rivers that flowed 
south and east out of the mountains. In prehistoric times, the city site was 

adjacent to low hills and probably beside the sea. This sea became a marsh 
and then a soggy plain, and by our period, Peking was about 50 meters above 
sea level and some 150 kilometers from the Bohai Gulf.'® (See Map 1.2.) 

Mountains rise up rather suddenly from this plain. Peaks of 1,000 meters 
were within 40 kilometers of Peking and were visible on a clear day. Beyond 

~ these familiar summits, unseen, lay more substantial mountains, and behind 

them, the territory of non-Han peoples. As close as 50 kilometers away, man- 

made walls (parts of the Great Wall) enhanced the line of defense against 
invasions from the steppes. In actuality, these mountains contained rivers 
and passes through which armies as well as trade could come, and proxim- 

ity to them made Peking’s location both vulnerable and advantageous. 
Between these higher ranges and Peking lay a cluster of lower hills, a dozen 

or so kilometers from the northwestern corner of the city walls. These were 
already known in the Jin period as the Xishan, Western Mountains, or as 

English-speaking foreigners later called them, perhaps more appropriately, 
the Western Hills. These hills had a long history of use by city residents. 
Cooler than the plain, they offered scenic vistas, uninhabited mountain trails, 

wintry landscapes, dark caves, crystalline springs, and tree-covered hillsides. 

16. Atlas #3—4 text. 
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Map 1.2. Region around Peking 

Rulers hunted here, secluded temples and monasteries gradually dotted the 

landscape, and over the centuries emperors, eunuchs, and famous men here 

sought geomantically auspicious sites for their graves. As we will see in later 
chapters, no discussion of Peking life can exclude the Western Hills. 

The higher mountains gave Peking partial protection from the frontier, 

while the Western Hills gave character and charm to its otherwise undistin- 
guished site. Equally important to the city were the springs and rivers that 
issued from these mountains. 

Unlike most of the important cities of the world, Peking did not develop 
beside a significant river. The waterways that ran onto the flat plain were me- 
andering in character and difficult to control. They readily changed course 
or flooded their banks and had been diked, dredged, redirected, renamed, 

and generally wrestled with for centuries. In Ming and Qing times, these rivers 
were forced, at imperial expense, into service for the city: their waters sup- 
plied the moats and city lakes and permitted limited commercial traffic. Thus, 

while Peking’s unchanging mountains became a permanent part of local cul- 
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ture, these unstable waterways were physically and culturally much more trou- 
blesome and ephemeral. 

In fact, Peking was perched on the edge of a vast flood plain that extended 
across the region and encompassed the Grand Canal as well as all the rivers 
that emptied into the Bohai Gulf. Rains, usually concentrated in the late 

summer, were an ever-present threat to the fragile man-made system of water 

control. Although slightly higher, Peking was in the same ecological zone as 
Tianjin and other downriver towns, all vulnerable to regular inundations.!” 

These waters began in the mountains. Due north of Peking, the White 
River flowed down into the Grand Canal east of the capital. The Sandy River 
originated more to the southwest and entered the plain north of Peking. 

The larger Muddy River (Hunhe) began far away over the mountains in 
Shanxi and, as it reached the plain west of Peking, fed into the Eternally 

Fixed River (Yongdinghe). Optimistically named, the latter watercourse re- 
quired constant attention and was the source of repeated floods that inun- 
dated the country west of Peking and sometimes even the city itself. Lugou 
Bridge marked the point near the hills where this river was still more or less 
within a permanent channel, and over it ran a major road south. Asa result, 
this bridge of stone arches, built in 1192, became an enduring and well- 

known local sight.'® (See Figure 1.1.) All these streams permitted limited 
transport and were thus openings to and beyond the mountains. 

Meandering down the gentle southeastward incline, the rivers took away 

sewage, supplied drinking water, and formed the basis for Peking’s distinc- 

tive man-made lakes and ponds. The mountain waters entered the city walls 
through individual “water gates.” They fed large lakes created in the North- 
ern City in Yuan times and provided welcome vistas in the center of the me- 
tropolis; the southernmost lakes were enclosed within the Imperial City and 

-monopolized by the throne. 
An extensive underground water table had collected under this once- 

marshy plain. Water could be had simply by digging a well, and Peking (like 
the countryside) was full of wells—a benefit in this climate of uncertain rain- 

fall. Much of this water was, alas, brackish and bitter. The springs of the West- 
ern Hills fortunately yielded clear, cold, sweet water and were a major source 

of water for the city. Yuquan (Jade Spring), overpraised by the Qianlong em- 
peror in the middle of the eighteenth century as “the premier spring of the 
empire,” had been one of the geographic and cultural markers of the city 

since at least Jin times. 
The imperial symbolic layout of Peking was formed of human construc- 

17. L. Li 1980, and work in progress. 
18. It later became known in the West as the Marco Polo Bridge because of the fulsome de- 

scription of it by the famous traveller. Polo 255-56. 
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Figure 1.1. Lugou Bridge in 1771 
This woodblock print of Lugou Bridge was part of an illustrated, composite account of 
the Qianlong emperor’s southern excursions. Two pavilions for imperial stelae were shown 
on the east side of the bridge (viewer’s right), and one on the west. A venerable River-god 
temple can be seen southeast of the bridge and, within its enclosed wall, two stelae pavilions 
and a set of bell and drum towers. 

SOURCE: Nan xun shengdian 95:5226-27. 

tions, especially walls and streets, but different perspectives reflected these 

unpredictable and dangerous waterways. Dragons, powerful spirits who 

were believed to control water both underground and in the air, were deci- 

sive in these alternative cosmologies. One tale, drawing on a commonplace 
plot, told of the young god Nazha who came to the Peking plain and tamed 
its waters by capturing the resident family of dragons, imprisoning the dragon 
king and his wife in a lake, and chasing the dragon sons back to the hills.!9 

It was said that a bird’s-eye view of the city revealed the eight-armed figure 
of Nazha himself: Zhengyang Gate was his head; two wells inside that gate 
were his eyes; the four gates on each side his arms; the two northern gates 

his feet; the Imperial City his viscera; Tian’an Gate led up to his brain; and 
the road in between was his gullet.”° In another story, the structure of Peking 

19. Jin Shoushen 24-31. 

20. Jin Shoushen 10-17. Hok-lam Chan (Chen Xuelin 1996) has tried to straighten out 
these various legends about Peking’s founding; see his figure 32 for Nazha. 
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was itself said to be a dragon, the walls its body and the gates its eyes and 
mouth.?! 

The concentration of Peking’s mountains and rivers northwest of the city 
encouraged residents to be oriented in that direction. The cultural peri- 
meter of Peking, by contrast with the actual walls, thus encompassed a 
considerable portion of these northwest suburbs. The countryside in other 
directions, although also within the sphere of city life, was insipid by 
comparison. 

In time, clichés were developed to describe the suitability of Peking’s lo- 
cation to its status as a capital: “On the left [that is, the east], it is encircled 

by the Azure Sea, on the right protected by the Great Range; to the north it 
is pillowed by Juyong [Pass], and in the south collared by the Yellow and Ji 
[Rivers]. The natural site is superior to all under heaven, truly what one can 

call ‘the country of Heaven’s mansion’ [tian fu zhi guo].”** 
Man-made channels led the mountain water around the city in moats and 

thence to a small canal that in turn connected Peking to the Grand Canal.” 
This venerable lifeline, twenty kilometers away, had supplied the capital with 
tax grain even before the early fifteenth century; sails and human haulers 
moved the boats both with and against the sluggish current. Built and main- 
tained at considerable expense and principally dedicated to grain transport, 
the Grand Canal was an indispensable link between Peking and the arterial 
system of the northern provinces, the coastal trading routes, and the river- 
ine world of central China. 

For goods besides grain, roads were the important links with the rest of 

the empire. In Liao, Jin, and early Yuan times, Peking had been incorporated 

-into empires from the north. In 1368, the city found itself instead on the pe- 
riphery of a southern empire. When Manchu control was extended over both 
southern China and northern Asia after 1644, Peking became (as it had been 

under the Mongol Yuan) central once again, facing both north and south. 
In times of openness to the north, roads through the mountains were 

channels for the circulation of goods and people and for the extension of 

military power. As in much of northern China, rough terrain and narrow 
defiles limited traffic, and mules and camels were the principal forms of 

transport. Passes through the mountains, called kou (mouths), or, when 

21. Bredon 37. Another tradition associated the city plan with the Tibetan Buddhist deity 

Yamantaka: Lessing 89-90. 

22. San cai tuhui 6:248, drawing largely on Zhang Jue’s map, 3. For others: Xie Zhaozhi 

3:178; /WK 6:88—7:115 passim. 
23. The earliest canal connecting Peking (then Ji) to the south had been built in the sev- 

enth century by the Sui. Atlas #19. 
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fortified, guan, were the crucial nodes in this network. Such natural open- 

ings had long histories and a certain permanence. At Juyong (Dwelling- 

in-Harmony) Pass,*4 for example, a superbly decorated fourteenth-century 

arch with inscriptions in six languages lay astride the road going north- 

west out of Peking toward Zhang jiakou and Mongol lands. The other ma- 

jor route led northeast, through the Old Northern Pass; most Qing em- 

perors also made regular (often annual) excursions to their Summer 

Mountain Retreat at Rehe (Jehol) and to the imperial tomb complex lo- 

cated on the way. 
The roads that led east toward the Korean lands ruled by the Yi dynasty 

also had a long history of opportunity and danger. Shanhaiguan (Mountain 

and Ocean Pass) controlled the opening where the Great Wall met the sea, 

and because the homeland and secondary capital of Qing emperors lay be- 
yond the wall, travel and migration through that pass greatly increased un- 

der their rule. 

Connections to the south of Peking were just as important. Leaving the cap- 
ital, travellers went by road or canal to Tongzhou, then via the Grand Canal 
east and south to the coastal port of Tianjin, and then south—for many 
days—before reaching the junction with the Yangtze River and the rich cities 
and rice lands of central and then southern China. If journeying by land, 
travellers took mule and donkey carts down the dusty roads across the plain. 
The principal highway out of Peking in this direction ran toward the south- 
west and crossed the Muddy River at Lugou Bridge. One could then branch 
off to go west over the Taihang Mountains toward Shanxi (to the pilgrim- 

age center at Mount Wutai, for example) and Inner Asia, or continue south 

across the plain toward the commercialized south. 
These long-distance routes were essential to the survival of both the cap- 

ital and the empire. Along them came government couriers carrying official 
reports and imperial replies, imperial entourages on southern tours, in- 
coming and outgoing government revenues, and capital divisions on cam- 
paign against distant rebels. Roads were also crucial to Peking life, for the 
city was embedded as much in the region as in the empire: along them came 
grain, meat, fruit, vegetables, coal, bricks, luxury goods, and people seeking 

employment. 

Strategic rather than commercial considerations had, however, deter- 
mined Peking’s selection as capital and stimulated the logistically difficult 
land and water connections to both the steppe and the ricelands. Peking’s 

24. Also called “Juyunguan.” 



CHAPTER 1 / INTRODUCING PEKING 7. 

most important resource was political not economic power. Although the 

human and material resources of the empire circulated through the capi- 
tal, the region benefitted less directly, and not until the late Qing could 
nearby cities compete with Peking.*° 

The small roads that radiated from all the gates of the capital provided 
access for local people. Although the nearby countryside did not provide 
many products destined for transshipment and export to the empire, it did 
supply Peking’s daily necessities, as well as laborers in the handicraft and ser- 
vice sector that sustained the urban population. Nevertheless, the needs of 
the throne and the metropolitan bureaucracy so dominated Peking that both 
local and regional concerns struggled to be noticed. 

Yongle’s walls, rising up in the 1410s, did not instantly create a living city: 
they were a monumental container within which urban life had to reroot 
and grow. Initially, the residents were dwarfed by the city’s disproportionate 
grandiosity. It took several centuries for the Northern City to become 
densely populated and for the Southern City wall to be built. The seeming 
permanence of the walls can blind us to these incremental changes. More- 
over, even as intramural areas were becoming increasingly urban, land just 
beyond the walls was being slowly woven into the fabric of capital life. 

As this book will show, rural people were part of the society within the 
walls, just as those who lived inside made the world beyond part of their daily 

lives. For many purposes, Peking included people and land “outside the walls” 
(cheng wat) as well as within them (cheng nez), the area outside the great gates 

(guan wai), and the “suburbs” ( jzaoxiang). The literature on the relationship 

of Chinese cities to the countryside, such as it is, has taken too little account 

of the interpenetrating zones between walled city and agricultural country- 
side. The chapters that follow show in a more detailed fashion the impor- 
tance of this area to city life. 

The precise extent of the walled city’s reach depended, however, on whose 

point of view was being expressed. Although imperial and official Peking usu- 
ally presented itself as the sharply bounded space defined by the walls, the 
worlds of commerce, religion, and private leisure extended firmly but ir- 

regularly into the countryside. The reader should herewith assume that un- 
less otherwise specified, the Peking under discussion in this book included 

those parts of the countryside in which residents of the walled city involved 

themselves in some way. 

25. Skinner 1977:237-38; Rozman 1973:164 and S. Chang 91 for Baoding; Chapter 16 for 

Tianjin. 
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Common residence within or near the walls of the Ming-Qing capital did 
not automatically create a shared culture or an urban community. Far from 
it. In the chapters to come, we shall see how, and with what difficulties, com- 

munities were formed in Peking and how the city as a whole acquired its dis- 
tinctive identities. 



CHAPTER 2 

Gods and Clerics 

Some understanding of Chinese temples is essential to an appreciation of 
their important role in Peking’s history. In this and the following chapter, I 
analyze the physical layout of the city’s temples, their buildings, their gods, 
their clerics, their connections to one another, their patrons, their assets, 

and their use by wider publics. In doing so, I draw on a wide body of work 

on Chinese religion, historical and anthropological, testing it against the 
Peking case and invoking local examples as much as possible. Because I col- 
lapse together materials from the Ming and Qing periods, these chapters 
are also perforce synchronic. Nevertheless, consideration of these general 
processes should give the reader a richer sense of how things worked and 
will permit the subsequent narrative to unfold with fewer diversions. 

TEMPLE BUILDINGS 

In this book, “temple” is used generically to refer to a building dedicated 
to housing a representation of a supernatural spirit (a “god”) before which 
offerings and prayers were made. Altars inside buildings (such as homes, 

shops, and offices) that were intended primarily for other purposes are 
excluded.! 

The number of such temples rose at a gently accelerated pace in Ming 
Peking from the 41 known to me to be standing in 1401 in the Northern 

City to the 236 there in 1550. Another 100 temples were immediately added 

when the Southern City was walled, and my total peaked around 480 in the 

1. To keep the focus of this book on the past, I have used the past tense even when the pres- 

ent might also be correct. 

to) 
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1590s and held steady around 430 in the last decades of the Ming.” As the 
urban population grew under the Qing, so did the number of temples, in- 
creasing by ten or twenty each decade, from 440 within the walled city in 

1644 to 636 in 1800; growth was slower in the nineteenth century, and I can 
count just 700 temples in 1880. Altogether, including suburban areas, I have 
identified more than 2,500 temples that can be documented in Peking be- 
tween 1400 and 1900. As I explain in Appendix 1, however, these figures 

are all too low, and the kind of complete count that our sources do not per- 

mit would be larger by at least one-third. 
In Chinese society, a freestanding temple building was expected to have 

its own name. These names conventionally consisted of at least two Chinese 
characters followed by a term meaning “building”: Wan Fo Si (Ten Thou- 

sand Buddhas Temple), Huo Shen Miao (Fire-god Temple), Bao En Yan Shou 
Si (Repaying the Grace of Extended Longevity Temple), and so forth. (Char- 
acters for all temple names are to be found in the Glossary-Index.) Chinese 
gods were rarely solitary, and most temples housed more than one deity. 

Different Chinese terms were used to designate the buildings for which 
I am employing the single word “temple.” In the order of their frequency in 
Ming and Qing Peking, these terms were: miao, si, an, ci, guan, gong, chanlin, 

yuan, dian, tang, ge, and tan. Some of these terms were intended to convey 
information about the type of god housed there; some indicated the kind 

of religious professionals who were in residence; and others described the 

buildings themselves. Examples of each will appear in the course of this book. 
Precise and uniform translations are tricky, and our English vocabulary 

is too limited. A guan usually designated a place that housed daoists and 
deities formally revered by them; a gong (palace) also often held deities 
prominent in the Daoist canon. The term siusually referred to a place where 
Chinese or Tibetan Buddhist deities were worshipped; it might simultane- 
ously (but not necessarily) be a monastery. This same word (s7) was also used 

for Muslim mosques. Chanlin (Chan forest) claimed to be monasteries affili- 

ated with a line of Chan (Zen) teachers. Yuan (courtyard) was usually used 
for establishments with Buddhist gods or clerics. An (retreat) most often 
referred to asmall place where Buddhist nuns resided. The term ci (shrine) 
was used relatively consistently for places where the object of worship was 
a historical person not generally (or not yet) understood to be a god. Miao, 
the word most commonly translated into English as “temple,” usually 
housed gods who were not especially associated with the Buddhist or Daoist 
canons or clergy. 

2. The lower number is an artifact of my sources and surely an undercount. See Appendix 1 
for the misleading precision of these numbers. Cf. Shen Bang j. 19, for a count of 242 inside 
the Wanping section of the city. 
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A dian was usually a freestanding hall (not necessarily dedicated to reli- 
gious purposes) within a larger establishment, but could be used to name 
the whole complex. Tang was a similar term for a room that could host a 
wide range of activities; literati used it to mean a place where rituals might 
be performed, including those to ancestors, and the word was adopted by 
European Catholics to indicate their churches.’ A ge (belvedere) was a build- 
ing of several stories, and the term might be used to name a complex within 
which there was one such building. Ta could refer either to a stupa or a 
pagoda and could be used to designate the complex as a whole. Tan, as the 
name of a place of worship, usually referred to the large imperial altars where 
the main ritual area was open to the air and not enclosed in a building at 
all. A chapeng (tea-stall) was a structure that serviced pilgrims. Jiamiao (fam- 
ily temple) meant an ancestral hall. 

These terms were used loosely and inconsistently in Chinese, and their 

meanings changed over time. People might call a sia miao, or a miaoa gong; 
chanlin, chanyuan, or chansiwere often substituted for si, and so forth. More- 

over, many temples had more than one name, and different ones were used 
interchangeably.* New names did not always catch on, and people would con- 
tinue to use the older one. Some temples were called by nicknames, based 
on the name or nickname of the god or a story associated with the place. 
Sometimes the character of the building changed but the name did not— 
nuns replaced monks, or the eponymous belvedere was torn down, or one 

deity replaced another. Sometimes the name was changed but the function 
was not. 

Although certain kinds of buildings were typically found within temples 
that housed Buddhist, or Daoist, or Confucian deities and worthies, the dis- 

tinctions became more blurred in the Ming and Qing. Such gods could be 
routinely worshipped within the same temple hall or even on the same al- 
tar, and one temple could encompass many altars. Moreover, with the ex- 
ception of large monasteries, religious professionals rarely had a permanent 
claim on a temple building, and, although one almost never finds different 

types of clerics living together at one time, a place that once housed Bud- 
dhist monks might later be taken over by daoists, then given over to Tibetans, 

3. The Catholics may have understood a tang to be “where literati discussed literary and 

moral problems,” hence the appeal of the term. Verbiest 169 n.5. 
4. It seems to have been common Ming and Qing imperial practice to change a temple’s 

name on the occasion of an imperially sponsored rebuilding. Sometimes the change was to 

avoid a taboo on an emperor’s name, the most inconvenient instance of which was the word 
xuan (profound, deep) in the personal name of the Kangxi emperor. Xuan, often used for Daoist 

temples, was changed to yuan (primal). See Shryock 27 for a similar understanding of temple 

names. 
5. Peking was not unusual: e.g., Grootaers 1948:261; 1995 passim. 
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and so on. Temples were also converted, temporarily or permanently, to other 

uses altogether. 
Because this fluidity of persona and appellation makes reliance on Chi- 

nese terms confusing, I employ the English word “temple” for all of these 

structures. When it is relevant, I use the Chinese name and specify what kind 

of place is in question. “Mosque” designates Islamic places of worship and 

“church” Christian ones; I consider both be “temples.” It is sometimes im- 

portant to distinguish temples that had large organized communities of re- 
ligious professionals in residence, and these I call “monasteries”—whether 

the clerics were daoists, Buddhist monks or nuns, or Tibetan Buddhist lamas.® 

Table 2.1 shows the building names used for the 2,564 Ming and Qing tem- 

ples for which I have appropriate information.’ 
At the core of each Chinese temple was at least one representation of a 

god in a niche or on a table against a wall; the petitioner stood or knelt be- 
fore this altar (tan). The English word “worship” is used in this book to en- 

compass various distinct activities performed before a god image: prayer 
(voiceless communication or reading aloud a written statement), obeisances 

(single or multiple prostrations), offerings (food and drink placed on the 
altar), sacrifice (killing an animal and offering it), vows (promises to perform 

certain actions in return for the granting of a wish), divination (asking ques- 
tions about the future), and devotions (regular performance of any of these 
actions). Chinese worship usually included the sentiments of reverence, re- 
spect, and veneration but was less likely (than in some other religions) to in- 

clude adoration or exaltation. In its most basic form, worship involved of- 

fering incense, bowing, and praying. 
The minimal offering seems to have been incense made from a variety of 

fragrant woods, and the minimal ritual vessel something into which the in- 

cense could be placed. The pungent smoke, curling upward, would, it was 

believed, make contact with the other world. The incense burner (xianglu) 

could range from a shallow dish to a large standing container bigger than a 
person. Petitioners usually offered incense in thin sticks; resident clerics 

burned it continuously in a powder or large coils. 

Offerings could include drink (especially alcohol and tea); raw or cooked 

food, first placed before the god for consumption of the spiritual essence, and 

then removed and eaten by the petitioner; and paper-money (a special cur- 
rency for the other world) or paper objects, both transmitted to the gods by 
being burned. A full five-piece set of ritual vessels consisted of one incense 
burner in the center, flanked by a pair of candlesticks anda pair of flower vases. 

6. For clarification of my usage of “daoist” and “lama,” see the discussion later in this 
chapter. 

7. For more on these “statistics,” see Appendix 1. Disaggregating Table 2.1 into Ming ver- 
sus Qing does not yield very useful insights. 
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TABLE 2.1 ‘Terms Used for Peking Temples 

Term Number of Temples 

miao 859 

si 783 

an 415 

ci 143 

guan 68 

gong 65 

chanlin 40 

tang 37 
dian 34 

yuan 29 

ge 28 

chapeng 14 
tan 13} 

ta a 

jramiao 6 

other 23 

total 2,564 

I have included all Ming or Qing temples known to me 

and selected only one principal designation for each tem- 

ple. These figures should thus indicate general patterns 

only. See Appendix 1 for sources. 

A temple hall had a central altar, usually located against the wall that faced 

the door. Side-altars could be set up on both sides of it, or along the right- 
hand or left-hand walls. Rows of gods might be arranged on all three walls. In 
some halls the central altar was not flush against the back wall but nearer the 
center of the room, with a partition behind, on the other side of which would 

be another image and a door that opened through to the next courtyard. 
There was no sharp demarcation between gods and ancestors, and an al- 

tar for deceased family members in the home was arranged on these same 
general principles, as were ancestral halls. (These spirits seem to have been 

most commonly represented with paintings or wooden tablets.) Freestand- 
ing ancestral halls can be considered a kind of temple, although they were 
not a prominent part of the scene in Peking outside the imperial domain. 

Temples came in all sizes, some not much bigger than a square meter, others 
covering vast spaces. The smallest ones in Peking were dedicated to a cluster 
of animal gods whose sphere of influence could be as restricted as a single 
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courtyard 

=i main hall 
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Figure 2.1. Qingliang Temple in the Inner City 

SOURCE: Map 1750:VI:8. 

NOTE: In accord with Chinese mapmaking 
conventions, here and in all the maps reproduced 
(unless otherwise noted), the top of the page 
indicates north. 

residence. These miniature structures were usually located within the court- 
yards of other buildings; almost never documented, they are not represented 

among the larger temples surveyed for this book. Slightly more substantial 
but also poorly recorded were temples to the Earth-god (Tudi) that would 
normally consist of a small shrine or a single hall in which there was an im- 
age of the god (and perhaps his wife) and little else. 

Temples noticed by my sources seem to have had at least one hall facing 
a courtyard and a surrounding wall pierced by a single gate. Indeed, most 
appear to have been no more than just such simple structures. Of the 2,500 
temples about which I know something, fewer than 10 percent appear to 

have been any larger. The buildings themselves were usually one story high, 
built of wood, with sloping tile roofs; the outer wall was typically plastered 

brick. 

Consider the Qingliang’an, a small temple, perhaps a nunnery at one time, 
located west of the Imperial City, whose name invoked the Buddhist temple 

complex at Wutaishan in the mountains of Shanxi. (See Figure 2.1.) It con- 

sisted of an enclosed compound with a gate in the southern wall, two side- 
halls on the east and west, and a main hall to the north. 

This kind of temple would have been devoted to a single god—in this case 
probably Manjusri, the chief deity at Wutai—although other deities were 
surely also present. Images were routinely donated by petitioners to be placed 
beside the god on the main altar, in smaller niches to the right or left, or in 

the side-halls. Woodblock prints of door-gods (the temple’s gatekeepers and 
guardians) might be pasted, as they were on many houses, on the front gate. 

Even among temples with a single courtyard, the layout and room arrange- 
ments could vary considerably. Figures 2.1-2.4 and 10.4-10.5 are to the same 
scale and come from a detailed map of Peking prepared for the throne in 



CHAPTER 2 / GODS AND CLERICS 25 

Figure 2.2. Guanyin Temple in the Outer City 
SOURCE: Map 1750:XIII:7. 

the middle of the eighteenth century.’ Compare the sizes and shapes of a 
tiny Guanyin temple in the congested Outer City (Figure 2.2), a substantial 
three-courtyard Medicine-king temple in the Outer City (Figure 2.3), and 
the large Inner City Longfusi (Figure 2.4).° 

Halls with the same number of rooms could vary in size, and temples of 
equal size could include relatively few or more altars. The Fayuansi housed 
a dozen different shrines, whereas the Temple to the God of the Eastern Peak 

had more than one hundred separate buildings and included at least that 
many primary images.!° The reader need only compare Figures 2.1-2.5 to 
see that the number of halls and courtyards was an imperfect measure of 
ser 

The majority of the temples shown on this Qianlong city map were within 

8. See Chapter 13 for a discussion of this map. Comparing the places on this map with 
structures that survived unchanged inspires confidence in its general accuracy. 

g. I use the more familiar Qing dynasty names for Peking’s component units (Inner and 

Outer Cities), rather than the Ming terms (Northern and Southern Cities), unless the Ming is 

specifically in question. 
10. A. Goodrich 1964:3. It is difficult to find detailed maps that include both suburban and 

city temples and permit one to compare size. Judging from Bouillard 1923d (leaves 7 & 12), 

these two were about the same size. 

11. Unfortunately, these numbers were the ones most frequently mentioned in our sources; 

other descriptive terms (“spacious,” “large”) were even less useful. 
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the range shown in these figures, but those with imperial support, such as 

the Tibetan Buddhist Hongrensi shown in Figure 10.5, were even larger. The 
outsized imperial scale was exemplified by the Taimiao (three times the size 

of the Longfusi) or the huge state altars. 

As we shall see, not all the temples important to Peking’s history and so- 

ciety were large, but because space enhanced public use, many were. Of the 
Peking temples known (to me) to be larger than one main hall, go percent 

were medium-sized—that is, they consisted of from two to five halls, each set 

one behind the other along a single axis, each enclosed in a courtyard, and 

collectively surrounded by an outer wall. One example can illustrate. 
Figure 2.3 shows the Medicine-king (Yaowang) temple north of the Altar 

to Heaven.’ It was aligned on a southwest-northeast axis, facing onto East 
Dawn-Market square. As with most temples, a pair of heavy wooden swing- 

ing doors were set in a gate building with a tiled roof. The temple name would 
have been carved on a stone name-plaque (e) placed on this gate. Wooden 

flagpoles may have stood just outside (as in Figure 16.2). 
Upon entering the front gate of this Medicine-king temple, visitors found 

themselves in a long courtyard. On their right (the east side) was a structure 

housing a large bell, on the left a similar building for the temple drum. These 

drum and bell towers were expected components of large temple complexes 
and not uncommon in smaller ones.!* They each were typically two-story square 
structures, with the bell or drum hung on the top floor and audible through 
doorlike windows open on each of the four sides. (See examples in Figures 
2.3 and 10.4.) These instruments were used to mark the beginning and end 
of the day for the temple community, much the way the larger Bell and Drum 
Towers kept time for all Peking.!® The sonorous tones could also, one bell’s 

inscription asserted, be heard by the dead in hell and inspire the chanting of 
the Buddha’s name that brought salvation.!° Bronze and iron bells were a com- 
mon gift from patrons, and their surfaces were often cast with inscriptions. 
They could be of considerable size and weight and, unlike many Western bells, 

were hung in a fixed position and struck on the outside with a piece of wood. 

12. Of 280 that were larger than one hall, 249 were medium-sized. 

13. Along description may be found in Dudgeon 1870. For photographs of the stelae, in- 
cense burners, and halls, as well as a diagram of the temple layout and much else: Niida 
4:787-836. Three halls of this temple were still standing in August 1997, converted to other 
uses and divided between two separate organizations. See also three invaluable descriptions by 
visiting Koreans: Kim Ch’ang’6p 180, 205; Pak Chiwon 25; Kim Kyéngs6n 1057. It seems that 
the temple began as a shrine to the Ming eunuch Wei Zhongxian and was converted after his 
death in 1627: FXZ 8:13. 

14. I know of some 88 temples with bell and drum towers (out of a total of 2,564 temples). 
15. Prip-Mgller 7-16 has sketched the history of these towers within Buddhist monaster- 

ies and suggested that they were a feature typical of north China. 
16, Peking Library #7703. 
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Figure 2.3. Medicine-king Temple in the Outer City 

SOURCE: Map 1750:XIII:4. 

The combination of adjacent halls and courtyards provided the charac- 
teristic texture of most Chinese buildings. As Figures 2.1-2.4 should make 
clear, courtyards (ywan) were an essential and important feature of Chinese 

temples. They were the empty spaces inside the outer wall within which halls 

were built; they varied in size and shape but provided enclosed grounds that 
could be put to a variety of uses. 

Commemorative stone stelae (shiber) sometimes stood in temple court- 

yards, and two were to be found in the first courtyard of this Medicine-king 

temple. These stelae, recording the temple founding and a subsequent 
restoration, were typical of the type: standing several meters high, each tall 
narrow slab sat on a base of decorated carved stone or marble and was 

crowned with an elaborately carved, rounded head-piece. The front, back, 
and sometimes the sides of the stone were used for carving inscriptions and 

the names of donors. (See Figure 14.1.) Some temples had courtyards full 

of stelae, “forests” of them. For stelae given by an emperor, the stone was not 
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only usually larger but placed on the back of a large stone tortoise, a symbol 
of longevity; sometimes small pavilions protected them from the elements.'” 
(Several such pavilions can be seen in Figure 1.1 as well as in Figure 2.4.) 

The walkway from the main gate of the Medicine-king temple led to the 
first hall, outside of which stood a Ming dynasty incense burner. Burners in- 
tended for temple courtyards were usually made of stone, cast iron, or bronze 
in the antique shapes of square cauldrons or three-legged tripods; some stood 
on stands, and many had elaborate decoration or inscriptions. The size and 

number of burners were one indication of the volume of incense burned in 
a temple, its “incense fires” (xanghuo), and thus its popularity. 

The first hall of the Medicine-king temple was the Sanhuangdian, Hall 
of the Three Emperors. In it were the images of Fuxi at the center, Huangdi 
to his right, and Shennong to his left—the three legendary founders of Chi- 
nese medical arts. Further to the east side was an image of the Medicine-king 
himself, identified by one of the stelae as Patriarch Sun, the Tang dynasty 
physician and daoist Sun Simiao. 

The size of Chinese buildings was usually described in terms of jian or 
zhu, the bay or area between pillars; several jan might constitute a room. 

(The imperially commissioned map from which our figures come indicated 

the number of jian by drawing pillars.) The first hall of this typical temple 
was three jian across, approximately ten meters. 

Along the right and left sides of the courtyard, behind the bell and drum 
towers, were smaller halls that could be used for a variety of purposes. In the 

side-halls of this first courtyard were the images of the famous doctors of the 
past.’ Other halls held images of a variety of deities—the Wealth-god, 
Dragon-god, Fire-god, Stove-god, Sun-god, and the Bodhisattva Guanyin. 

Stepping into the second courtyard, the visitor would see on the right a 

Doumu hall (for the Dipper-mother) and on the left a Niangniang hall 
(where Our Lady of Mount Tai and her attendants were worshipped). In front 
of each hall were incense tripods donated by patrons. The second hall on 
the main axis was the Yuhuangdian, dedicated to the Jade Emperor, in which 
there was also an image of Guandi (Emperor Guan). 

The third and rear courtyard was full of stelae and had its own large in- 
cense burner. The third hall itself was the larger, five-jian Sanshendian, 
which housed the three highest Daoist deities.!° In smaller rooms to the left 

17. The religious scriptures of late Ming sectarian groups used drawings of stelae inscribed 
with imperial decrees and calls for imperial long life as frontispieces, talismans of legitimacy 
and power. See Stulova 8. 

18. A complete list of these doctors is in Dudgeon 1870:40. See Wong & Wu 1:84-85, for 
those in the official Peking Yaowang temple. 

19. Lagerwey 1987:23, contra Dudgeon 1870:40-43. 
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were enshrined Guandi and a variety of guardian gods. On the right was the 
Medicine-king’s private chamber (qingong), in front of which was a stage where 
plays could be performed for the god and the visitors. One of the rear build- 
ings was at one time several stories tall. Other rooms along the sides had 
sleeping platforms, probably to house visitors who frequented the temple. 

The first hall appears to have been the earliest, and it housed the princi- 
pal deities. Deities in the second and third halls were not gods particularly 
associated with medicine, nor were those in the side-halls. Their presence 

was due primarily to the decisions made by the various groups (in this case, 
merchant lodges) who patronized and managed the temple, perhaps 

influenced by the Daoist clergy in residence. This heterogeneous quality to 
the assemblage of gods was not untypical, nor was the existence of multiple 
patrons. 

Monasteries dedicated to canonical Buddhist deities and built to house com- 

munities of ordained monks had layouts that were fundamentally similar to 

this Medicine-king temple but with their own characteristic buildings.?° 
The Longfusi, Temple of Abundant Blessings, founded in the Ming in the 

eastern section of the Northern City, was much larger than any temple so 
far discussed.*! (See Figure 2.4.) Outside the gate stood two sets of wooden 

pailou, ceremonial archways; inside were drum and bell towers and three 

courtyards, each with substantial gate buildings connecting them. One en- 

tered the long central courtyard through a Tianwang (Heavenly Kings) hall 
where four fearsome deities protected the premises.*” 

Three halls stood in the central courtyard. The first was for seated images 
of the Buddhas of the Three Ages, Past, Present, and Future (Sanshifo).”° 

The second was dedicated to the three great bodhisattvas (dashi): Guanyin 
(Avalokiteshvara), Wenshu (Manjusri), and Puxian (Samantabhadra). The 

third was the Vairocana Buddha Hall (Piludian). In other Buddhist temples, 

the main halls might have images of Shakyamuni (the so-called historical 
Buddha), Amitabha, and the Medicine Buddha, all seated on lotus thrones. 

Expensive white marble terraces and balustrades made the central halls of 

20. [have relied on Prip-Mogller’s substantial (and generously illustrated) study of Buddhist 

monasteries based on his fieldwork in the 1930s, primarily in central China. 

21. For the temple (which does not survive): DJ 1:43-44; JWK 45:709-11. For its monks: 

also Geographical & Topographical Society 19; Huabei zongjiao nianjian 197-98. 

22. Cf. Prip-Magller 16-24. 
23. Dipamkara, Shakyamuni, and Maitreya. For such images in a Sino-Tibetan style: Cul- 

tural Relics: fig. 39. In popular parlance, “Buddha” (fo) could refer to generic and unspecified 
“buddhas” and even to gods in general; in such cases, it is uncapitalized here. 
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the Longfusi attractive and impressive. Two pavilions housed imperial stelae 
in the courtyard. 

Along the sides of the courtyard were a sutra repository and rooms for 
the worship of Guanyin and Dizang. At the end of this courtyard was a Hall 
of the Law (Fatang), where symbols of the abbot’s authority were placed.*4 
On both sides were a pair of halls common to larger Buddhist temples: a 
Qielandian (Hall of Tutelary Deities),*° and a Zushidian (Patriarch’s Hall, 

in which images of nationally known or locally remembered monks were 
placed).?° The purposes of the rear courtyard were not indicated in our 
sources. Although the temple may have once been used to house Tibetan 
monks, there are few indications that many lived here. By the eighteenth 
century, the courtyards were used for a market fair. 

No more than three dozen establishments in Peking were substantially big- 
ger than the Longfusi.?” The central axis at their core often extended five 
or seven courtyards deep, and when built on a hillside, each courtyard and 
hall was at a progressively higher elevation. Along both sides were parallel 
courtyards and buildings intended for the monastic community usually 
housed in these large temples. 

Quite extensive arrangements were possible in monasteries built in the 

suburbs where more land was available. (See one example in Figure 15.1.) 
The residential quarters typically included a meditation hall and refectory, 
the abbot’s residence, monks’ quarters, kitchen, bathhouse, and storerooms, 

as well as vegetable gardens, orchards, or fields.?8 

The halls of generously patronized Buddhist temples sometimes included 
statues of arhats (Lohan, lwohan), ascetic beings thought to be at an advanced 

stage on the way to buddhahood. Arhats have usually been portrayed real- 
istically as grotesque and highly individualistic figures. Sometimes housed 
separately in their own hall, they typically came in sets of sixteen or eigh- 
teen, or, in more lavish circumstances, five hundred. Peking had at least 

twenty-seven temples with sets of eighteen Lohan, and nine with halls con- 
taining five hundred. (Others had wall paintings, scrolls, or dioramas show- 
ing these figures.) The Lohan hall at the Biyunsi in the northwest suburbs 

is one of the few that survives today: it is a square building in which five 

24. Prip-Moller 83-80. 
25. Prip-Mgller 224, 358; Reichelt 178-82. 

26. Prip-Mgller 92-95. For those worshipped in these two halls at an Inner City temple: 

Guangji zhi 53-67. 
27. Only twenty-seven had more than five halls. 
28. For fuller descriptions of monastic quarters: Prip-M@gller chap. 2; Welch 1967. For an- 

other monastery in the Peking suburbs: Naquin 1998. 



32 PART ONE / PEKING AND ITS TEMPLES 

hundred closely placed life-sized figures are seated in rows along a maze of 
narrow aisles, dimly lit by the dusty sunlight streaming through the lattice 

windows.”9 
A few Peking monasteries had also ordination platforms or altars (jietaz 

or jietan) where people from a wider area came to become monks, nuns, or 

daoists. In their most elaborate form—as at Jietaisi, a mountain temple whose 
name came from this structure —the platform could be made of finely carved 
stone, built in tiers several meters high, with seats on top for the presiding 

monks, and located to the side of the temple complex. Ordinations may have 

been held once or twice a year.*” 
Some structures in Buddhist temples, the ta, were built for holy relics. By 

late imperial times, this word could refer both to a small stone structure con- 

taining the ashes of a deceased cleric (which I call a “stupa”) and to a large 
towerlike building that housed relics (which I call a “pagoda”; the line was 

not really so clear). The story of how the Indian king Ashoka established 
84,000 ta in order to preserve the relics of the Shakyamuni Buddha legiti- 
mated claims that authentic reliquaries were to be found here in the Eastern 
Lands.*! 

About a dozen temples in Peking claimed to have ancient relics. The best- 
known cache was in the bulbous Baitasi (White Stupa Temple), said to con- 
tain twenty small jewel-like relics, two thousand miniature stupas, and five 

books of dharani spells.** Many other monastic complexes had the more or- 
dinary kind of ta, stupas in which were stored the ashes or bones or cloth- 
ing of famous monks of the more recent past.** 

While most temples had scriptures on the premises, monasteries had en- 

29. Buiyunsi Luohantang; Prip-Mogller 104-21. Prip-Mgller sketched (p. 110) the layout of 
the Biyunsi hall, and noted (p. 104) that he had visited only ten 500-Lohan halls and doubted 
if there were more than fifteen or twenty surviving in China. Also Reichelt 173-77; Kent. 

30. For the Jietaisi altar: D/'7:310-14; Zhao Runxing & Yang Baosheng 1986a:30-32. I know 
of eight Peking monasteries that had ordination altars at one time or another during the Ming 
and Qing: Jietai, Tianningsi, Tanzhesi, Fayuansi, Guang jisi, Guanghuasi, Balyunguan, and 
Yuhuangmiao; see Chapter 6, note 68, and Chapter 15. For a restored altar: Beying Baiyunguan. 
For the timing of ordinations: Tanzhe zhi 1752-60 passim; JWK 105:1737-42. Recurring dates 
for ordinations were the eighth days of the fourth and twelfth months. 

31. See D/3:139-42 for one version of this story, told, in this case, about Peking’s Sui dy- 
nasty Tianningsi pagoda. For other local versions of the well-known story: BJTB 52:163, 58:11; 
Guangji zhi 85-89, 171-78; JWK 98:1629-30. 

32. Jiang Yikui 2:26. The relics dated from the tenth century and were reburied in the thir- 
teenth; other treasures were added in the eighteenth century and rediscovered in the 1970s: 
Song Chen 36-37; Franke. For these spells, see Chapter 3. For a Liao dynasty stone box con- 
taining an object identified as a tooth of the Buddha and found beneath a burned pagoda in 
the Western Hills: Liu Feng 33-34. 

33. For example, the clothing of the Panchen Lama buried in the stupa at the Huangsi: 
Bredon 224-28; my Figure 15.2. 
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tire halls that served as libraries.** Usually the rearmost hall of the complex, 
these libraries were often five rather than three jian across and in most cases 
were two-storied buildings; they were often called scripture-storing belvederes. 

Although the preceding discussion has isolated clusters of cults and build- 
ings that might be identified as Buddhist or Daoist, the physical structure of 
the Chinese temple was congenial to the gradual accretion of small shrines 
and new halls. Moreover, without strong clerical control many combinations 
could be created. This flexibility as regards deities and clergy inhered in the 
structure of the layout itself. Different Chinese gods did not require differ- 
ent kinds of physical settings. A hall built for Shakyamuni was just as suitable 
for the Stove-god. By changing the name of the hall and the images in it, one 
set of gods could easily replace another. 

Take the Guandi temple within the imperial hunting park south of 
Peking. In the front hall, Emperor Guan himself was worshipped; in the sec- 

ond hall, Zhenwu (God of the North, often associated with Daoist clergy); 

and in the third, the Buddhas of the Three Ages. Monks were in residence 

in Qing times.*° The Hong’enguan in the Inner City similarly illustrated both 

eclecticism and shifting identity. It had begun in Ming times as the Temple 
of Ten Thousand Buddhas, but sometime thereafter became known as the 

Temple of the Three Emperors, with a hall dedicated to Guandi, Wenchang, 

and Lu Dongbin. A reorganization (and renaming) in the 1890s moved these 
three gods to a new rear hall, installed Buddhas in the front hall, and in side- 

halls placed Erlang, the Wealth-god, Our Lady of Mount Tai, the Bodhisattva 

Dizang, and the Ten Kings of Hell.*° Examples like these could be multiplied. 
The rituals of worship were also the same for any god. Individuals pre- 

sented themselves before a god at a time of their own choosing rather than 
being led collectively by the clergy at scheduled intervals. Daoist and Bud- 
dhist clergy each had their own special rites, which they performed them- 
selves using the empty space within a hall or a courtyard, independent of 
the worshipper’s presence. In short, we do not see within Ming and Qing 

Chinese temples the more dramatic spatial and ritual differentiation that in 

other parts of the world produced synagogues, churches, and mosques, or 
distinguished sects within these faiths. Familiarity with one temple was trans- 
ferable to others. 

Moreover, Peking temples were built on the same basic plan as homes, 

34. I know of twenty-eight; see Chapter 3. 

35. ]WK 74:34; NWF Zhangyisi 2:25, 2:32. It seems that the temple was originally dedicated 

to Guandi and acquired the other two halls in stages thereafter; both Guandi’s and Zhenwu’s 

birthdays were celebrated here. 
36. BJTB 86:184, 87:73-74- 
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Figure 2.5. Mosque on Flower Mart Street 

SOURCE: Map 1750:XI1:3. 

official yamen, merchant guild-lodges, and even the Forbidden City itself. 
To understood how any one temple was organized was to understand the 
others. One can see the cultural power of this late imperial building style in 
the Islamic mosques in Peking. Although adapted to the architecture of the 
different countries to which the religion has spread, mosques usually in- 

cluded certain features not normally part of a Chinese building: an empty 
hall, with ample room for standing, kneeling, and bowing, and a back wall 
aligned so that believers would be facing Mecca; a pulpit from which a cleric 
could preach; an absence of images, paintings, or altar; and a minaret from 
which the call to prayer could be proclaimed. Mosques in Peking retained 
these features but seem to have been built to emphasize an outward simi- 
larity to Chinese temples rather than a difference. We can see these disguises 
and transformations in an Outer City mosque shown in Figure 2.5. Behind 
an unassuming gate on the north side were courtyards oriented east-to-west.°” 

Christian churches also enclosed their differences within a Chinese-style 
compound. The layout of the North Church (Beitang), whose land was given 

to European Jesuits by the emperor in 1693, followed Chinese principles 

37. The principal Peking mosque on Ox Street, still standing, was similarly adapted. Also 
see Bredon 152. 
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for the gate and exterior wall, but inside, the tall facade of a single, massive 
Western-style church rose above the surrounding buildings. Within the court- 
yards, formal European plantings created a distinctly foreign garden.”° 

Chinese religious institutions could thus conceal manifestations of change 
and expressions of difference within their buildings and behind their walls. 
At the same time, their courtyard space made temples adaptable to other 
uses altogether, both strengthening their role in the community and un- 
dermining their identity as religious spaces. In any case, the most important 
aspect of a Chinese temple was not its buildings but the deities it housed. 
Let us now turn to these gods. 

HOMES FOR GODS 

Temples were places for making contact with the supernatural. This was 
their elementary function in Chinese society and their central meaning in 
the culture. I use the word “supernatural” rather gingerly, however, and the 

reader should not assume that Chinese drew a sharp line between natural 
and supernatural worlds. Similarly, although-we can consider the Chinese 

temple a sacred or holy space, these terms do not have quite the transcenden- 
tal connotation they do in some other cultures. The Chinese supernatural 
world was close and plural, filled with many different kinds of accessible 
powers. 

Chinese distinguished the realm of human beings from the realm of in- 
visible powers called variously “heaven” (tian), “gods” or “spirits” (shen), or 

“ghosts” (guz), but the boundary between these realms, the zone of the 

strange (guai) and the miraculous (ling), was blurred and permeable. 

Shamans and even ordinary people could cross (guo) back and forth between 
-the yang world of the living and the yin world of the dead. The future could 
be divined; objects could be sent by burning from this world to the next; and 
gods and other spirits knew what went on in this world—they could hear and 
see, and they could affect the lives of living people. 

Gods were present through their images. These representations came in 
a variety of forms. Some were wooden tablets or slips of paper with the god’s 
name written on them; others were pictures of the god painted or printed 
on paper. Most commonly, god images were statues of plaster, stone, wood, 

38. This Beitang was leveled in 1826, then rebuilt, moved, burned by the Boxers in 1900, 

again rebuilt, survived the Chinese revolution in some form, and was reconstructed once more 

in the 1980s. See Sandhaas 14—16. Noel Golvers (in Verbiest fig. 43) illustrated a rare painting 

(from the Bibliothéque Nationale) that showed a bird’s-eye view of a Peking church complex 
(ca. 1700?); he argued convincingly that this was the Beitang, and a comparison with the im- 

age on Map 1750:VII:8 confirms his opinion. The gardens were shown in the painting, not on 

the map. 
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or bronze; even the desiccated human remains (roushen) of a saintly person 

were sometimes enshrined. Most images were further decorated with gilt, 

paint, or lacquer. God images were also painted and displayed on scrolls, mu- 

rals, and textiles. 

Like the gods and saints of other religions, a Chinese deity could be si- 

multaneously accessible in many images in different places. As the Qianlong 

emperor himself noted, “Gods [shen] are beneath the heavens [tian xia] just 

as water is in the earth [di zhong]. Although one drills a well to get water, we 

cannot say that water is exclusively in that place.”*? Each image of a god could 

be a conduit for a believer’s prayer. 

Temple names only partially reflected the connection between gods and 
temples. Nearly 50 percent of Peking temples had appellations that indi- 
cated straightforwardly their chief god: temples to the City-god (Cheng- 
huangmiao), to Guandi (Guandimiao), to Guanyin (Guanyinsi), to the Stove- 

god (Zaojunmiao), to Junior Guardian Yu (Yu Shaobaoci), or to Heaven 

(Tiantan).*° 
A god should best be understood, however, not as a straightforward, 

identifiable, uncomplicated cult object, but rather as a supernatural persona 
to which a changing cluster of beliefs was attached by a range of believers. 
Even a core identity can be difficult to isolate. Prasenjit Duara has proposed 
that we think of accretions to a deity’s identity as “superscriptions,” added 
meanings.*! Chiin-fang Yii’s work on Guanyin has shown how easily differ- 
ent versions of one god could evolve and coexist. The older the cult, the 
(usually) more diverse the body of beliefs about the god. 

A god’s different personae were distinguished by different appellations and 
iconography and by different temple names. Dashi (Great Being), Cibei (Mer- 
ciful Compassion), Shuiyue (Water Moon), or Baiyi (White Robed) all de- 

scribed Bodhisattva Guanyin. A Fumo (Demon Queller) temple was dedicated 

to Guandi, because this was one of his titles. The Holy Mother of Mount Tai 

(Taishan Shengmu) was also called Bixia Yuanjun (Sovereign of the Azure 
Clouds), Tianxian (Celestial Immortal), or Niangniang (Our Lady), and these 

names were used for her temples. Xuandi (Dark Emperor) and Beiji (North 

Ultimate) temples were to Zhenwu, God of the North. Sometimes names re- 

ferred to groups of gods: San Qing (Three Pure Ones), Wu Sheng (Five Sages), 
or Zhong jie (Loyal and Virtuous Ones). Many Buddhist temples, in addition 

39. B/TB71:211. 

40. Most gods had more than one name, simultaneously and at different times. In Part One 
I will simplify by using the best-known (usually the latest) one. 

41. Duara 1988. 
42. Yu forthcoming. 
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TABLE 2.2 Common Gods in Peking Temples (Ming and Qing) 

As Main Deity As Secondary Deity Total 

Guandi 278 50 328 
Guanyin 203 50 BOD 
Bixia Yuanjun! 116 43 159 
Zhenwu 74 it 85 
Dragon-king 55 io 64 
Fire-god 50 6 56 
Dizang 32 11 43 
Five Sages* a2 1 33 
Jade Emperor 24 15 39 
Three Lords? 23 4 2h 
Wealth-god 21 22 44 
Medicine-king 20 2 32 
Buddha 16 18 34 

1. Unspecified Niangniang were included only in my count of references to her 

as a secondary deity. ; 
2. The identity of these Five Sages (Wu Sheng) in Peking was rarely made explicit. 

See BJTB 68:71-72. 
3. San Guan: of Heaven, Earth, and Water. 

to being named for their gods—Mituo (Amitabha), or Mile (Maitreya) drew 

on concepts central to the religion: cz (mercy), fa (dharma), pu (universal), 

or guang (broad). 

Who were the gods of Peking? A full and complete answer is impossible: we 
lack records of which gods were worshipped in the home, and we rarely know 
more than the most important god in any temple.* From the latter infor- 

mation, however, some rough generalizations are possible. Table 2.2 is based 
on my count of known deities worshipped in Peking temples (excluding 
mosques and churches). The thirteen gods listed were the primary gods in 
more than two-thirds of the temples for which such information is known. 

43. Unfortunately, no one applied to the capital the methodology used by W. A. Grootaers 

in the 1940s in other parts of north China (1948, 1965, and other articles not cited here): a 

minutely careful investigation of every temple, big or small, and the identification and record- 

ing of each god image therein. For a reasonably thorough survey of Taiwan, concentrating on 

major gods only: Liu Zhiwan. 

44. Some 986 out of 1,416. The information on secondary deities is especially incom- 

plete. A complete list would reveal a vast range of gods from highly localized animal spirits, 



38 PART ONE / PEKING AND ITS TEMPLES 

By Ming times, many potent spirits of animals, plants, and natural forces 

had already been anthropomorphized and were understood as generic gods: 
fox-immortals, dragon-gods, fire-gods, stove-gods, and so forth. Quite a 

number of gods, male and female, wore the attire of officials and rulers and 

appended to their names the titles of emperor, empress, king, or duke. A 
few “gods” were actually bureaucratic positions to which deceased humans 
could be promoted: earth-gods, city-gods, the gods of hell, and even the Jade 

Emperor. Human beings who became gods included admirable people who 
died tragically, saintly monks, and patriarchs of religious schools, but many 
people who were honored in shrines for their virtues were not transformed 
into deities. 

There was no single overarching system that organized all the gods. In- 
stead, various systems and clusters of gods overlapped and competed with 
one another and changed over time in confusing fashion. There were many 
versions of the “hundred gods” displayed in prints and paintings in ascend- 
ing rows, forming a kind of pantheon, each a heterogeneous assembly of 
deities.** A great variety of titles had been assigned to different gods over 
the centuries in scriptures or by the state, but such systematizing attempts 
could only be partially effective. Titled and canonical gods were more likely 
to have established iconographies and biographies, especially when wor- 
shipped in monasteries or government shrines; greater variation prevailed 
for noncanonical deities. At every level of society, moreover, the pool of gods 
that were perceived as efficacious changed over time, affected by and 

reflected in the generosity of patrons.*” 
Within a single cultural region—such as the Peking area—there would, 

of course, have been shared understandings created by long proximity and 
common history. Consistency across the empire seems to have resulted with 
more difficulty from the circulation of canonical scriptures and the efforts 
of clergy, officials, and emperors over many centuries to co-opt a few pow- 
erful local gods and draw them into an empirewide community of worship. 
Nevertheless, a fundamental pluralism of belief was not easily standardized. 

As the world of the gods was plural, so was that of believers. Because there 

were different gods for different purposes, people were free to pick and 
choose their places of worship and would visit many temples for different 
reasons in the course of a month, a year, or a lifetime. Although temples 
sometimes served exclusive communities, the model generated by many 

to deceased heroes from the historic past, to pious individuals, to the transcendent deities 
of Buddhism, Christianity, and Islam. 

45. For the term “generic gods,” used slightly differently: Hansen 181-82. 
46. For the received wisdom that Chinese gods were part of a celestial bureaucracy, see Wolf 

1974; for a recent critique (that is not nearly critical enough): Shahar & Weller. 
47. For this process in the medieval period: Hansen. 
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Chinese village studies is less well suited to the fluctuating populations of 
cities. 

Doctrinal exclusivity was nota prominent feature of Chinese religion, but 
the intense devotion and attention to belief associated with Middle Eastern 
monotheisms were certainly known. Islam had been brought to Chinese ter- 
ritories in the eighth century, and by the Ming was well established in many 
parts of the empire, including Peking. Homegrown millenarian movements 
in which a clear distinction was made between believers and nonbelievers 
were also part of the late imperial religious landscape. 

What made Chinese temples appear sacred was not simply that here one 
could communicate reliably with another realm, asking, thanking, or divin- 

ing, but that here one could also see this other world, envision gods and 

demons, heaven and hell. Here, moreover, the human and the supernatural 

worlds were more likely to interact, in miracles, visitations, and hauntings. 

Although clerics might live at the back or in the side-rooms of a temple, 
the principal halls were filled with the images of gods, images that were 
“alive.”** A ceremony called kai guang “opened the eyes” of the god by paint- 
ing in the pupils.*? Images were praised if they seemed lifelike, with “eyes 
like a living person” or “looking as if they were about to move” or “about to 
speak.” Through these images, deities were actively present, attentive and 

accessible. 

The pungent upwardly curling smoke of the constantly burning incense 
was testimony that the communication channels from this world to the next 
were open. On holidays when visitors were numerous, a cleric might ring 
a temple bell each time a petitioner presented incense, and the percussive 
noise served as an announcement to the gods.°° On ordinary days in a 
monastery, monks maintained the links through their sutra chanting and 
meditation. 

Although visitors brought with them knowledge of the history and exploits 
of deities learned through theater, storytelling, and oral tradition,*! the im- 
ages themselves also reminded visitors of this world of supernatural power. 

48. The hall for the Jade Emperor at the Baiyunguan, for example, included his large im- 

age plus those of thirty-three others: Kim Kyongson 1107-8. The Jiangnan City-god temple 
had 408 images in 1930: Peking City Archives J2:8:'74. For how full such halls looked: Jiu jing 
fanczhao ji, plate 95 (for the Pantaogong). ; 

49. For one reference to this rite: BJTB 72:187-88. 

50. On the power of temple bells to call the gods: Dennys 1866:58—59. 

51. Anne Goodrich (1964) relied on one informant to explain the temple to her, and he 

in turn drew on novels, especially the Fengshen yanyi (“The Enfeoffment of the Gods”), to tell 

her about the gods. 
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Gate guardians set the tone. At the entrance of the Eastern Peak temple, for 
example, stood two enormous statues of armed warriors, eyes bulging, legs 

tensed and ready to spring. The four Heavenly Kings whose hall was in the 
first courtyard of many temples were likewise large and fearsome.” 

Some temples housed deities who clearly looked like they came from an- 
other realm: they rode strange beasts or sat on lotus-flower thrones amid 
clouds. Dragon-gods were attended by minions with birdlike beaks, wings, 

and talons who were in charge of thunder and lightning.” Tibetan gods of- 
ten wore necklaces of skulls, trampled bodies under their feet, engaged in 

sexual union, combined animal and human features, or spewed forth fire 

and flames.°4 Doumu, the goddess of the Big Dipper, had eight arms, while 
one incarnation of Guanyin was represented in gigantic wooden images with 
a thousand arms and a thousand heads.®° Even human arhats showed the 
grotesque emaciation of the ascetic life. 

By contrast, tranquil Buddhas seated in meditation were intended to im- 
press viewers with their attitudes of transcendental benevolence and remind 
them of a promised escape from this world. Nota few monasteries decorated 
their walls with a great many small Buddhas or housed elaborate images like 
that in the Tianqingsi—a large Buddha made up of thousands of miniature 
ones.*© 

Most Chinese god images took more ordinary human form, but even they 
were usually made to inspire respect. Dressed like emperors, empresses, kings, 

magistrates, and officials, gods tapped attitudes toward the long-entrenched 
and powerful imperial state. Represented in the full figure, larger than life, 
attended by servants and staff with the weapons of power (swords, horses, 

and record books), the supernatural bureaucrat reminded the worshipper 

of the real life one. 

Some images were themselves marvelous—the beautiful multicolored 
“kiln-transformed” (yaobian) image of Guanyin in a pensive posture in the 
Baoguosi, for example. Others changed color, were too bright to gaze upon, 
gleamed with life, or seemed to look at you wherever you stood. Still others 
moved or disappeared mysteriously.°’ Some images were remarkable because 

52. Examples from Peking are numerous: Goodrich 1964:40-41, plates Xa, Xb; Prip-Megller, 
plates 18, 19, 24. The Tianningsi pagoda had guardian kings in bas relief standing beside the 
doors: Liang, plate 70a. Examples from elsewhere in China are numerous, but in this section, 
I try not to go too far from Peking in reconstructing what visitors might have seen and known. 

53. Various Dragon-kings: Fraser 158; Freeman-Mitford 344. 
54. These gods looked particularly unusual in a Chinese context; e.g., Jiang Yikui 1:20. 
55. For Doumu: Lowe 1:222-23. One large surviving Guanyin is in the Yonghegong. 
56. Kim Kyongs6n 1060. 
57- Yaobian referred to the unpredictable colors of a misfired ceramic: DJ 3:108; Little 

1904:46. For examples of the others: DJ 4:1'70-72; Wu Changyuan 7:129-30; Jiang Yikui 
4:81-82; JWK 41:646-53; Beijing liixing zhinan 205. 



CHAPTER 2 / GODS AND CLERICS 41 

of the obvious cost necessary to manufacture them. Enormous gilt bronzes, 
wooden figures many meters high, or smaller images of imported sandal- 
wood, jade, or gold embodied wealth and were proof in themselves of con- 
siderable devotion. 

It was not only the temple images that reminded the viewer of the power 
of the supernatural world. Representations of heaven and hell were created 
so as to display, concretely, the pleasure or pain that, depending on one’s 
merits, would come after death. As one stele warned, “The Buddha said that 

if one does good [wei shan], one will be born in heaven, if one does evil, one 

enters the abyss.”°* Descriptions in Buddhist and Daoist scriptures whose con- 
tents would have been familiar to believers were thus presented in a vivid 
and unmediated medium. 

The Pantao temple had a three-dimensional mural called “Ten Thousand 
Immortals Pay Homage to the Ruler-Mother’” that showed the paradise over 
which its central deity, the Queen Mother of the West, presided. The ubigq- 
uity of this deity in stories and folklore, usually seen holding peaches of im- 
mortality and attended by phoenixes, made such a scene immediately rec- 
ognizable.°® The Shanguosi had a similar display with five hundred pious 
Lohan scattered amid mountains, together with buddhas, immortals, and 

strange creatures.°’ The Qianlong emperor built several miniature heavens 
(jile shijie), models of hills and valleys in which gods were at play.®! 

Wall paintings of gods and immortals were probably more common than 
we can now appreciate, and few have survived as nicely as those at the sub- 
urban Fahaisi.® Temples also owned paintings of gods or instructive scenes 
of the “transformation image” (bianxiang) type that could be taken out and 

hung in a hall on special occasions. Elaborately decorated ceilings, with a 

concentric focus known as “the well of heaven” (tianjing) loomed above.** 
There were at least seventy-five temples with the word “heaven” (tian) in 

their official names, referring to heaven’s mystery, efficacy, peace, happiness, 
or congratulations, instructing one to follow, protect, match, or face heaven, 

and so forth. There were five temples of the Nine Heavens, and many were 
named after gods who had heaven in their titles: dragons, sages, kings, em- 

58. BJTB 52:148. 
59. Sawada 1965:57-58; Bredon 207-8. Photographs were reproduced, not very clearly, 

in Jiu jing fanzhao ji, plates 93-96. 

60. Beijing liixing zhinan 105-6. 
61. JWK 28:396-401; Bredon 97; Chen Zongfan 1:131-32. All of these bear a certain an- 

cestral resemblance to the Tiger Balm Gardens of present-day Singapore and Hong Kong. 

62. Qin Lingyun; also Kim Ch’ang’op 170-73. 
63. Baoguosi had 120 scroll paintings in one of its halls showing such illustrations of mir- 

acles about heaven and hell (tiantang, diyu). JWK 59:964, 53:847. 
64. For one example: Beijing liixing zhinan 105-6. Ceilings removed from the Zhihuasi are 

on display at the Philadelphia Museum of Art and the Nelson-Atkins Gallery in Cleveland. 
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presses, or immortals. Although it was rare to invoke hell in a temple name, 

representations of that state—understood as a bureaucratic process of trial, 
judgment, and punishment—were also common. 

Pantaogong had figures of the four Officers in Charge of the Fates stand- 
ing near the temple entrance, and temples to the God of the Eastern Peak 
who judged life and death and to Yanluo (King of Hell) prominently fea- 
tured reminders of judges and judgments.® Heaven and hell panoramas 
(diyu jile) at the suburban Biyunsi showed in miniature the possible worlds 
to come. One nineteenth-century Westerner was staggered by “the cruelty, 
ghastliness, ingenuity and severity of the punishments” shown in the repre- 
sentations of hell.°° 

The kings of hell came in sets. The Capital City-god temple had eigh- 
teen offices (s?) for them in the rooms along the sides of the courtyard. A 
small Dongyuemiao had halls for these kings, murals showing their hells, 
and a shrine for Dizang, the bodhisattva thought to save one from these tor- 

ments.°” The text on a bell in another temple explained that its sound could 
be heard even by those in the depths of hell and so could lead them out 
and into paradise.® 

The most spectacular visions of hell were to be found in the major 
Dongyuemiao where visitors were actively encouraged to reflect on how their 
deeds would be judged after death by this god of Mount Tai. (The ground 
plan of this temple is shown in Figure 7.1.) In an unusual layout, seventy- 
two small rooms opened onto three sides of the central courtyard, each hous- 
ing an officer of hell and his attendants. These were the record-keepers 
whose reports helped the god determine one’s fate in the afterworld and 
next life. Each had jurisdiction over a particular kind of soul (those who 
died prematurely, thieves and robbers, those who did good deeds, and so 
on) or specialized in certain bureaucratic procedures (such as seizing evil- 

doers, interrogating them, affixing seals, or giving swift retribution). Most 
of the judges looked like real-life magistrates, others were demons and mon- 

sters; some offices showed life-sized plaster petitioners kneeling before these 
Judges, many illustrated the tortures and punishments due evil behavior, and 
a few showed rewards for the good. Two gigantic abacuses symbolized the 

65. For Pantaogong: Sawada 1965:56. In a series of entirely logical transformations, a small 
shrine to Judge Bao, the Song magistrate and righter of wrongs, was turned first into a prison 
for the prefecture, and (in the 1930s) into an office for the Public Security Bureau. Beijing lit- 
xing zhinan 126. 

66. Happer 370-72; photograph in Fujii. 
67. Sun Chengze 1761:22:236-37; Li Zongwan 14-15; Pan Rongbi 17; B/TB 74:3. Also Sur- 

vey 1943:2; BJTB 87:73-74; Bouillard 1922b. 
68. Peking Library #7703. 
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coming reckoning of accounts. Similar halls showing eighteen hells were 
to be seen in a small temple nearby. (Actually, it may be best understood as 
another courtyard of the larger temple physically displaced down the 
street.) Here too, large painted plaster figures showed the tortures that 

awaited the evildoer: the hells of the grindstone, the iron bed, mountain 

swords, boiling oil, cold ice, brimstone, the river of ashes, the bloody pool, 

the thunderbolt.” 

Such representations made the realms of heaven and hell graphic, imme- 

diate, memorable, and real. But the porous openings between this world and 
the other were primarily through the gods themselves. 

In ordinary religious. practice, gods communicated with humans in vari- 
ous measured fashions. Divining blocks thrown in front of the altar answered 
the petitioner’s questions with a simple yes, no, or maybe. Or a container of 
slender numbered sticks could be shaken, and one selected and interpreted 
by booklet or resident fortune-teller. Prayers made in a temple could be an- 
swered weeks or years later, with the birth of a child, curing of an illness, or 
success of a business venture. Several temples had large models of a donut- 
shaped Chinese copper coin; people attempted to throw real coins through 
it, in the belief that success would bring good fortune.”! 

But sometimes deities intervened directly and explicitly. A god could make 
itself known by “descending onto the body” (fu ti) of a devotee, possessing 
that person and speaking through him or her. (Unfortunately, such episodes 
were rarely recorded in materials I have seen.) It was also not uncommon for 

gods to communicate in writing through the planchette, possessing a medium 
(a person or an object) that wrote messages on sand or paper.”? Sometimes, 

the god simply appeared, as Guandi did to assist both the Ming and Qing 
thrones in battle.” The interventions of gods in this world were painted on 

6g. The seventy-two halls date from the middle Ming. A. Goodrich 1964:242-55. By the 

twentieth century, four more officers had been added. For an even more detailed study (and 

information on the late Qing abacuses): Liu Dengyuan. This temple was reopened in 1999 

after being closed for fifty years. 
70. Using photographs taken by Robert des Routours, Anne Goodrich did a detailed study 

(1981) of this small temple as it existed in 1932-1933. Temples to Our Lady of Mount Tai, who 

was closely associated with Dongyue, often also portrayed the judgments of the afterworld: Bouil- 

lard 1923b:302-3; Peking Library #3681, #7595; B/TB 58:199-200. 
71. At the Dazhongsi, Baiyunguan, and Dongyuemiao. One could toss coins at a bell with 

the same results: Caozhu yi chuan 13-15. 

72. See, for example, Shoudu Library #50. 
73. Shen Bang 19:203; DJ3:97—100; Naquin 1976. Wenchang also assisted the Qing: Shoudu 

Library #148. 
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murals, and pseudohistorical events were recalled in plaster tableaux, both re- 

minders that the line between this world and the other was quite permeable.” 
It was more common for gods to appear in dreams. Imperial dreams 

were often recorded, and literati came to various Peking temples for dreams 

predicting the outcome of their examinations. Guandi, Guanyin, and the 

Medicine-king all appeared in dreams to give instructions, protection, or cures. 

Some people founded temples when they encountered a place that looked 

like one they had dreamed of.” 
Devotees left gifts that testified to and advertised the god’s responsiveness. 

Foreigners noticed “votive tablets,” inscribed plaques given by grateful be- 
lievers. Expensive ones were large and carved on fine wood, but others were 
simple testimonies written on yellow silk or ordinary paper and affixed to 
the walls and ceilings of the shrine. A typical one might read “All wishes shall 
be granted,” followed by the year, month, and day, and the name of the per- 
son whose prayer had been answered. The walls of popular temples could 
be covered with such slips.’° Other figures or objects (of plaster, of paper) 
were also left as evidence of prayers made and prayers answered: baby shoes, 
silk painted with eyes, figures of babies or dogs (before a god that cured dog 
illnesses), and so forth. Tibetan Buddhist images were adorned with donated 
scarves (known in Mongolian as khatak). Buddhist stories told of lesser gods 

who had listened to the sutras and been converted to the faith: the City-god 
from a nearby temple, pious snakes who embodied the dragon-gods in a 
mountain pool, or a tiny saintly spider. Some of these miracle stories were 
associated not with gods but with the holy clerics who were their surrogates. ”” 

The active presence of a god was indicated not merely by prayers answered 

but also by miraculous events. Some temples and their images had survived 
disastrous fires or floods. One temple had pillars in a buddha hall that re- 
painted themselves; another had a strange flower. The bitter water in the 

well of a courtyard of the Guangjisi had suddenly became wonderfully 
potable.”* The Gongdesi kept a magical wooden ball made by a Ming monk 
that could be sent rolling to the homes of potential patrons, where it would 
seem to kowtow before them; marveling, they gave money to the temple.” 

Other temples had objects that could heal: the stone monkey in the Baiyun- 

74. For murals about Guanyin in the Dahuisi: Wang Zhimin & Shan Shuhua. See Pak Saho 
894 or Kim Kyongs6n 1038 for plaster-figure scenes of the supposedly traitorous minister Qin 
Gui tied up, kneeling, and asking the deified hero Yue Fei’s forgiveness: FXZ 8:8. 

75. Examples of these experiences appear elsewhere in this book. 
76. Arlington & Lewisohn 145-46, 167. They can be seen in photographs of the Dong- 

yuemiao, such as Mumm 156-157. 
77. Examples from Guangji zhi passim and Tanzhe zhi passim. 
78. Guangji zhi 53-67. 
79. Jiang Yikui 3:51; DJ'7:291—95. Two centuries later, Tan Qian saw the ball placed on an 

altar in the then-abandoned temple: Tan Qian 1656:75. 
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guan or the brass mule-like creature in the Dongyuemiao; basins where you 
could bathe your eyes and be cured of eye diseases; medicinal seeds from 
trees in the courtyard of the suburban Wofosi.*®° 

The experience of the supernatural was continuous with communion with 
the very ancient, the awe-inspiring, the famous, and the merely unusual. How 
firmly can we really distinguish the miracle-seeking pilgrim from the hum- 
bled literati who entered the Peking examination hall as candidates, or those 

who saw the stain outside the Ministry of Punishments, allegedly from the 
blood of the martyred Ming official Yang Jisheng, or those who simply looked 
for the oldest wisteria in the capital? 

Of course, not all close encounters were benign, beneficial, or wonderful. 

Gods could punish and destroy, dishearten and terrify, and such experiences 

also occurred and were remembered in temples. 
Mountain caves and grottoes were understood in Buddhist terms as ideal 

locations for protracted meditation by monks and ascetics, and in Daoist 

terms as entrances to the underworld and passageways for immortals.®! In 
the Peking area, such caves were associated particularly with Guanyin, whose 

images were often to be found in niches inside.** The dripping water, gur- 
gling springs, and strange rocks, the close, deep, damp, dark quarters, this 
combination of danger with strangeness made them a popular site for the 
courageous visitor.** Even at ordinary temples, stories were told about a well 
from which dangerous sealed-up water-spirits might suddenly burst forth, or 
about strange multitudes of fireflies or butterflies in the courtyards.*# Indeed, 

temples seem to have been places where people expected weird echoes, 
strange reflections, unusual noises, or dangerous vapors.*° 

Stupas and pagodas stored objects that drew power from the dead, and 
so were often associated with strange events. Some stupas had special pow- 
ers; others emitted sudden, peculiar flashes of light; still others changed color 

to forecast dynastic change. Because of their stabilizing (zhen) powers, some 
pagodas were used to control dangerous supernatural forces—to pacify the 
wailing souls on the site of an ancient graveyard or prison, for example.*° 

Even Confucian shrines could house ghosts. It was said of the Zhengqige, 

80. Douin 2:125; Dun Lichen 28-30; Pan Rongbi 17; and JWK 101:1677-83, respectively. 

81. Naquin & Yii 19924a:130, 138, 154-55, 324. 

82. I know of at least a dozen such caves in and around Peking. They were also used to 

house monks’ bones or bodies. 
83. For some examples: Li Dongyang 6:25,79—-84; Fengkuan 65; /WK 103:1712; D/'7:296— 

307; JWK 105:1738-39. For a hermit (at Jietaisi): Happer 366-69. 
84. D]'7:307-10; Beijing liixing zhinan 105-6, 141-42. 

85. Survey 1943:3; FXZ 4:36; /WK 60:974; DJ 2:53-54- 

86. DMJL 1874:37; DJ] 3:139-42, 4:182-83; Tanzhe zhi'7'7—79; DJ 4:157-61. 
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setup in 1841 by Zhejiang men in Peking to commemorate compatriots who 
had died fighting the British in the Opium War, that if the impure stayed 
there, figures in ancient hats and gowns would tell them to leave.®” 

Links between temples and the human dead heightened associations with 
the supernatural. Because any dead person was potentially a god, and be- 

cause Buddhist and Daoist professionals were officiants at funerals, it was nat- 

ural that temples became responsible for the actual bodies of the dead. 
Funeral services were usually held in or near the home; religious profes- 

sionals were invited to perform rituals that would expedite the progress of 
the soul of the deceased through judgment in hell and into paradise or a bet- 
ter rebirth. The encoffined body was then removed from both the home and 
the community for burial underground. In a parallel process, the deceased 

soul was represented by a wooden tablet on which his or her name was writ- 
ten; the tablet was infused with the spirit at a ceremony at the graveyard.*® 

In ancestral halls, the dead were present in an abstracted, formalized Con- 

fucian form as tablets and portraits. We are fortunate to have a description 
of one such building in the 1940s by a Westerner who visited the then-derelict 
hall belonging to his Manchu wife’s family. Inside, “a tiered altar, rising to 
the ceiling and covering almost the whole of the north wall, was crowded to 

overflowing with spirit tablets hung with dusty cobwebs and leaning giddily 
in all directions.” Large chests held “some two hundred” ancestral portraits, 
scrolls showing men and women in a frontal pose and formal attire. Here 
the family would come for regular family rites.°° 

Religious professionals not only performed funeral masses in people’s 
homes, they did so in temples at the request of relatives and at regular in- 
tervals during the year.” Monks and nuns also went out into the community 
to perform rites during large-scale disasters. During the Ming collapse in 

1644, for example, one monk and his disciple helped bury abandoned bod- 

ies in a deep ditch; the neglected and thus potentially malevolent ghosts, 
seeing this piety and receiving these rites, were disempowered. The monks 
then held full-scale forty-nine-day rituals in each of the four suburbs, chant- 
ing masses for the lost souls on land and sea and ritually filling the mouths 

of wandering spirits burning with hunger and thirst. Thereafter, “one no 
longer heard the ghosts crying.”*! 

The most extensive but regular chanting of rites for the untended dead 

87. Ming loyalists from Shaoxing were also honored here. FXZ 9:4—5; Polachek 349. 
88. For funerals in general: Naquin 1988 and rest of that volume. 
89. Kidd 36, 100-105, quotation p. 104. 

go. For an example at Tanzhesi: B/JTB 79:28-29. 
Ql. Guangyi zhigg-111. 
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was performed by Buddhist monks every year during the seventh lunar month, 
especially on 7/15, the fifteenth day of the seventh lunar month. (Unless oth- 

erwise noted, all months are lunar months.” ) During that entire month, 
monks held “lotus flower assemblies” (Ullambana, yulanhui) for “hungry 
ghosts,” restless spirits of the untended dead. These rituals were ideally held 
in temples by the side of lakes, so that offerings could be sent on water-borne 
paper lamps shaped like lotus flowers and paper boats could be burned, sym- 
bolic of ferrying lost souls across the ocean to rebirth and salvation.” 

Although graves usually had a nearby altar for making offerings, temples 
were not the centers of community cemeteries as in many Christian countries. 
Ideally, children saw that their parents were buried in a family graveyard, and 
interment was a private affair needing only a geomancer and diviner. For the 
rich, a caretaker might be put in charge and housed near the gravesite. 

Monasteries did, however, often assume responsibility for the childless or 

impoverished dead. As we shall see, rich eunuchs who had enough resources 
preferred to endow a new temple within which they could be buried, so that 
the clerics there could care both for their grave and their tablet in perpe- 
tuity. Deceased clerics were treated similarly: their remains were preserved 
by monasteries, and their souls prayed for. Temples with substantial prop- 
erty and large communities might have “stupa yards” (ta yuan) of stone mon- 
uments that held the remains of noted monks. One extensive yard survives 

today at the suburban Tanzhesi (Monastery of the Pool and the Mulberry), 

a fine example of the phenomenon. A dozen stupas were there by 1600, and 
by the twentieth century, seventy-five. Their different styles, some tall, some 
squat, some round, some with many eaves, some with rich carvings, testified 
to the passage of many dynasties.” 

It was surely the power that clerics were thought to have over death that 
Jed some people to place bodies in their custody “temporarily,” pending an 
auspicious day or adequate resources for burial. Temples south of Peking, 
near the routes to central China, were natural places for the coffins of so- 

g2. The calendar employed in Ming and Qing Peking divided the year into twelve months; 

the new moon fell predictably on the first of each lunar month, the full moon on the fifteenth. 

Certain solar events were also known and marked. The right to determine the calendar was a 

closely guarded privilege of the emperor (and had been from early times) and presumed knowl- 

edge of astronomy and mastery of complex calendrical skills. In order to harmonize the lunar 
and solar cycles, the number of days in each month had to vary between twenty-nine and thirty, 
and intercalary months had to be properly inserted (approximately every three years), so that the 

solstices and equinoxes always fell in the appropriate months; eclipses and other unusual astral 

phenomena had to be predicted. Those who used this calendar were, by doing so, making them- 
selves part of the Chinese world. An intercalary month is indicated with an asterisk (*). 

93. DJ 1:18-28; Dun Lichen 60-62; Bouillard 1923¢:474-76. For more general descrip- 

tions: S. Hsu 45-46; Reichelt 81-104; Niida 1:103—9; Teiser 1988:21-23. 

94. Tanzhe zhi 44-48; Zhao Runxing & Yang Baosheng 1986b:58; Naquin 1998. 
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journers to be stored pending transport home.” Native-place organizations, 

as we shall see, not only took care of such coffins but sometimes created grave- 

yards for them. In 1847 a Zhejiang money guild complained that coffins 
stored in the side-rooms of their Erlangmiao were “cluttering up” the area 
where rites were to be performed, and ordered that any that had been there 

more than a year be moved. They then built two community graveyards, with 
temples attached, where rites for “orphan souls” were performed each sum- 

mer; at regular intervals, these graveyards had to be expanded.*® 

It seems to have been a general Chinese cultural preference to place all 
graveyards outside the community.” There were, accordingly, no cemeteries 
in Peking’s Northern City (the Qing Inner City). Bodies were taken instead 
to the suburbs. The area enclosed in the 1550s (the Southern City) seems 
to have been off-limits for the following two centuries, but after the middle 

of the eighteenth century, “charity graveyards” were permitted there. 
The hills to the west and north of Peking offered superior geomancy and 

were used by the imperial family, nobles, eunuchs, and other urban elites. 

In their more expensive form, such graveyards consisted of a small building, 
stelae with epitaphs, an avenue of stone animals, and large, aged, evergreen 

trees, all protected from general encroachment by an enclosing wall.%? 
Their stout expensive coffins were buried deep and stayed buried, unlike 

the flimsy containers used in public cemeteries that soon left bones exposed 
to the open air. Ordinary family graves, even when regularly tended, were 
simply conical protrusions, sometimes arranged in clusters, lying among 
fields of millet or sorghum. 

Peking was densely dotted with places where it was possible to make regular 
contact with the supernatural. Those places that occupied the most substan- 
tial territory were, however, of another order from the temples so far discussed. 

These were the seven great altars of the state religion. Open to the sky and 
devoid of anthropomorphic representation, they were reserved for emper- 

ors and their representatives to communicate with the greatest of supernat- 
ural powers. Combined with the array of large and small religious establish- 
ments housing more accessible gods common in any Chinese city, the altars 
made the capital an exceptionally potent and porous religious terrain. 

95. Wu Changyuan 9:170. Sun Yatsen’s coffin was kept in the Biyunsi, outside Peking, be- 
tween his death in 1925 and 1929, when it was moved to Nanking for burial: J. Liu 138-40. 

g6. Niida 1:103-9, 109-10. 

g7. Watson & Rawski 1988. 

g8. See Chapter 16. 

99. For many of the famous Ming graves, see the account by Tan Qian, a historian who knew 
what he was seeing: Tan Qian 1656:250—-54. 
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HOMES FOR CLERICS 

If temples were primarily the homes of gods, they were secondarily the homes 
of people who had “left the family” (chu jia). Men and women who had re- 
moved themselves from society to lead lives as celibate religious professionals 
influenced in important ways what temples were and how they were perceived. 

In Peking by late imperial times, Chinese terms for clerics were relatively 
clear-cut and stable. A sengwas a plain word for an ordained Buddhist monk, 

niseng a Buddhist nun.'°° Fanseng and (later) lama were used loosely to in- 
dicate Tibetan Buddhist monks.!"! Daoshiis more difficult to translate. I find 
“Daoist priest” misleading and will use “daoist,” written unitalicized in lower 

case, as a noun comparable (following Ming-Qing usage) to monks or 
nuns.'? The term zhuchi designated the person in charge of a community 
of daoists, monks, or nuns, and I have rendered it uniformly as “chief cleric.” 

I have used the word “cleric” for any and all of these religious profession- 
als, even sometimes including Muslim mullahs and Catholic priests. 

How many clerics were there in Peking? Hard information is very elusive, 
and the best data come from the first part of the twentieth century. Table 
2.3 shows the partial picture revealed by a 1908 survey of the Inner and Outer 
Cities and suggests that there may have been about two thousand monks, 
nuns, lamas, daoists, and mullahs in the walled city that year.'°? Of the tem- 

ples then surveyed, 40 percent had no cleric in residence; some of these had 

lay caretakers, others had no one. Only about twenty establishments had 
more than ten clerics, and most had only one or two. A-1941 survey (car- 
ried out under the Japanese) included suburban temples; it reported larger 
numbers but comparable proportions.! These data suggest that at the end 
of the imperial era, there may have been two or three thousand clerics in 
Peking; of these, ordinary Buddhist monks were the most numerous: there 

were seven monks for every one or two daoists and one nun. Lamas lived in 
monasteries, but only a third of other clerics did the same; most resided in 

ones and twos in small temples.’ 
With current knowledge it is difficult to put Peking’s twentieth-century 

figures in a wider perspective. According to an 1846 government survey, in 

100. More literary terms were bigiu and biqiuni. 
101. For the ambiguities of lama: Lopez 17-20. The Chinese term “Lamajiao” (Lamaism) 

can be attested as early as 1573: JWK 39:617. 
102. A more literary term for a daoist was yushi. I encountered no female daoists in my 

sources. 
103. Survey 1908. It was carried out by the new Ministry of the Interior. 

104. Monks 1,734, lamas 763, daoists 445, nuns 270, and mullahs 156: total 3,368. Huabet 
zongjiao nianjian 100-135, 197-98, 241-44, 315-16, 414-18. 

105. These ratios were similar to those among all registered clerics in the empire. See HC- 

wen 5140 & 5141 for 1738 and 1739. 
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TABLE 2.3 Clerics in Peking in 1908 

Inner City Outer City Estimated Total* 

(half) 

Monks 796 136 1068 

Daoists 123 60 243 

Nuns 94 33 160 

Subtotal 1013 229 1471 

Lamas 573 1 575 

Mullahs non, Pir __ 24 

Grand total 1586 247 2070 

Number of temples 702 201 1104 

Without clerics 310 56 422 

With clerics 392 145 682 

With more than ten clerics 18 L 22 

Clerics per temple 1.87 
Clerics per temple with clerics 3.03 

SOURCE: Survey 1908. 

*Missing data for Outer City filled in by doubling the known other half. 

the nearby city of Tianjin and its immediate suburbs there were fewer than 
half as many clerics per temple as in Peking, but reported numbers for the 
empire as a whole in 1667 are closer to those for the capital.!°° Sizable cler- 
ical communities patronized by the throne may have meant a relatively high 

density of religious personnel in Peking. 

Building on policies of earlier dynasties, both the Ming and Qing states 
tried to exert some measure of control over these religious professionals. Two 
offices, the Central Buddhist and Daoist Registries (Senglusi and Daolusi), 

were under the authority of the Ministry of Rites but housed in temples in 
the capital (comparable agencies were set up in the provinces). The Reg- 

istries were in theory responsible for the “affairs” of Buddhist and Daoist 
clergy throughout the empire, setting standards for ordination, controlling 
the number of licenses issued, and investigating malfeasance.!0” 

106. Tianjin: 115 registered clerics in 158 temples (clerics per temple: 0.72). Jinmen baojia 

tushuo j. 12 (this source brought to my attention by Rozman 1977). Numbers of registered cler- 

ics in 1667 in the empire: monks 110,292; daoists 21,286; nuns 8,615. A total of 140,193. Num- 

ber of temples: 79,622. Clerics per temple: 1.7. Source: Huidian shili 1899:501:5. For a discussion 
of the number of clerics and temples in the medieval period: Gernet 4-14. 

107. Each office staff had four levels of positions. Huidian 1587:126:1110, 1899:36:378; 

Ryuchi 1940; Yu 1981:166—72. In the Ming, the system allowed for the appointment of Tibetan 

Buddhist clerics (Field Museum #955); in materials I have seen, the second-rank position, Chan- 
Jiao, seems to have been used particularly for them. 
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In the Ming, the Daoist Registry was located in the Chaotiangong tem- 
ple; the Buddhist Registry was in the Qingshousi until 1535 (when there 

was a fire), and thereafter in the Huguosi.!"° In this period, appointments 

to the Registries in the capital were prestigious, a sign that one had been 
noticed at court, and brought a stipend and the right to wear special 
robes.'”® Positions in the Registries were a significant stage in the career- 
track of upwardly mobile clerics, often held concurrently with appointments 
as abbots at large Peking monasteries and prominently mentioned in their 
stupa epitaphs.!!° 

Registry officers seem to have had the authority to designate the chief 
clerics of new monasteries in Peking, but their powers appear rather lim- 
ited.''! In fact, by the middle Ming, appointments to these offices seem to 

have been commodified, and proliferated as empty titles to which lingering 
prestige was attached.!” 

The Ming (and Qing) wanted all ordained clerics within the empire to 
be registered, pay a fee, and receive a license (dudie for monks, zhao for 

daoists), but once the draconian measures of the Ming founder had weak- 
ened, enforcement of this policy was quite uneven. The biggest monastic in- 
stitutions and most prominent monks may have had to comply, but proba- 
bly not the majority of ordinary clerics. As time went by, the state seems to 
have become resigned to enjoying the income generated by a perfunctory 
awarding of licenses through the sale of a blank form.!° 

Comparable Registries were set up by Qing rulers even before the con- 
quest, but by the 1670s responsibility had been shifted to the Imperial House- 
hold rather than the Ministry of Rites.!!* Although their offices do not ap- 
pear to have been located in designated monasteries as in the Ming, Qing 
Registry appointments—for which a written examination on the sutras was 
necessary—continued to be made to men who, as cause or consequence, 
were attached to the major temples in the capital.!’® These officers were to 

108. Huidian 1587:126:1110. I have no information about where the Daolusi moved after 

1626 when the Chaotiangong burned down. The Qingshousi was also known as the Great Xing- 

longsi, and the Huguosi as Great Longshansi. 

109. Peterson 1994:413, quoting the 1381 regulations as recorded in MS 67:1656. 
110. For some examples: JWK 107:1778 (daoists); 96:1609 (foreign monk); 95:1589 

(monk). These positions do not seem to have been open to nuns. For one stupa: /WK 95: 

1589. 
? i 11. See BJTB 51:128. For Registry investigation of a case of malfeasance, see the events 

of 1501 described in JWK 90:1527. 

112. YU 1981:169. 
113. YU 1981:146-7, 155-62, 1998:918-20; Huang 1974:246. 

114. Huidian shili 1899:501:1, 5. 
115. E.g., BJTB 73:32. Few of my sources made mention of daoists with positions in the 

Daolusi in the Qing, but even those that noted Peking monks with posts in the Buddhist Registry 
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approve appointments to capital abbotships, be on the alert for illegal reli- 

gious groups, keep track of clergy within their jurisdictions, and adjudicate 

misdemeanors.!!® The Qing attempted to recall the Ming licenses and issue 

new ones, but the old ones continued to circulate. !!” 

Qing laws and regulations reflected the long-standing Chinese (state and 
Confucian) desire to control religious professionals and to maintain a clear 
line between the professional and the lay devotee. Clerics were prohibited— 
perhaps ineffectively—from performing ancestral rites toward their parents, 
taking wives, or having sexual relations with anyone, including prostitutes.''® 
At the same time, agencies in charge of religious professionals were kept weak 
so that they could not themselves become an independent source of reli- 
gious authority. A papacy on the Catholic model would not have been wel- 
comed by Ming and Qing emperors. 

By late imperial times, Buddhist and Daoist practitioners performed over- 
lapping and distinctive religious services for clients and patrons. Each had 
funeral rituals that could expedite the soul of the deceased through the un- 
derworld; each had liturgies intended for their professional clerics. Buddhist 
prayers were essential on certain holy days, but daoists were commonly 
brought in for regular calendrical celebrations in temples without a monas- 

tic presence. Just as neither group can be said to have dominated Peking’s 
religious life, so the various filiations among Peking’s clerics may have made 
little difference to the city’s residents. 

Daoist practitioners in north China were associated with two “schools” in 
late imperial times. The older was the Zhengyi (Orthodox Unity) tradition, 
led by the Zhang family, a line of self-styled “Celestial Masters” (Tianshi) who 
traced their authority back to the very beginning of religious Daoism in the 
first century and had been installed with hereditary privileges on Mount 
Longhu in Jiangxi province (central China) since the medieval period. These 
hereditary Zhengyi daoists married and lived in the world and performed 
jiao rituals whereby the powers of their deities were activated for a variety of 

do not greatly help us understand their actual functions. See STFZ 1885: 24:3:763; BJTB 65:92, 
68:1, 82:134-35. 

116. B/TB65:92, 71:32, 72:48, 82:175; Fang Junshi 195; MQDA A8-106. In 1844, perhaps 
in an effort to exert greater local control, these officials were given responsibility for clerical 
affairs in different sections of Peking. Huidian 1899:36:378, 92:935; Huidian shili 1899:501:5-6, 
25-26. Copies of the occasional document from the late nineteenth century in the Peking City 
Archives (J181-15, passim) show a system of registration at work. 

117. Huidian 1899:36:378; Huidian shili 1899:501:6. 
118. Boulais #393, #295, #693-94. Also Huidian shili 1899:501:20; De Groot 1904:120- 

25; GZD-R 417. Noncelibate daoists were seen as particularly problematic: Huidian shili 
1899:501:9-12. 
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purposes. On behalf of communities and clients, they carried out exorcisms, 
officiated at funerals, prayed for rain, celebrated the birthdays of their gods, 

and cured illnesses.!!9 
The Quanzhen (Complete Perfection) school, founded in the north in 

the middle of the twelfth century by a man called Wang Zhe, was quite dif- 

ferent. These daoists were celibate, emphasized meditation, and lived in 

monastic institutions like Buddhist monks and nuns. They grew their hair 
and often wore it in a topknot (in contrast to the shaved heads of Buddhist 
clerics).!?° In Peking, Quanzhen masters had been associated with the tem- 
ple where Wang Zhe and his pupils stayed when hosted by the Jin rulers in 

the 1180s and 1190s. The sect expanded and Chinghis Khan later turned 
this complex over to Qiu Chuji, a disciple of Wang; when Qiu died in 1127, 
part of the site became the core of what would be called the Baiyunguan 
(White Cloud Monastery) in Ming and Qing times.!?! 

Yuan rulers had simultaneously patronized the Zhengyi sect, receiving the 
current master in 1275 and installing his disciple Zhang Liusun in a temple 
near the imperial palace. In the 1320s, a new temple, dedicated to the God 
of the Eastern Peak, was built for Zhang east of the city. Other Celestial Mas- 
ters came occasionally from Jiangxi to the capital.!** The fortunes of indi- 
vidual daoists and their temples rose and fell with imperial favor under the 
Ming, and different editions of the Daoist Canon reflected the influences 

of these schools.!?8 
Like daoists, the Buddhist clergy attended funerals in private homes, but 

most of their rituals were collective and performed within monasteries; these 

included meditation, sutra chanting, sermons on the dharma, lectures on 

specific sutras, recitation of penances, masses for the dead, and ordinations.'** 

The two Buddhist lines of transmission (zongpai) most frequently en- 
countered in Peking were the Linji and Caodong. Monks of (at least) twenty- 
one different temples associated themselves with the Linji, thus claiming a 

connection through successive teachers back to a Tang dynasty Chan (Zen) 
monk. Seven temples had stelae with diagrams that listed the generations of 

119. DJ 4:172-76; Liu Ruoyu 16:42-43; Yao 171; Ricci 1953:100-101; A. Chan 1982:115; 

FXZ 3:29-31, 4:5—6. 
120. Dean 1993:24-26; Yao go; Ricci 1953:102. Goossaert’s recent work,which I have not 

consulted, will probably be definitive. 
121. Yao, esp. 111-17, 124, 133, 141. 
122. FXZ3:18-19; JWK 88:1489; A. Chan 1982:115; Ten Broeck. 

123. The 1244 edition allowed Quanzhen masters to incorporate texts from their school, 

but both the Ming and Qing editions were testimony to the influence of the Zhengyi Celestial 

Masters: T. Liu, esp. 115; Boltz 1987:17—-18, 64-68, 123-28, 139-73. 

124. For such practices in recent times: Welch 1967:38, 185-97, 285-97, 506. 
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monks since the founder, a visual demonstration of an authentic line of trans- 

mission. By the start of the Qing, a monk could claim to belong to the twenty- 
eighth generation, and by the late eighteenth century, the thirty-fifth.’* We 
find fewer references to the Caodong line but see the same kind of ge- 
nealogies carved in stone.'*° Although the use of these school names and 
the knowledge of past generations may have indicated a higher degree of 
clerical professionalism, monks who so identified themselves did not nec- 

essarily live in big monasteries.!*/ 
Generational position was an important aspect of Buddhist clerical iden- 

tity, marked (as in families) by shared first characters in the names of monks 

and nuns,!*8 Although master-disciple relations structured the relationship 
between clerics within a monastery and may have been important in secur- 
ing abbotships, they do not seem to have been the grounds for enduring 
connections between temples.!?° 

Within the palace, eunuchs became clerics—both monks and daoists— 

and chanted sutras and performed rituals on appropriate occasions. Under 
the Ming, religious rituals inside the Forbidden City were handled by eu- 
nuchs attached to the three Scripture-Printing Workshops. Buildings in the 
northeast part of the Imperial City along the east wall served as storehouses 
for vestments, ritual utensils, and sets of the various canons.!*? 

Ming “temple households” (miaohu) seem to have been families at- 

tached to the shrines of the state religion as part of the system of occupa- 
tional-cum-corvée classifications created by the dynasty’s founder.!*! The 
more numerous late Qing temple custodians (miaozhu)—lay persons paid 
to look after the property—were, by contrast, found widely in religious es- 

125. Perhaps these stelae functioned partially like the dharma-scrolls described in 

Welch 1963. For some examples: Peking Library #7994 (the earliest diagram I have seen, 

1454); B/TB 61:86-87, 63:35; Guangji zhi 58-59 (for a room where the patriarch of this 

line was worshipped). The differences between these so-called schools were a matter of affili- 
ation not doctrine. Welch 1967:395-—400; Foulk. 

126. I know of eight, also spanning the Ming and Qing. For example, see B/TB 61:33-35, 

where more than twenty-six generations were named. The other lines I have seen mentioned 
are Caoxi and Dongshan (Chan lines, each twice), a Xitian (Western Heaven) line of foreign 

monks (twice), and the Longmen Daoist line (once). 

127. See BJTB 74:31 for a monk of the thirty-fifth generation who became the founding 
cleric in a Guandi temple in 1778. 

128. E.g., BJTB 51:133-34, 73:168—69. 
129. Welch has suggested (1963:146) that these ties were part of “networks of affiliation 

[that] were superimposed one upon the other, loosely and haphazardly binding together, in 
different combinations, the hundreds of big monasteries and tens of thousands of small tem- 
ples in China.” Perhaps. But in Ming and Qing Peking, such ties seem to have been very tem- 
porary, loose, and haphazard. 

130. Liu Ruoyu 16:36—40, 47. 
131. Hutdian 1587 (216:1080) made mention of these for capital temples. 
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tablishments where no clerics were in residence.'** Various other profes- 

sionals also clustered in and around temples: fortune-tellers; purveyors of 
religious paraphernalia—incense, paper-money, candles, god images; and 
beggars, who provided the pious with opportunities to earn merit through 
charity. 

Peking was also the home for clerics whose religions were not as deeply or widely 
embedded in the fabric of Chinese society as were those of the Buddhists and 
daoists: Muslim mullahs, Catholic priests, and Tibetan Buddhist lamas. 

Muslim communities had been part of Peking well before the Ming, and 

although this religion was affected by schisms and the appearance of new 
schools in the course of the next five hundred years, these developments— 

studied primarily in their Central Asian context—have not been shown to 
have had a major impact on believers in Peking. (I wonder.) In any case, as 
we shall see, religious professionals (mullahs, ahong) were predictably as im- 
portant to Muslim communities in the capital as elsewhere. 

What I here call “Tibetan Buddhism” developed out of Indian Buddhism 
in the medieval period and became established in Central Asia; in simple 

terms, it was distinguished by an emphasis on meditation and yogic practice 

by means of postures (mudras), phrases (mantras), and iconic paintings 

(tankas). Communities of monks perpetuated the teachings, and a Tibetan 

Canon consolidated the scriptures. In the late fourteenth century, a reformist 

movement was founded by Tsongkhapa, and this Geluk school gradually be- 
came dominant over the others. It was itself transformed in the sixteenth 

century by the idea that extremely holy monks (lamas, narrowly speaking) 
could be repeatedly reincarnated. With the help of powerful patrons, sev- 
eral lines of such incarnations subsequently vied for preeminence. Incarnate 
lamas were venerated as “living buddhas” and understood as manifestations 

of Buddhist deities.!** Of these, the Dalai and Panchen Lamas were the most 
important in Peking by the Qing era, and after them the Mongol Qutugtu 

line. Tibetan and Mongol lamas and monks were resident in Peking from 

early in the fifteenth century. 
There were far fewer Catholic priests in Peking than either mullahs or 

lamas; they arrived in the early seventeenth century and were effectively 
gone from the capital two hundred years later. Most were Jesuits, part of the 
intense evangelism in East Asia in the wake of the founding of the order by 

Ignatius of Loyola in 1534. In the eighteenth century, one could also find 
Franciscans and Augustinians in the Qing capital, and after the Jesuits were 

132. Figures from the 1908 survey include miaozhu only for the Inner City, but there, they 

were twice as numerous as the daoists. 

133. C. Bell chap. 8; Jagchid 147-48. 
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disbanded in 1773, another order, that of the Lazarists, was given papal 

charge over the Chinese missions in 1783.!% 

References to monks, nuns, and daoists in the Peking materials used for this 

book are of a piece with the stereotypical images of clerics found more widely 
in late imperial and modern Chinese culture. 

On the one hand, Buddhist clerics were seen as pious men and women 

who performed services for the community and devoted themselves to ac- 

cumulating merit for themselves and others. The clerical community (sangha) 
was, after all, one of the Three Treasures of Buddhism. Monks could be ad- 

mired for their ascetic discipline and reclusion from society, and daoists could 

be respected for their knowledge of the secrets of longevity and other pow- 
ers. In the Ming, at least, some clerics were highly educated men, fit and de- 

sirable companions for literati. 

On the other hand, clerics were readily characterized as social or physi- 

cal misfits, freeloaders on the charity of others, people unconstrained by fam- 

ily commitments and conventional morality. They could be —and in Chinese 

fiction and drama usually were—seen as self-indulgent and insincere, de- 
voted to worldly pleasures and high living, greedy for wealth, sex, and power, 

corrupted and corrupting. Because they were also people who could claim 
to speak to (or for) the gods, there was fear of their power to mislead oth- 

ers, especially the innocent, the foolish, and the female. Daoist exorcisms, 

elixirs, aphrodisiacs, fertility rituals, and similar techniques made them seem 

alluring and dangerous to some, but charlatans and fakers to others. 
Temples, the homes of clerics, were thus understood as the refuges of va- 

grants and criminals as well as the pure and saintly, as places of dangerous 

liaisons and seductive depravity as well as sacred grounds of concentrated 
piety. Although a fuller picture of these negative stereotypes is beyond the 

scope of this book, this dimension was never far from the minds of the men 

and women whose activities will hereafter occupy our attention. But temples 
were not merely where fantasies were fulfilled, where monks and nuns and 

daoists lived, or where the earthly and supernatural met: they were physical 

spaces open to a wide public and potentially the focus for community life. 
In the following chapter, we will explore the ways in which these religious 
establishments were integrated into the society that surrounded and sup- 

ported them. 

134. Willeke 16-19. 



CHAPTER 3 

Communities 
and Public Space 

Temples were not simply for gods and clerics. They were anchored in Peking 
society by the patronage and financial support of city residents. Not only 
were temples used in an organized fashion for festivals, charity, hostels, and 

politics, but they also served a diverse public as libraries, museums, and parks. 

Through the many activities that took place on temple premises, whether 
orchestrated by private citizens or the state, both communities and culture 

were created, in real and in imagined form. 

In this chapter we will piece together the partial sources to discover how 
temples were financed and managed, then examine the more visible com- 

munities formed in and around them, and finally discuss their amply 
recorded use as public space. Most of the generalizations made here are il- 
lustrated with more specificity in Parts Two and Three. 

PATRONS 

To whom did Peking’s religious establishments belong and who controlled 
their assets? Where did the money come from to construct and maintain the 

buildings, purchase the images and ritual paraphernalia, pay for the incense 
and candles, and support the resident clerics? What were the relationships 

between clerics and lay patrons? Materials from Peking do not provide 
straightforward answers to these questions, but we will try to unravel the prob- 
lem by looking first at temple income, then expenditures, and then at the 

men who controlled these resources. 
It is accurate to say that temples in Ming and Qing Peking were built 

and maintained by donations from patrons only if we construe “donations” 
and “patronage” rather broadly. At the core of a temple’s patrons were 
self-conscious supporters, but even a person who wandered once into a 

DS 
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temple compound to look around and left without giving anything can 
still be understood to have testified (if unintentionally) to the power of 

the god. Authors who mentioned a temple in a published work or put it 
on a map likewise enhanced its reputation. In temples without an orga- 
nized clerical community—by far the more typical in Peking—survival was 
thus an affair in which some people played larger roles but many played 

a part.! 

We begin this discussion of donors, management, and control with the 

people who donated objects of value or large amounts of money to 
Peking’s temples, a subject amply documented in the historical record. 
(See Appendix 3.)? Gifts came from every social level, from individuals and 
groups, from one-time fund-drives, and from permanent endowments. 
Most of the donors were male, as one might expect from their dominance 
of the world outside the home. The only women visible in Peking’s mate- 
rials were individual imperial women and the female members of religious 
associations. 

Ming and Qing rulers (including members of their immediate families) 
were well-publicized donors to 441 of the 2,344 temples with known Peking 
patrons (19 percent). Of these, 137 temples were on imperial property and 
effectively off-limits to ordinary patrons for most of this period; emperors 
thus patronized only 304 temples outside their domain (13 percent). I know 
of 330 temples patronized by eunuchs (14 percent), who were important 

donors in the Ming, and 217 that had clerical patrons of one sort or another 

(overwhelmingly monks) (g percent). Religious associations, which could 
include all kinds of people, were patrons of 127 temples (5 percent); at least 
97 had organized assistance from native-place or occupational lodges (4 per- 
cent). Temples to which private citizens contributed numbered 800 (34 per- 
cent), but this sphere was so poorly documented that it seems safe to assume 
that the 1,545 temples (65 percent) about which we have no (or imperfect) 
patron information were also supported by the citizenry.* These figures, 
rough as they are, should make clear that although the presence of the em- 
peror was a distinguishing characteristic of the capital, outside the imperial 

1. A similar argument can be made for sacred mountains: Naquin & Yi 1992b. 
2. This Appendix reports on nearly three hundred instances of specifically enumerated gifts 

over the period 1424 to 1911. I have also relied on many more examples of gifts whose exact 
amounts were not given. 

3. This “imperial domain” is defined in Chapter 5. 
4. These numbers add up to more than 100 percent because most temples had more than 

one kind of patron in the course of their history. 



CHAPTER 3 / COMMUNITIES AND PUBLIC SPACE 59 

domain the throne had direct involvement in only 10 percent of the city’s 
temples. 

Patrons created temples and maintained them. The difference between 
founding and restoring was often blurred because sites were expanded and 
contracted and reused, and halls were rebuilt and transformed or partially 

rebuilt all at once or in stages.° Data about temples that were built (or re- 
built) between 1368 and 1885 indicate an average life span of about two 
centuries.° Some 50 percent of all Peking temples survived for between 105 
and 325 years; the rest were equally divided between the shorter or longer 
time periods. Patronage made the difference in longevity. 

The most generous possible gift consisted of funds adequate to build, 
outfit, and permanently maintain a temple. “It was said,” after all, “that there 

is no merit greater than that of establishing a temple.”” More commonly, 
founding patrons gave money only for construction and basic furnishings. 
Other donors might subsequently cover the costs of repairs: fixing one hall, 
adding new rooms, or rebuilding the complex entirely. Smaller gifts were in- 
tended to replace or add to temple fixtures—incense burners, images, bells, 

scriptures, banners, stelae, altar cloths, ceiling decorations, ritual utensils, 

clothing for the god image, and so forth. Some people donated labor and 
participated in construction or helped ready the temple for regular festivals. 
Money was sometimes given for special occasions such as ordination-ritual 
expenses or plays for holy days. Individuals with few resources could join with 
others. The most common form of patronage was the burning of incense 
once or twice a month, accompanied by a small anonymous donation. 

Most large donations were made on a single occasion as the result of ei- 
‘ther an individual decision or a fund-raising drive, but they could result from 
the pooling of resources and formation of groups, collectivities, and com- 
munities. As the rest of this book demonstrates, some groups were tempo- 

rary and narrowly targeted, others regular and loosely coordinated; some 
were based on face-to-face contact, others on shared familiarity with visual 

or written media; some were grounded in voluntary and ad hoc ties, others 

in ascriptional and preexisting ones. The legitimacy and physical venue pro- 

5. Differences between new and old were also confused (intentionally?) when an old 
name was recycled, the earlier use of a site was forgotten, or a new temple was termed a re- 

construction. 
6. My figure of 221 years is probably an underestimation because my calculations lop off 

the periods at each end. My pool consisted of 1,361 temples. By drawing a line at 1885, I elim- 

inated those for which only one twentieth-century sighting was known. 

7. BJTB 80:192. 



60 PART ONE / PEKING AND ITS TEMPLES 

vided by temples made this range of alternatives possible in a society where 

extrafamilial associations were not encouraged. 

It is a sad fact that most acts of temple patronage went unrecorded. Only 

the exceptions make this book possible. The most common surviving for- 

mat for commemorating donations was a tall stone stele that allowed for long- 

lived expressions of status, piety, and influence. (One is illustrated in Figure 

14.1.) Usually, an inscription was carved on the front and the names of 

donors on the back. It was customary to seek out high-status persons first to 
compose (xuan) and then to write out (shu) the texts of these inscriptions. 

(Dividing the task between two individuals was more impressive and amplified 

the cast of patrons.) Most Ming inscriptions began with the names of these 

two individuals, each name preceded by the man’s titles, the more grand 
and extensive the better.* Consider one 1624 example: “Composed by the 

Holder of the Imperially Bestowed Metropolitan Examination Degree; 
Grand Master for Splendid Happiness, Pillar of the State, Junior Guardian 

[all honorary titles]; concurrently Grand Mentor of the Heir Apparent, Pres- 

ident of the Ministry of Rites, and Grand Secretary in the Hall of Literary 

Profundity; Drafter in the Classics Colloquium, Imperial Diary, and Procla- 
mations Sections, Veritable Records Director-General, Zhu Yanxi from 

Boyang [County].”? In the Qing, the common practice was to put these names 

at the end of the inscription, just before the date. Some authors had a close 
personal link with the activity they were commemorating, whereas others 
were distantly connected or frankly ambivalent.!? 

Names of donors were listed on the back of stelae in horizontal rows with 
more generous and important patrons placed higher; sometimes the amount 
of the gifts was specified.'! (See Figure 3.1.) Fund-drives made it possible 

for relatively humble gifts (less than one ounce of silver) to have a concen- 
trated impact, and the stele format allowed such donors to share the glory 

with much wealthier people.'* These acts of public charity were sufficiently 
infrequent and the monuments sufficiently permanent that it seems rea- 
sonable to assume that participation was something of a special event. Un- 
fortunately, these lists did not distinguish loosely linked individuals from 
members of tightly organized groups, and, as we shall see, it is not easy to 

recover the connections among donors. The language of the stelae inscrip- 
tions cloaked them all in a haze of collective goodwill. 

8. I have noted a tendency for these titles to be inaccurate. 

g. BJ/TB 59:166-67. Zhu was from Dongchang prefecture in Shandong, a jinshi of 1595. 
Jinshi suoyin 1:766. 

10. E.g., Shoudu Library #653. 

11. Qing lodges and businesses were more likely to list the amounts of the donations than 
were other associations. 

12. See Appendix 3 for my use of “ounce” rather than “tael.” 
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Figure 3.1. Back of 1624 Stele in the Western Summit Temple 

This rubbing shows that the two highest ranking eunuch donors (and perhaps those who 
had given the most) were listed in parallel columns at the top; their names—Wei Zhongxian 

and Wang Tiqian—were preceded by their titles. Wei was in his ascendancy at this time, 
and his title is longer. The names of eight eunuchs of the Directorate of Ceremonial Affairs 
came next, then nineteen from the Qianqing Palace, and one from the Weaving and Dyeing 

Bureau. Below, the names of two lesser eunuchs from that palace were placed on the right, 

and two more from “various offices” were placed on the left. Finally, at the bottom, the thirty 

names of other eunuchs of the Weaving and Dyeing Bureau were listed. 

SOURCE: BJTB 59:167. 
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The most common term in the Chinese vocabulary of “giving” was juan 
(to contribute), but sometimes people said zhu (help) or jz (assist), occa- 

sionally shi and bushi (bestow, give), and less frequently ge: (give) or shan 

(make sufficient). Chu zi (give capital) was more pointed, as was fa tang or 

chu tang (issue funds). When someone went to potential donors and asked 
them to give money to a particular project, the term mu (or muhua, raising 

money) was used.!? Monks sometimes referred to bogian (money given to 
them as alms). As these terms suggest, gifts to temples could be expressed 
both as acts of charity and as investments. Spiritual rewards for the donor 
paralleled material benefits for the temple and its inhabitants. 

Stelae inscriptions used conventionalized language —much of it Buddhist 
in origin but long since absorbed into ordinary discourse —to describe the 
motives of the donors. Individuals (and groups) often wrote of making a vow 
(fa xin) or a promise (xu yuan), and then of repaying it (huan yuan), doing 
so on their own or someone else’s behalf: “If this prayer is answered, I promise 
I will... . ” Some temples were built in response to a dream or in gratitude 
for unspecified blessings (/u). Donors characterized their own actions as sin- 
cere and respectful (cheng jing), devoted and sincere (qian cheng). In groups, 
they emphasized unanimity and spoke of themselves as “like-minded ones” 
(tong xin) or “virtuous ones” (zhongshan rendeng) who “came from all direc- 

tions” to participate because they loved to do good (le shan). Most stelae in- 

voked the merit (gong) that could be expected from such good works. Im- 

perial donations often claimed that their funds came from the privy purse 
(nei, neiku), not the central government treasury or from taxes or corvée, 

and so “the people were not troubled.”!* 

Inscriptions commemorating a temple founding (jian, chuang) usually 
Justified the deed with praise for the resident god or emphasized the inspir- 
ing quality of the site. Most restorations (chong xiu, xiuqi) and reestablishments 
(chong jian) referred to the harm wrought by the passage of time: wind and 
rain had invaded and damaged the buildings; the hall was on the point of 
collapse; tiles were broken, pillars weak, walls sagging, roof leaking, front gate 
cracking, god images exposed. Such a state of affairs was “painful to behold,” 
and “stabs us in the heart.” “If the temple isn’t intact, how can it house a god?” 

Restorations could involve expanding the property, rebuilding and re- 
painting halls, replacing or gilding the statues, and generally making the 
place “handsome and impressive” once more. Emperors and ordinary citi- 
zens alike invoked the actions of previous individuals or groups to justify the 
need to continue the charitable work. 

13. In one instance, linghua. 
14. JWK 129:2077; BJTB 52:148; also BJTB 51:186. I see no reason to disbelieve the first 

half of this statement. 
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Imperial patronage was signalled by special language. A temple that had 
been built or restored with imperial funds could preface its name with chi 

Jian or chi xiu (established or restored by imperial command). Names and 

other gifts were announced as having been “given by imperial order” (chi ci). 

A text composed by the emperor for a temple would be known as an “im- 
perially composed [yu zhi] account,” and “imperially written [yw shu]” if done 
in his own hand. 

Donations could be large or small and came in a wide range of forms. The 
largest and most valuable gifts were money and land. Temple endowments 
were called xzanghuo di (incense-fire land)—land that would generate income 

to keep the temple incense burning. 
Appendix 3 shows something of the range and scale of donations across 

the Ming and Qing. Although biased toward imperial gifts (especially in the 
Ming), these data do suggest trends in the type of donation: in the early Ming 
more gifts were made in land, in the seventeenth century they were equally 
in silver and in land, in the eighteenth century mostly in silver, and after 
about 1840 increasingly in copper cash. Our present level of scholarship does 
not permit rigorous comparison of the changing values of land, silver, and 
copper between 1500 and 1900, but these trends in donations are compat- 

ible with other better-established developments: a general paucity of cop- 
per coins in the Ming despite (or because of) the increasingly monetized 
and commercialized economy, the expansion of the money supply after 1600 
with some inflationary effects, an expansion of the silver and copper supply 
in the eighteenth century, and deflations in the middle of the seventeenth 
and again in the mid-nineteenth century.'° 

Neither the Ming or Qing throne came close to the grand scale on which 
land was given away in earlier eras.'° Overall, known gifts to temples in and 
around Peking ranged from the 3, mou purchased by eunuchs in 1566 as a 

site for a temple to Guan Yu to the 20,000 mou given by the mother of the 

15. For the Ming monetary system: X. Peng 537-635, and von Glahn 1996; for the Qing: 

X. Peng 636-844. Paper money was not recorded as gifts to the temples, but Mexican dollars 
and gold may have been. The use of the word jin for silver makes it sometimes difficult to tell 

when gold was actually meant. See Appendix 3. 
16. In 1059 a Liao princess gave the suburban Haotiansi ten thousand mou of irrigated 

rice fields as well as one hundred bonded families (the emperor gave 50,000 strings of cop- 
per cash and the empress 130,000): Wittfogel & Feng 295. For the Yuan court, donations of 

ten, twenty, and fifty thousand mou were not uncommon. See JWK 43:680-87, 52:833-36, 

97:1623,100:1659-64. The ability to dispense land in such generous quantities was unmatched 
in later centuries and meant that Yuan temples that survived with their endowments intact were 

at a considerable advantage. 
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Chenghua emperor to establish the Baoguosi in 1466.'” (A mou was roughly 
a sixth of an acre.) Imperial gifts of land in the Ming ranged between 100 
and 6,000 mou, and most eunuch donations were well under 1,000. The 

largest gift of land under the Qing was only 3,500 mou. 
Across the two dynasties, the average land donation was 584 mou and the 

median gift was 200, but almost all of the large gifts (over 1,000 mou) came 
from the throne.!* The three pieces of land (40, 60, and 100 mou) purchased 
with money given collectively by pious laypeople in 1710 to the suburban 

Tanzhe monastery, to be used for endowment income, were typical of later 

donations.!® The rather few gifts of land in the latter nineteenth century sug- 
gest not only a preference for money endowments but also land’s increas- 
ing unavailability.2° Although urban real estate was occasionally donated, 
most land given directly to temples in the late Qing was located at some re- 
move from the city.”! 

Qing emperors (at least through Qianlong) were capable of spending con- 
siderable sums if they wished: 30,000 ounces of silver were issued by Shun- 
zhi for the restoration of the temple to Confucius in 1657; and Qianlong 
spent 28,000 and 47,000 to restore two temples in 1761.7? Most gifts of sil- 
ver were, however, well under 10,000 ounces: the median imperial gift was 

about 600, the average 2,500.”° 

When Cai Yongqing, a man (merchant?) from Tianjin, gave the Baiyun 
monastery 6,000 ounces of “white gold” in 1808, another thousand in cop- 
per, and then 2,000 more in silver in 1809, his self-characterization as “a vul- 

gar person with little ability” only confirmed the ostentatiousness of his ges- 
ture.** Collective efforts were more typical. In 1809, when men in the 

construction trade founded a modest temple, they had first to buy the land 
on which the temple stood, and then build a gate, main hall, two side-halls, 

and a surrounding wall; this work took half a year and cost them 6,200 ounces 

of silver.2° The 84,500 ounces given in 1908 to the Baoguosi came from 

17. Also known as the Great Cirensi: /WK 59:963-68. For Guan Yu: BJTB 57:103-4. 

18. I have information on ninety-one donations of land between 1424 and 1911. 
19. BJTB66:148. 

20. Only six temples received land after 1809. 

21. Oyanagi 164-66; Shoudu Library #451. 

22. [WK 66:1088-106; NWF gingdian 2:13-17. 
23. N=145. References to figures over ten thousand tend to be unsubstantiated. See those 

in Fang Junshi 17eff. that do not seem plausible to me. Nonetheless, the expenses of imperial 
projects could be genuinely high. Malone 83-88 said that the Anyougong, a shrine that he called 
“the most monumental building in the Yuanmingyuan,” cost 600,000 ounces of silver when it 
was built in 1742. Another source claimed that the throne spent more than 800,000 ounces 
between 1731-1734 to repaint the buildings in the Forbidden City. LSJN 209 (original source 
not given). 

24. Oyanagi 145-47. 

25. B/TB78:113. 



CHAPTER 3 / COMMUNITIES AND PUBLIC SPACE 65 

eighty-one different officials (including the powerful governors-general Yuan 

Shikai and Zhang Zhidong) and members of the imperial family, each sin- 
gle gift consisting of only some 1,000 ounces. An even more common ges- 
ture was the 45,7 ounces given to a Wealth-god temple by the members of a 

Zhejiang guild in 1772 and consisting of individual donations that ranged 
from 4 to 170 ounces, with an average of 45 (and the median 30).”° 

Donations in copper cash, increasingly common in the nineteenth cen- 
tury, showed a comparable range: from 30 strings (theoretically thirty thou- 
sand cash, equivalent to 30 ounces of silver but in this period worth more) 

donated by a bakery shop owner in 1790 in order to add to a temple’s land 
endowment, to the nearly 10,000 strings donated (in addition to silver) to 
a Holy Mother temple by members of a pilgrimage association in 1880.7’ 
Some donations were systematically collected. A ceremony marking the 
restoration of two temples in a village in the southwestern suburbs of Peking 
in 1845, for instance, was financed by small assessments on each household 
who had land in the village.** Individuals gave building materials or labor, 
while religious and pilgrimage associations volunteered their services on fes- 
tival days. : 

From all these donations, large and small, ephemeral and permanent, 

temples acquired property and status. From property came the wherewithal 
to survive beyond the moment of construction and to support and sustain 
the community’s gods and the resident clerics. The irregular and unpre- 
dictable nature of these donations, however, made the finances of any reli- 

gious institution precarious. Securing income sufficient to cover expenses 
was therefore a problem for both resident clerics and temple managers. Ac- 
quiring and protecting a revenue-producing endowment was even more 

difficult—and desirable. 

ASSETS 

Information about temple assets is difficult to find.”? In Ming and Qing times, 

even quasi-public institutions had few incentives to make known their wealth 
and a good many reasons to keep such information private. Only in the 
19308, with the advent of a more invasive state, do there seem to have been 

systematic inventories of temple property in Peking, and those for only some 

cases. Generalizations can, however, be pieced together. 

26. B/TB 89:174; Shoudu Library #1383. 
27. Bakery: Niida 5:1015-16. Pilgrimage: Shoudu Library #711. 

28. Some 160 strings of cash were raised at the rate of 30 cash per mou and were used for 

the ritual and banquet. Waijidang DG 5/11/28. 

29. To the best of my knowledge, no private financial records are available for any pre-1949 

Peking temple, but Zhao Runxing & Yang Baosheng 1986b:24-25 hints at their existence. 
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TABLE 3.1 Property of Six Temples Supported 
‘by the Imperial Household, 1735 

Annual Income Generated 

Name Property (in ounces of silver) 

Buildings Mou of Land 

Guangtongsi 60 2,002 DU2 
Fahaisi i? ‘3,000 588 

Guangmingdian Oo 3,008 785 
Dazhongsi 35 8,868 1,384 

Nianhuasi 121 6,006 1,572 

Wanshousi 106 6,603 1,576 

souRcE: GZDZZ-YZ 25:378-79. 

Some large temples had exceptionally extensive landholdings, almost al- 
ways the result of imperial patronage. The Qing dynasty Yonghegong was 
certainly unusual, but fragmentary knowledge of its property gives us an idea 
of one end of the spectrum. In 1820, this lamasery received about 10,000 

ounces of silver in rent from land in twenty-nine different counties.*? The 
abbot of the Tanzhesi, an old suburban monastery that also received con- 
siderable imperial and private support in Ming and Qing times, was able to 
purchase 20,000 mou of land in one year alone (1'764).*! Information about 
more representative examples of imperially restored temples in Qing’ times 
provided by a 1735 document from the Imperial Household is shown in Table 
Bale 

Ordinary religious establishments not favored with gifts from the throne 
naturally had much smaller land endowments. I know of only twenty-five tem- 
ples with more than 1,000 mou of land. For the others, the median was 200 

mou, but most temples seem to have had little or no landed property at all be- 
yond the land on which they stood.** As Table 3.1 hints, rental income varied 

30. Its 1820 income was precisely 8,578 ounces and 1,229 strings of cash (capital money). 

NWE-ZX 505:10-17; Qingdai di qidi 367-69. Rents varied; the Yonghegong’s average in 1751 

was 0.2 ounce of silver per mou: Qingdai di qidi 345-51. The only figures I have for rents for 

other temples in this period and area were substantially higher: from 0.6 ounce per mou to 1.3. 

Some 195 mou generated 117 ounces in 1784 for one temple (BJTB 80:56-57); 300 mou gen- 

erated 400 ounces in 1826 for another (Oyanagi 147-48, 190-91). For a view of Yonghegong 
landholdings from the perspective of the tenant (in 1942), see Chugoku noson kanko chosa kankokai 
2:59, 104, 132, 314-15, 453, 487. 

31. Tanzhe zhi 209-19; Zhao Runxing & Yang Baosheng 1986b:24-25. 
32. The number on which I have any specific information is 171. 
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with the quality of the land. This table also shows the number of buildings— 
urban real estate?—owned by these establishments.** 

As the economy became more commercialized, Qing temples accepted 

monetary donations and loaned their endowments out at interest. In 1811, 

the Daoist Baiyunguan had 8,000 ounces of silver in its treasury, and the com- 

pound interest was used to pay the costs of initiating new clerics. (Such 
specific figures are rare.) *4 

Information gathered by the Nationalist government in the 1930s de- 

scribed the assets of more ordinary temples.*° A small but old Guandimiao 
in the Inner City was typical. It had no endowment lands at all. Its total prop- 
erty consisted of eight rooms (jian) and the half mou of land on which the 
temple stood, one old huai tree (Sophora japonica), one iron chime-bowl 
weighing thirty jin, a wooden brazier, one drum, and one pair of wooden 
candlesticks. On the altars were seven plaster god images of Guandi, four 
standing generals, one groom, and one Horse-god.*© 

The official Fire-god temple, which also dated from the Ming (or ear- 
lier) and to which the Qing Imperial Household had sent silver on a monthly 
basis, may represent the more well-to-do end of the spectrum. Its property 
was still rather modest: eighty-one jian of buildings and five mou of land, 
an additional fifty-two mou of graveyard land, one huai tree, two scroll paint- 

ings, eight Buddhist implements, one small stele, four scriptures, twenty- 

two ritual objects, eight buddha shrines, two flagpoles, two celebratory 
arches, four iron chime-bowls, two bronze bells, one small bronze bell, one 

iron bell, three large drums, and 105 god images, two of bronze and the 

others of plaster.°” 

Most temples survived on rents, endowment income, or intermittent gifts. 

A few, however, were favored by regular support from the state, specifically 
the Ministry of Rites and the Imperial Household. 

As part of what I term the “state religion,” a small number of altars and 
temples hosted regular rituals that were paid for by the Ministry of Rites 

and supervised and carried out by the staff of its Office of Sacrifices 

33. They were termed “government buildings” (guan fang) and may have been state prop- 

erty of the throne whose income was designated for these temples. 

34. Oyanagi 145-47. 
35. In 1987 I was permitted to see Republican era files in the Peking City Archives that re- 

ported on the property belonging to a few dozen small temples. Much of the material was pub- 

lished in 1997 in Beijing simiao lishi ziliao. 

36. Peking City Archives J2:8:47. 
37. Peking City Archives J2:8:121; NWF Zhangyisi 2:26. 
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(Taichangsi).** Regulations (accorded permanence in the Ming and Qing 

“Collected Statutes”) described the rituals themselves and specified their tim- 

ing, offerings, and prayers (written in the Hanlin Secretariat). 

In the Ming and Qing these rites were ranked according to three grades. 

The Grand and Secondary Sacrifices were performed at Peking’s suburban 

altars and in its temples to imperial ancestors, previous emperors, and Con- 

fucius. These two levels were generously funded in the capital, and coun- 

terparts of the Secondary Sacrifices were instituted in modified fashion at 

each administrative unit of the empire. 
Tertiary Rites, by contrast, were comparatively unsystematic.*” Their 

numbers increased over time, and they were sometimes performed in 

Peking and sometimes in the provinces. Local gods and heroic individuals 
could be selectively honored in this category if it was demonstrated that they 
had benefitted the dynasty (hu guo), but such state support was provided 
for rites at a limited number of specified temples, and not for the god in 
general. Ministry of Rites “enfeoffment” ( feng) of a god with a title likewise 

meant that a designated temple (and usually only one) would be included 

in these “minor sacrifices.” Such titles, we might note, were not part of and 

did not constitute a systematic hierarchy, bureaucratic, celestial, or other- 

wise. Under the Ming, fewer than a dozen gods (and thus temples) were re- 

cipients of such third-rank rituals; under the Qing there were somewhat 

more.*! 
Designation of a god or temple as the recipient of state support was ulti- 

mately the result of bureaucratic action, not a matter of imperial whim. Un- 
like the higher-ranked cults about whose value and legitimacy there was more 
of a consensus, rites of the third tier had to be claimed and miracles 

specifically demonstrated. This overlapping zone between popular belief and 
state-funded rites was therefore fluid, and gods and temples were regularly 

added to and subtracted from the official list. Indeed, every temple whose 

rituals were endorsed or paid for by the Ministry of Rites must be assumed 

38. Others have defined this worship variously, terming it the “state cult” (Weller), “official 
religion” (Feuchtwang 1977; Taylor 843), or “imperial cults” (Feuchtwang 1992). I prefer “re- 

ligion” to “cult” so that the latter can be saved for the worship of a single deity, and “state” be- 

cause both officials and emperors took part. I have tried to distinguish, as not all have (namely, 

Feuchtwang 1977:585-87), between the rites that took place only in Peking and those per- 
formed elsewhere. 

39. Huidian 1587:81—-94; Huidian 1899;:jj. 415-54. For details, see discussions in Chapters 
5 and 10. 

40. They were termed xiao siin the Ming and qun si in the Qing. 

41. Ming temples received primarily assistance in kind: animals, wine, grain, and silk to be 

used as offerings. Huidian 1587:93:530. Some of this burden was shifted onto local officials: 

see Shen Bang 14:108-15. Several temples that served as or were attached to institutions of 
government charity also received regular disbursements. 
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to have gained this place as the result of a struggle for both imperial inter- 
est and official acceptance. Few cults made it. 

In Ming times, especially, imperial decisions were subject to frequent 
official commentary and criticism, and the resulting list of sponsored cults 
was very much a negotiated one: rituals were added, removed, upgraded, 
downgraded, and modified only with an effort. It is important to note, more- 
over, how circumscribed the list of sponsored gods was. Ming and Qing state 
religion did not provide for worship of a single Buddha, not for Guanyin, 
and not for the Jade Emperor. Furthermore, although the state rites were 
carried out with considerable pomp and circumstance, they were not in them- 
selves occasions for more general festivities. 

Emperors also supported temples privately, and figures from the Qing allow 
us to see the assistance that came through the Imperial Household Agency 
(and these sums can in turn help us understand temple expenses). (For a 
longer discussion, see Chapter 10.) The statutes for that agency (probably 
reflecting rates in the eighteenth century) authorized nearly one hundred 
Peking temples to receive money—once every month, or every three, six, 

or nine months, or once a year. Budgeted items included incense; candles, 

oils, rice, and vegetables as offerings; brooms; and silver for clerics and tem- 

ple households. Clerics were paid additional fees for rituals performed on 
specified days. Some temples were also given special Tibetan incense on desig- 
nated occasions. 

Consider some examples. The Hongrensi, a generously funded Tibetan 
Buddhist temple in the Imperial City, received 59 ounces of silver for incense 
per month; 60 ounces every three months for candles, oil, and rice; 26 ounces 

“every six months for grain and paint; 50 ounces three times a year (on the 
Buddha’s birthday, emperor’s birthday, and new year’s day); sticks of Tibetan 
incense four times a year; and a generous supply of donative scarves. Its an- 
nual income from the Imperial Household was thus 1,150 ounces a year. 
(This temple is illustrated in Figure 10.5.) The much more modestly funded 

Mahakala temple (also in the Imperial City) received 15 ounces per month 
for incense, 7 every three months for candles, and so forth, and a tenth of 

an ounce five times a month for vegetarian offerings; its total of 214 ounces 

of silver per year was more typical of imperially funded temples. The 
Jingzhusi in the eastern suburbs received only 15 ounces a year altogether. 
(As we shall see, these Tibetan Buddhist temples enjoyed a condition of spe- 
cial dependency. With a limited constituency among the local population, 

42. NWF Zhangyist 2:22-34. 
43. NWF Zhangyisi 2:22-34 passim, plus NWF Guangchusi 2:52. tems mentioned here surely 

still represented only part of what was provided. 
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they were usually both founded and funded by the throne.) When the Wen- 

chang temple was elevated to the rank of a Secondary Sacrifice in 1857, it 

received a monthly subsidy of only 6 ounces of silver, not enough to cover 

the new expenses of those more august ceremonies.** 

Temples without imperial endowments or subsidies had to rely on the ini- 
tiative of their clergy or the generosity of other patrons. Even in a city as 
large as Peking, competition for such support must have been substantial. 
If it is correct, moreover, that the fundamental dynamics of popular (in the 

sense of shared) Chinese religion necessitated that a god continue to appear 
efficacious (ling) in order for its temple to be maintained,* then permanent 

endowments can be seen as attempts by patrons and clerics to perpetuate a 
temple through those times when proof of the god’s power was lacking. To 
use an economic metaphor, endowments were like price supports, a defense 

against the uneven supply of and demand for miracles and the volatility of 
the market. Temples and gods so supported were given a distinct advantage 
in the struggle for survival. 

Sometimes clerics produced their own agricultural income. One can cer- 
tainly read (especially in the Ming) of monks who “meditated and chanted, 
and in their spare time plowed the lands beside the temple.” Monks of the 
Wanshousi, for example, tended the hundred mou of vegetable gardens be- 

hind their suburban temple. Orchards on the property, possible in the Outer 

City and the Western Hills, could provide a temple with regular income: in 
the fifteenth century the suburban Guanghuisi had 180 mou with thousands 
of fruit trees.*° Other trees yielded seeds that made excellent dyes, rosary 
beads, and medicine.*” Lamas manufactured and sold bronze god images, 

prayer wheels, incense burners, and ritual bowls and vases.*® 

Some Peking temples became the sites for monthly or annual markets and 
fairs and collected rent (or a percentage of sales) from each vendor, politely 
calling such fees “incense money. ”49 This income was managed, variously, by 

the resident clerics or temple associations.°? Judging from data from the 
19308, these payments were individually rather small but collectively signi- 

44. BJTB 90:25. 

45. For such dynamics: Hansen. Successful temples were certainly explained as illustrations 
of the god’s efficacy; see, for example, B/TB 86:1 23. 

46. Plowing: JWK 60:992. Wanshousi: DJ 5:202—5. Guanghuisi: JWK 95:1597-98. 
47. Happer 363-64, 366-69. 

48. Bredon 224-28; Crow 285-86. 
49. The right toa place at the market, hard-earned, could become a valued hereditary claim: 

Conger 1909:72; Survey 1937:59-60. 
50. For example, the revenues from the twice-monthly market at the Medicine-king tem- 

ple that were used to buy incense and lanterns. BJTB 67:104. 
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ficant.°! Other temples, especially those that were scenic, centrally located, 

or convenient to transportation routes in and out of Peking, turned them- 

selves into inns and rented rooms to short- and long-term visitors. 

At monasteries, income also came from the performance of rituals. Bud- 

dhist clerics chanted sutras and recited penances. Daoists wrote out pre- 
scriptions and charms and sold medicines. Both performed masses for the 
dead in return for contributions, and a few monasteries of each sort made 

money from ordinations.°* Temples with sets of divination sticks could 
charge for each fortune told.*° 

Most temple clerics actively solicited donations, undertaking fund-drives 
and inspiring gifts by their piety and sincerity. Many stories of dedicated 
clerics seem apocryphal, such as the tale of the monk who set aside one grain 
of rice each time he chanted the Buddha’s name and, after twenty years, 

had accumulated enough to establish the temple.** Better documented was 
the chief cleric in a Guanyin temple in the 1860s, “[who] made a vow to sit 

in meditation, chanting sutras day and night, for more than one hundred 

and sixty days. The humane people of all directions pitied his bitter vow 
and generously gave money. . . . Later, because there was no money for re- 
painting [the temple], the monk made a vow to puta nail through his cheek 
[ding sai] and beg for donations, and a group of virtuous ones then gave 
money.”°° 

Miracles were even more effective. The monk Cuilin arrived in Peking in 
1609, found an abandoned temple site, chained himself to an image of 
Weituo, and sat “broiling in the hot sun”; when the image itself miraculously 
began to sweat, donors came forward to give money for the restoration.°° If 
the monk or nun were insufficiently inspirational, or died before a sufficient 
sum was raised, or if one miracle was not followed by others, such campaigns 
sputtered and died.*” 

Temples incurred many expenses, and regular income was essential. On holy 
days, food and possibly accommodations for visitors would have to be pro- 
vided, the god images and ritual implements cleaned or refurbished, and 

51. Survey 1937:59—60. 
52. Information on these sorts of activities is thin in my materials. See B/TB 59:6, 79:28-29, 

81:131; FXZ 4:5-6; Lagerwey 1987:260-62. Also: Welch 1967:38, 185-97, 285-97, 506. 
53. As happened in one temple in the 1820s, where petitioners were charged forty cash 

for each fortune. Shoudu Library #694. The divination sticks in a temple to Lu Dongbin pro- 

vided “efficacious prescriptions” (shen fang). Grube 68. 

54. JWK 5,4:879-80. 
55- B/TB83:46-47. 
56. DJ3:107. 
57. Failures were not usually recorded, but see DJ 3:118-19. 
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incense and candles kept burning.*® Temples that did ordinations had to 

provide for elaborate rituals and large numbers of aspirant clerics. Even in 

a small ordinary temple, incense offerings on the first and fifteenth of the 

month and food for the resident cleric had to be somehow provided. 
The passage of time necessitated repairs, and stock phrases about the wear 

and tear of long years without major work were common to stelae inscrip- 
tions. A god (and his believers) would lose face if the temple was allowed to 

fall into an embarrassed state. Of the Long’ansi, it was written: “We don’t 

know when it was that the monks left or the halls collapsed, or since when 

the incense ceased being burned, the candles stopped being lit, or the gilded 

image was no longer cleaned. Neighbors climb up on the building to relax, 
removing their caps and slipping off their shoes; we see youths standing on 
the Buddha’s shoulder, looking for birds to take away. Passers-by tie up their 
horses on the arm of the Diamond [One] and recline against the Lohan. It 

has been this way for a century.”°? 
Fire was an ever-present danger and fire fighting limited in effectiveness, 

even after it became more organized in the late Qing. The conflagration of 
1780, for instance, swept through the area outside the Zhengyang Gate, 

killing a hundred people and burning four thousand buildings including 
the gate tower itself, famous theaters, and at least two temples. 

Peking was also in an earthquake zone. With frightening regularity, the 
earth rumbled and split, water churned, and buildings collapsed. Between 
1400 and 1900, eleven major quakes affected the capital area.®! The 1679 
quake, its epicenter just east of Peking and registering 8.0 on the Richter 
scale, struck in the late morning of 7/28. Fissures ripped open the ground, 
and government offices, people’s homes, and buildings of all kinds collapsed. 
A reported 485 people died, 12,793 rooms fell in, and 18,028 rooms were 
entirely destroyed.” Religious structures were not exempt: “There were no 
temples or pagodas in the capital that were not damaged,” as one stele put 
it (I know of only eight that were seriously harmed). 

The 1730 quake was less strong but centered in the northwestern sub- 
urbs. Careful imperial surveys of the damage (accompanied by gifts to assist 

58. The Ming Long’ansi (in the Southern City) became famous for its new year’s day of- 

ferings: “a thousand dishes of fruit and cakes” each costing “one [ounce of] gold.” That ex- 
travagance was possible only during the tenure of a pious Sichuanese monk who had inspired 
generous donations, DJ 3:107. “Gold” may mean silver. 

59. DJ 3:107 
60. FXZ 7:2, 7:3, 7:13, FXZ Draft 2:184; Ji Yun A:41; Zhaolian 1986a:10:356. For the two 

temples: B/TB 74:105, 81:195. 
61. The most serious occurred in 1484, 1586, 1679, 1720, and 1730. See Zhongguo dizhen 

mulu passim. I have counted all those that struck Peking directly (three) and only those mea- 
suring 6.0 or higher that included Peking within the affected area (eight). 

62. Zhongguo dizhen mulu 102-3; QSL-KX 82:13-15. 
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with rebuilding) revealed that 201 people died in the suburbs, and 457 in 
the city; more than 25,000 houses collapsed.® Several Catholic churches were 

badly hurt; the White Stupa in the Imperial City suffered damage; the Ciyinsi 
was fractured; and the suburban Yuanjuesi lay in ruins for twenty years.®4 

Peking was well protected from the depredations of bandits and rebels. 

There was rather little destruction (except in the palace) during the dynas- 

tic transition in 1644, although both temples and churches suffered badly 

during the military engagements of 1900. Concentrated weaponry did pose 
special hazards. On the seventh day of the fifth month of 1626, the ammu- 

nition factory in the southwest corner of the Northern City suddenly ex- 

ploded. The damage was comparable to that of a quake but more concen- 
trated. Many stories were told about the fantastic things witnessed that day: 
a roar like an earthquake, flying balls of fire, the smell of sulfur, and bodies 

split and scattered. The tops of sedan chairs were blown off, stripping the 
women within of their clothing. Dozens of old trees were uprooted, and 
“wood and stones, people and animals, rained down from the sky.” Elephants 

in the nearby stables stampeded in terror. A stone lion was lifted and pro- 
pelled over the city wall, and clothing was found hanging from the trees as 
far away as the Western Hills. The scars of giant pits marked the site of the 
explosion, and temples nearby suffered directly.” 

In addition to the hazards of time and nature, state hostility and the threat 
of confiscation were ever present.®© Ming officials intermittently lashed out 
at what they saw as the inappropriate influence of Buddhist establishments. 
The Baomingsi was saved by the intervention of imperial women, but when 
there was a fire at the Great Xinglongsi in the spring of 1535, bureaucrats 
managed (with difficulty) to convert the temple into a yard for practicing 
archery and exercising elephants.°’ In the Qing, temples were likely to be 

seized if they housed suspicious worship. When the Catholic South Church 
was incinerated in 1775, resident missionaries rebuilt quickly, but when the 

63. Zhongguo dizhen mulu 120-21; QSL-YZ 97:11-13; Malone 58. Contrast the inflated 

figures given in Gaubil 1970:165. 
64. Churches: Gaubil 1970:265, 337; Devine 77. Stupa: WK 26:363—70; Zhongguo dizhen 

mulu 120-21. Ciyin: BJTB 74:52. Yuanjue: BJTB 71:78. 

65. FXZ3:4-5, 3:8, 3:10, FXZ Draft 1:69—70; DJ 1:42—43; Fan Bin 14; Hucker 1966:222. Was 
the explosion triggered by the 7.0 earthquake to the west, two days earlier? Zhongguo dizhen mulu 

76-77. For temples, I know of the Cheng ensi (JWK 49:786) and the Shideng’an (/WK 49:786-87). 

66. If government officials found themselves pressed for funds (as many did in the nine- 
teenth century), the income from endowed land attached to temples and shrines on the state 
payroll could be diverted to other purposes. Confiscation might also result from common law- 

suits, as, for example, GZD-MM 497:1. 

67. Baomingsi: T. Li & Naquin 136-40. The Xinglongsi’s association with the monk Yao 

Guangxiao did not make it popular in some literati circles. JWK 43:680-87; Qu Xuanying 112. 

For the clearly unenforced 1452 decree that “monasteries with more than sixty mou must give 

away the rest to the poor tenants,” see Huidian 1587:126:1110. 
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East Church burned down in 1811, a less tolerant time, the Jiaqing emperor 
used the occasion to forbid further reconstruction of any churches.® 

Peking’s temple lands and clerical personnel both appear to have been 
exempt from taxes and free of the accompanying predations. Clerics living 
in religious communities did not (apparently) owe labor service or a head 
tax, and buildings within Peking were not assessed land taxes. The ubiqui- 
tous term “incense land” alluded to these privileges, pointing out that it was 
the god who received the benefits of such property, and imperial stelae made 
explicit the exemptions of certain suburban temple properties. 

Maintaining temple property intact over many generations was difficult, 
even without tax liability. Deeds and contracts were essential to the preser- 
vation of ownership rights, and for safekeeping they were sometimes turned 
over to an affiliated temple, registered with the local official, or even carved 

on stone.” For select temples, Ming emperors were prepared to issue de- 
crees (intended to be inscribed on stelae and placed on the property) for- 

bidding encroachment or trespassing on temple land, and threatening vio- 
lators with prosecution. For example: 

Buddhism [fo shi] was transmitted to the central kingdom from the western 

regions and has long been revered. Its teaching takes emptiness and seclusion 

as the main line and salvation as its heart, transforming good people and en- 
lightening the misguided. . . . [This temple] is a place for prayers for imperial 

longevity, and I am now issuing a special order for its protection. Its monks 

peaceably cultivate themselves; officials, soldiers, and citizens should not treat 

them disrespectfully. Nor is anyone to encroach on their mountain woods and 
cultivated lands. If there are those who deliberately cause trouble and impede 
their teaching, they are to be punished without leniency.” 

As Peking’s population spread into the suburbs, mountain-temple lands 
became attractive places to graze livestock, obtain wood, and mine coal.” In 
city or country, an intact outer wall was the simplest protection against un- 
neighborly encroachment, and a crumbling wall an invitation to invasion. 

68. JWK 49:778-79; Devine 96; Chapter 15. 
6g. Geiss 1979:17 asserted knowledgeably that temples were tax exempt under the Ming, 

but I do not feel entirely sure. See various statements in the Wanping magistrate’s 1593 Wanshu 
za jt that such-and-such a temple’s land was exempt from corvée: Shen Bang 18:182-8 3. Itis pos- 
sible that such exemptions had to be granted in each case. The monks of the Tanzhesi felt the 
need to ask the Ministry of Revenue for assurance of their exemption: B/TB 72:182. The exam- 
ples cited in Yu Deyuan 124 could support such an interpretation, although I do not consider 
them very solid evidence. The 1684 gazetteer of Wanping county (an unreliable source in many 
matters) made reference, presumably speaking only of rural temples, to a small amount of “in- 
cense land” that incurred a tax obligation of 0.03 ounce of silver per year. Wanping xian zhi 3:8. 

70. E.g., Oyanagi 164-74; Niida 5:1021-22. 
71. BJTB 52:6. I know of seventeen similar examples, two in the Qing, fifteen in the Ming. 
72. BJTB 52:144, 61:150-51. 
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Temples that were officially registered (as they all were supposed to be in the 
Ming) may have had a better chance of defending their property. Those pub- 
licly identified in their name-plaques by the words “founded by imperial or- 
der” may have been able to intimidate predators. Indeed, any stele or plaque 

given by the throne could have been construed as an emblem of protection.” 
Temples with landholdings also had to worry about collecting their rents. 

Even an imperially favored establishment such as the Yonghegong seems to 
have been routinely paid only some 60-70 percent each year, and its ten- 
ants rapidly accumulated huge arrears. Fortunately, 70 percent was all the 
temple needed for expenses; the rest was surplus.” For clerics not assisted 
by the Imperial Household, getting tenants to pay might have been even more 
difficult. The Daoist Yugingguan had some 4,500 mou in at least sixty pieces, 
plus buildings in six other places. No wonder that they arranged to have the 
Baiyunguan daoists (who controlled even more land and probably had pro- 
fessional staff) take over the job of collection for them.” 

Relying on the income of regular temple fairs could be a dangerous course. 
In almost every case, temples that did so either began as or turned into empty 
shells whose commercial functions became primary and whose religious pur- 
poses atrophied. When the Baoguosi began to host monthly markets in the 
early Qing, for example, it already seems to have had few monks and was known 
for renting out rooms to sojourners.”° Similarly, Qing Inner City lamaseries 
that hosted markets had few resident monks or outside visitors; the fairs slowed 

the temples’ impoverishment but accelerated their secularization.” 
Temple endowments could be eaten away by the imprudent sale of assets, 

a vicious circle familiar to anyone who lives off capital. Even if land was not 
sold outright, redeemable sales (pawning and mortgages) were a dangerous 
step that could easily lead to endless complications and eventual loss of prop- 

73. See the debate on the Baomingsi in T. Li & Naquin. 
74. With an income of 10,000 ounces a year, it had arrears of 25,000 ounces in 1767, and 

in 1809 was owed some 40,000 ounces for the preceding forty years. Waijidang 80, JQ 14/7/4; 
NWF-ZX 505:10-17, DG 1/4/09; Qingdai di qidi 352-69. There are surely fuller records of the 

Yonghegong’s holdings in the Imperial Household archives in Peking; I located a few scattered 
references but did not undertake an extensive search. A 1735 memorial from the Imperial 

Household noted the difficulty that it and other temples had in collecting such rents and gen- 

erously proposed an additional subsidy for a selected few. GZDZZ-YZ 25:378-79. 

75. Oyanagi 164-66. 
76. See Tan Qian 1656:92; Meskill 1964:361. There were few signs of monks during the 

Qing (e.g., BJTB 62:79; Wang Shizhen 1691:13:295; Pak Chiwon 25) and by 1908 there was 

only one daoist in residence. Survey 1908. 
77. The Longfusi still had twenty-two monks living on the premises in 1908, but their pres- 

ence had become increasingly insignificant. Presumably they were able to survive primarily be- 

cause of the market income. A similar development occurred at the Huguosi; by the 1930s only 

a few clerics were in residence, the halls were collapsing, the images were gone, and little reli- 

gious activity took place. Fischer 1924:36; Survey 1937:3-4, 60-61. 
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erty.’® Such cases were often blamed on heedless or greedy monks and other 
“unreliable” managers, men who benefitted themselves not the temple com- 

munity. Take the example of one small rural Tianxian temple. It had been 

endowed by a eunuch in the eighteenth century with four pieces of land (to- 
taling 30 mou) intended to provide regular offerings and support one cleric. 
When the monk needed money for repairs, he mortgaged 20 mou but retained 
the right to plant it in return for rent. In time, however, the contract clarify- 

ing this arrangement was lost. When the mortgagor later tried to sell the land, 

the temple had to take him to court; it eventually blocked the sale and raised 

money to reclaim the land.” In another instance, a daoist hired by an occu- 
pational lodge to perform rituals at one of their temples not only pawned 
the property but also went to court to seize control of the temple itself.®° 

Thus, in parallel and connected ways, temples became impoverished, the 

gods became less efficacious, believers disappeared, and temple buildings 
‘turned into empty shells. An early Qing official described how a temple ad- 
jacent to his lodgings in Peking was slowly abandoned ( fez): first the monks 

began to leave and their quarters were rented out to visitors, then mules and 
horses were stabled in the courtyards; after thirteen years, the last monk died, 

the renters decreased in number, and the sound of animals died away. “All 

that remained were broken tiles and crumbling walls, tattered sutras and ru- 
ined images scattered about.”*! A late eighteenth-century observer lamented 
the changes he saw in the Outer City Baoguosi: “Today the Pilu Belvedere 
has been converted to an ordinary hall of three rooms, the two pines have 

been taken to the lumber yard, and the [crab-apple] orchard has been aban- 

doned for a clothes-dyeing works.”*? 
At such junctures, a temple might simply disappear. And many did. One 

of the great Daoist temple complexes of the Ming period, the Chaotiangong, 
was destroyed in 1626; in those straitened late Ming times, imperial funds 

were unavailable and the area was converted to people’s homes.® In the rel- 
atively well-documented Inner City, 23.4 known Qing temples did not sur- 

vive into the twentieth century.** Even the official shrine built in 1654 to the 
Ming general Kong Youde that was part of the state cult and received bi- 

78. Cemeteries were particularly vulnerable; see the 1836 She county regulations re- 
asserting their control over Cc land. B/TB 80:104: 

79. BITB 86:55. 
80. Niida 2:327-30. A magistrate blocked sale of a temple to Western missionaries in the 

1860s, claiming that the monk could neither sell nor give it away. Dudgeon 1865:3-4. 
81. B/TB 65:92. 

82. Ruan Kuisheng 726. 
83. “Chaotiangong” has endured as a place name. D/’4:184-87; Wu Changyuan 8:144. 
84. This, even before the antireligious activities of the Republican era. Other figures—I 

know of 269 Ming temples for which I have seen no Qing reference and an additional 288 Qing 
temples not known after 1g00—are probably too influenced by erratic documentation. 
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annual offerings from imperial deputies fell into ruin; no one advocated 

restoration and its land endowment was gradually eaten up.®° With money, 
of course, recovery was possible, and derelict temples sometimes survived. 

Time passed, and new patrons emerged, exclaiming, “This was the site of an 
old religious establishment; it should not be abandoned.”*° 

Generally speaking, Peking’s temples were rebuilt about once every hun- 
dred years, or approximately every three generations.*’ Shorter intervals 
might result from continuous patronage. In the case of the splendid Dajue 
Monastery (which saw major construction in 1428, 1466, 14778, and 1516), 

the imperial family provided regular support; for the Sansheng shrine, the 
Shanxi tobacco guild sponsored construction in 1727, 1760, 1779, 1802, 

and 1816.88 The reader should not, however, imagine neat cycles. Most tem- 

ples showed the erratic patterns predictable from discontinuous leadership.*? 
The Cheng’ensi was typical. Founded in 1513 by a eunuch, it was not re- 
stored until 1757; further repairs (by a Manchu prince and his eunuch) did 
not begin until 1843 and were not completed until 1850.% 

All in all, a temple was an expensive creation. To get started, it needed ef- 

fective leadership and a great deal of money. To survive, it needed an en- 

dowment of enduring value and generations of dedicated managers. Such 
needs might have been met by a permanent organization, but because such 

organizations were not encouraged by the Chinese state, we see instead the 
more common pattern of an energetic founder, a period of vigor, slow en- 
croachment and neglect, and (after two or three generations) abandonment 

or revival. 

CONTROL 

‘Who controlled temple properties and resources? Usually the donors or the 
resident clerics, each of whom sometimes selected managers to take charge 

of routine business. The balance of power and the level of cooperation be- 

- 85. 1885 STFZ 6:176; Xu Ke 1:218; ECCP 435. Kong had sided with the Qing and com- 
mitted suicide after losing a battle in the southwest. It is probable that the shrine was located 

next to Kong’s grave. 
86. JWK 96:1608. 
87. I have information about 543 instances. The average interval was 114 years and the 

median 89 years; the range was from 2 years to 479, but go percent were rather eveniy distrib- 

uted between 14 and 292 years. 
88. For Dajue: BJTB 52:134. For Sansheng: Niida 5:863-940. 

8g. There isa much smaller pool of temples (forty-six) for which we have four sets of figures 
and thus can calculate three sequential acts of rebuilding. While the intervals here were slightly 

smaller (73 median, go average), no temple showed a consistent or regular pattern. One 

(Guanyinsi) was rebuilt at intervals of 259, 113, and 60 years; a second (Long’ansi) at 150, 131, 

and 121 years. 
90. B/TB 54:6, 81:68—69, 81:210. 
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tween these clerics and patrons varied greatly, depending on whether each 
was scattered or well organized, few or numerous. 

The prototypical Chinese temple drew on a venerable Buddhist monas- 

tic model in which donors turned their gifts over to the chief cleric, and he 

(or she) saw to the management of the property. At Ming and Qing monas- 
teries (Buddhist or Daoist), the chief cleric had the power and responsibil- 

ity to acquire and disperse temple resources in the interests both of the god 
and the clerical community. He could, presumably, also decide what new gods 

could be added within the temple, how large the clerical community could 

be, whether new funds needed to be raised, and so forth. This headship was 

clearly identified and the authority transferred to a successor upon the death 
of the incumbent.®! 

At major monasteries in Peking the founders (especially imperial ones) 

could choose the chief cleric. Under such circumstances, the clerics’ obli- 

gations to the donor were clear: monks were expected to pray for a deceased 
imperial ancestor (zhult), or, in the case of a (Ming) eunuch patron, to care 

for the grave (on the premises) after his death.%* Rich and powerful patrons 

could exercise decisive influence in temple affairs and their access to the 
site was surely unimpeded. Nonetheless, polite language emphasized the for- 
mally independent status of such clerics: they were “invited” (yan) or “wel- 
comed” (ying) or “asked sincerely” (cheng ging) to move into the monastery 
and take charge. Moreover, the chief clerics of Ming Peking’s largest Bud- 

dhist and Daoist monasteries were often men of considerable stature and 

had too many resources at their command (real and spiritual) to be entirely 

dominated by the patrons, even imperial ones. 
The social, intellectual, and political power of the clergy was decreasing 

in this era, however, and not many temples were actually monasteries. When 

only a few monks or daoists or nuns were in residence, patrons usually took 

charge of the temple and its property themselves. Patrons who were well or- 
ganized could more easily dominate the clergy. Members of Peking’s con- 
fectioners guild, for instance, had “invited [ging] the monk Dahui to look 

after the temple’s incense fires,” but they specified the procedures accord- 
ing to which a designated (and annually rotating) manager would check on 
his performance and, if necessary, summon (zhao) someone else.%? Villages 

in the countryside around Peking seem to have acted rather easily as col- 
lectivities, exerting authority over hired clergy. In 1664, some specified on 
a stele that “this land is intended as incense land; the chief cleric is not per- 

gi. Niida 5:1015-16; BJTB g0:45-46; Survey 1937:59-60. Also BJTB 57:40-41. 
92. BJTB51:112-13. 

93. Niida 5:1015-16. 
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mitted to enrich himself from it. If the monks of our temple privately pawn 
it, we, the group from this district [zhong xiang], will see and prevent it.” 

Organized patronage does not appear to have been typical of urban neigh- 
borhoods in late ued Peking. Although this picture may be partially an 
artifact of the sources,” residential turnover was much greater in the city than 
in the countryside, and neighborhoods were not as permanent, identifiable, 
or homogeneous. Outsiders came regularly into Peking as sojourners, and 
there were major population relocations in the 1420s and 1640s. 

The anthropological literature derived from rural China in recent times 
may not, therefore, provide the best guide for understanding the relation- 
ship between temples and communities in the premodern city. The situa- 
tion in Peking more closely resembles that found by Donald DeGlopper 
in the nineteenth-century town of Lugang in Taiwan, or even the Middle 
Yangtze city of Hankou.%° That is to say, urban neighborhoods existed in a 
context of social fluidity created by population movement and the overlap- 
ping and crosscutting connections between families, heterogeneous land use, 

and regular rebuilding. Neighborhoods were not encapsulated communi- 
ties like villages and should be understood as loose and unincorporated en- 
tities. When they coalesced, as to fund a nearby temple, they did so tem- 
porarily and probably incompletely. Those whose donations were the largest 
seem to have had a preponderant if only temporary interest.9” 

Although Peking was reasonably dense with temples, they were distrib- 

94. B/TB 65:82, erroneously dated by B/TB editors. See also Shen Bang 17:169. 

95. It is not possible, for example, to map out the Earth-god shrines to see if the city was 

divided up in a tidy fashion, as Kristofer Schipper found for nineteenth-century Tainan. Schip- 

-per 1977:658. I have no confidence that the number of Tudi shrines known to me was close to 

complete, even for the late Qing. For instance, I know of only forty-seven for the Inner City, al- 

though there were surely many more. References to the contributions to any temple expected 

of residents in the vicinity are, moreover, rare. SHOP one late Qing example that included only 
shopowners: B/TB 82:173. 

96. See DeGlopper 153-60, 174, and esp. 155-56 for his difficulty in mapping out clear- 

cut neighborhoods even in the present day. He also argued persuasively that the rhetoric of 

“neighborhoods” misleadingly emphasized tidy harmonious communities (197-99, 241). 

William Rowe also emphasized the importance of crosscutting ties, although he found the neigh- 

borhoods and neighborhood temples of late Qing Hankou to be more fixed than seems to me 

true for Peking. Rowe 1989:77-83, 177-78, 239; the language of “kingdoms” or “parishes” is 
quite inappropriate. Taipei in the Qing (as seen by a modern anthropologist) seems to have 
followed the rural model: Feuchtwang 1974:268—80. Feuchtwang admitted, however, that the 

experience of the Japanese occupation had the effect of enhancing temple exclusiveness (285); 

did this distort his understanding of the earlier period (see 430 n.12)? 
g7. The term lirenwas sometimes used to refer to the residents of what seem to be urban neigh- 

borhoods. Shareholding corporations do not appear to have been created, nor was the language 

of transferable “shares” employed as it was in late Qing Taiwan according to Myron Cohen. 
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uted unevenly throughout the city.°* Because each temple’s pool of poten- 

tial patrons included many newcomers, close ties among them would have 

been harder to create. Where patrons were scattered and poorly connected, 

resident clerics provided continuity and may have exercised relatively more 

control over temple resources. 

In any case, a fluid urban social setting exacerbated the problem faced 

by all temples of how to assure continuous income and predictable leader- 

ship. Clerics and patrons faced constant competition over resources and un- 

certainty about the future. These pressures, as we shall see, encouraged both 

narrow, private, and secure patronage on the one hand, and wider, varied, 

but uncertain patronage on the other. 
Some religious establishments were exclusive from the outset—ancestral 

halls, imperial chapels, and native-place lodges—and thus became the re- 
sponsibility of particular patrons. At other temples, privatization (takeover 

by and for a limited group) solved the need for regular income. Once re- 
served for a clearly defined community, temples became themselves a form 

of cultural capital and vehicles for raising the status of the controlling group. 
When such patrons had ways of perpetuating themselves, long-term support 
could be ensured.°? We shall see examples in later chapters of how patron- 

g8. What do we know about the number of temples in relation to the size of the popula- 

tion and pool of potential patrons? Ming and Qing population figures are extremely rough 

(Han Guanghui’s 1996 estimates are the best), but we are on firmer ground in the middle of 

the nineteenth century. A survey by the Gendarmerie of the Inner City in 1851 reported that 
there were 866 temples in an area occupied by 91,000 households living on 1,224 streets. I 

have combined the 76,000 residential households with the 15,000 shopkeeper ones. According 

to this snapshot, there was thus one temple per 105 households (a figure that may be as ac- 

curate as we can get), one for each 1.4 alleyways, or some 500-600 people per temple de- 

pending on one’s estimate of household size. Wu Jianyong 168; I am grateful to James Lee 

and Lillian Li for Wu’s article. The Inner City population in 1882 was 479,000: Han Guanghui 

1996:128. The results of a 1906 survey of the more sparsely inhabited Outer City were that 

there was one temple for every 165 households, and 2.8 streets per temple. Survey 1906:33, 

35-36. Less reliable estimates for the eighteenth century confirm that one temple per 600 

people is a good guess. (One can take the count of 1,275 temples within the entire walled city 

from Map 1750:Index 11-26; and a population of about 800,000 from Han Guanghui 
1996:128.) 

These figures indicate that we can probably use one temple for 600 people as a rough gauge 

of density in Peking, but points of comparison are few. In Tianjin city in 1846 there was one 
temple per 212 households, or one per 1,258 people (jJinmen baojia tushuo j. 12). In late nine- 

teenth-century Tainan, Jiayi, and Zhanghua towns in Taiwan, there was one temple per 87, 86, 

and 50 households, respectively. Schipper 1977:651, 769. For the right idea but wrong scale 

and seriously inadequate data: Eberhard. These figures are, of course, averages and tell us noth- 
ing about the actual size of a meaningful community. 

99. Consider the behavior of the fictional Jia family toward the “Temple of the Lunar God- 

dess” in the eighteenth-century novel Hong lou meng. When the family visited, the temple was 

closed off to the general public. Cao Xueqin j. 29. 
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age by the throne, minority religions, and occupational lodges all had a chill- 
ing effect on other users.!” 

By contrast, many temples in Peking—and surely elsewhere in the empire — 
welcomed a plurality of patrons and eagerly accepted funds from different 
sources for different purposes. As a result, disparate individuals and groups 
visited and made donations, often in an entirely uncoordinated fashion. Ste- 

lae thus recorded not merely gifts but potential claims to influence. Because 

temples’ reputations were differentially communicated through written and 
spoken words, they could reach out to many segments of the population, the 

proverbial rich and poor, male and female, old and young, as well as Chinese 

and foreigners. As I have argued elsewhere (using Peking’s suburban Tanzhe- 
si as an example), for many religious establishments, to rely on a single com- 

munity of patrons, even had it been possible, would have been much less ef- 

fective than promotion of multiple identities for the monastery and the search 
for numerous patrons. In such a situation, neither resident clerics nor any 

particular patron had great leverage, and coordination was difficult. Temple 

patrons were thus not a single community knit together by this activity but 
separate, self-contained, and parallel assemblages of donors.!"! 

Most temples were, moreover, fundamentally competitors with one another. 

In keeping with the structurally weak position of religion in late imperial 
times, there were no strong connections between the clerics or gods of 

Peking’s temples. From at least the fifteenth century, it is true, smaller tem- 

ples could be designated (usually by an emperor or eunuch) as the “branch” 
(xtayuan) of a larger monastery. The monastery might assist or manage the 
branch, selecting its chief cleric and controlling its revenues. In a few cases, 

the main temple was not nearby but distant.'°* I know of one hundred Peking 
temples that were xiayuan in the twentieth century, but there is little infor- 
mation about such ties in the Ming and Qing.!° 

Temples in Peking were not founded, as they seem to have often been in 

Taiwan and southeastern China, “as affiliates of cults elsewhere.”!" In those 

places, incense from an existing temple was used to found a new temple to 

100. These private and exclusive relationships were more similar to those found in twen- 

tieth-century Taiwan, where temple patronage followed the fault lines of, and reinforced, pre- 

existing solidarities and differences. 

101. Naquin 1998. 

102. Perhaps at Rehe or Mount Wutai. For some early Ming examples: JWK 101:1671-72; 

BJTB 51:198. Also Guangyji zhi 209-10; Tanzhe zhi 42; Oyanagi 145-49, 164-66; B/TB 85:186; 

Peking City Archives 2:8:104; Survey 1943:2. 

103. Data from the twentieth century are mostly from the Survey 1943. 

104. Schipper 1977:653. 
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the same god, a process usually called “dividing incense” (fen xiang) (or a 
similar term). The two temples remained thereafter connected in a kind of 

mother-daughter or center-branch relationship, part of a single cult, and 

nested hierarchies of interlinked temples could thus be created over a wide 
area.! I have seen no reference to any such relationship among temples 

(or gods) in the Peking area. 
The most systematically organized cult in northern China involved the 

two gods associated with Mount Tai. As we shall see, temples for these male 
and female deities were often called xinggong (travel-palace), a term used for 

the place where an emperor (human or divine) stayed when away from his 

normal palace residence. These temples were thus understood as parts of a 
network that radiated out from (and drew pilgrims to) one center. 

A few temples in Peking were dedicated to other gods who, by the late im- 

perial period, had major cult centers elsewhere in the empire. Through pil- 

grimages to these sites, residents of the capital enacted connections to a wider 
religious world. They might travel to Mount Wudang in Hubei where 
Zhenwu was enshrined and his life commemorated, to Hangzhou or Putuo- 
shan in Zhejiang for the bodhisattva Guanyin, to Mount Wutai in Shanxi for 
Manjusri, and even to Meizhou in Fujian for Mazu. The component con- 

nectors in these networks were people, not temples. Personal links did little 

more than help standardize the religious iconography and give some con- 
sistency to a god’s history and identity. Within Peking, temples to the same 
deities were not formally connected, and, although the more popular tem- 

ples might provide iconographic models, each was an alternative —and fun- 
damentally competing—locus for devotees of the god. 

ACTIVITIES 

The variety of relationships possible between patrons and clerics plus the le- 
gitimacy conferred by respectable Buddhist piety allowed temples to become 
the locus and the focus for the formation of groups, associations, and com- 

munities. At the same time, the accessibility of temple space (and the lack 
of alternatives) encouraged the use of the grounds by and for the general 
public. These various activities not only helped constitute and justify com- 
munities of patrons, they also knit temples into the fabric of Peking life. Many 
examples of these processes are given in the chapters that follow, so we will 
make only a cursory survey here.!°6 

As the capital, Peking played a central role in the various ritual and men- 
tal constructions of the empire (tianxia). Through imperially funded and co- 
ordinated rites, the emperor and his officials acted out this larger polity, 

105. Schipper 1990; Sangren 213-15; Feuchtwang 1992:126-35; Dean 1993:249. 
106. Fuller citations will usually be found in later chapters. 
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demonstrated its existence, and periodically renewed it. The Ministry of Rites 
managed the state religion in Peking for the benefit of the residents of the ad- 
ministratively defined empire. The rites were closed to the public, and the chief 
offerants were representatives of the state. Prayers at such rituals routinely 
invoked the “merit for the dynasty [guo] and benefit for the people [min]” 
provided by supernatural powers.!°’ By housing such rituals and the spaces 
dedicated to them, Peking’s identity as the imperial capital was strengthened. 

Rituals of the state religion also helped constitute other disembodied com- 
munities. Many of the gods who received Tertiary Sacrifices in Peking were 
worshipped simultaneously by ordinary people. If we can speak of a national 
community of believers in these gods—and I am not entirely sure that we 
can—then the dynasty certainly helped constitute such cults. These gods’ 
reputations benefitted from government-supported rites and impressive ti- 
tles even when imperial attempts to co-opt the gods and recast their identi- 
ties were ignored or resisted. 

There was nothing uniquely local about Peking’s temples—almost all had 
counterparts in the villages and towns of the region and beyond. And yet 
during the Ming and Qing periods the city’s religious establishments became 
part of, and were very important in helping define, what residents and visi- 
tors alike thought of as “Peking.” Used by a large urban public for many pur- 
poses, temples were drawn into the wider world of the city. As the setting for 
fairs, processions, markets, pilgrimages, public relief, lodging, and meetings, 

temples could become local landmarks. Let us see how this happened. 

On a god’s birthday, when clerics were busy in one of the temple’s halls or 

courtyards, visitors filled the remaining space. Such holy days involved 
crowds, goods, parades, and entertainment as well as rituals and were called 

“temple fairs” (miaohuz). Descriptions of these festivals were phrased in clichés 

about people gathering like clouds, coming in unbroken processions, filling 
the lanes and stopping up the streets, and clamoring and crowding into the 
courtyards. Sometimes the crowds were indeed so great that the god’s birth- 
day came to be celebrated over a period of days, even weeks. The biggest an- 
nual celebrations thus became well-known local events. 

These festivals were lively and exciting, with plentiful entertainment. Both 

lay patrons and performers offered (xian) plays and presentations to please 
the gods, a repayment (bao) for assistance that was also intended to promote 

good feeling on the part of god and worshippers and reinforce the ties be- 

107. Huidian 1587:jj. 93-94. Guoin this and most instances meant the ruling dynasty and 

its institutions of governance, not “country” or “nation.” But see Preface, note 6, for my occa- 

sional use of “national” to mean “pertaining to the empire.” 
108. See Duara 1988:782-85 for these complexities in the case of Guan Yu. 
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Figure 3.2. Medicine-king Temple in Kandan Village 

A permanent stage faced this suburban temple. Pilgrimage associations came here 
to celebrate the god’s birthday on the twenty-eighth day of the fourth month. 

source: ZNQT #15. Also see Peking Library #3735; BJTB 71:8, 72:187-88. 

tween temple patrons. If temple courtyards lacked room for a temporary 
stage of bamboo and woven mats, the street nearby could be used. In nearly 
two dozen cases, temples had permanent stages (xitai or xilou), most con- 
structed in or after the eighteenth century by organized groups (from oc- 
cupational and native-place lodges).!° (See Figure 3.2.) 

Other groups of performers came in disorganized profusion. There was 
heart-stopping knife throwing, acrobats, trapeze shows, jumping through burn- 
ing hoops, walking on a wire or a pole, sword swallowing, tumbling, and shut- 

109. I know of twenty-two permanent stages. Their construction probably paralleled the 
growth of public theaters. There were also a number of stages in temples within the Forbidden 

and Imperial Cities. See B/TB 79:1 60 for rearranging a temple’s buildings so that the stage could 
be directly in front of the god’s hall. 
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tlecock kicking. Others effortlessly wielded clubs, pitchforks, and staves. 

Skilled men and boys juggled balls, plates, jars, rocks, or heavy locks, lifting 

them up or throwing them high, juggling with a partner, balancing them on 
the head, supporting them with the elbow, and so forth. Magicians did im- 
pressive sleights of hand; others showed off their trained dogs, bears, mon- 
keys, and even mice. One could watch troupes that performed dramas on stilts, 

that mimed a boat, or that dressed and danced as lions. One could listen to 

blind musicians, storytellers, and drum-song singers, or watch shadow-puppet 
and peep shows. Fortune-tellers hustled, as did a variety of touts and healers. 

Itinerant barbers and dentists and druggists, letter writers, seal carvers, and 

money changers all sought customers. Games of chance were all too easy to 
find, not to mention dice and cards, betting on quail and cricket fighting.!!° 

In at least a half dozen places, because of the open land nearby, temple 
festivals were accompanied by sporting events—horse and cart races, polo, 
and mounted archery. Betting intensified spectator interest. (At some fairs, 
horse merchants used these displays to advertise their stock.) Qing Banner 
nobility and officials enthusiastically showed off their fastest steeds, deep- 
ening the long-standing martial component of Peking culture. In the late 
Qing, Westerners built a racetrack in the southwest suburbs (complete with 
grandstand and paddock) that became “the centre of that sporting life of 
Peking”; races—both flat racing and steeplechasing—were held religiously 
each spring and fall. Many Chinese went to watch and wager.!!! 

Rituals performed by Buddhist clergy were an essential component of fes- 
tival days: washing the images, setting out lantern boats, exorcising demons, 
saving the souls of hungry ghosts, circumambulating the temple. Such rites 
not only defined the clerical community itself, displaying its presence and 

purpose, but also helped create a larger imagined community—one that 

never assembled—of people desirous of salvation in Buddhist terms. 
Some gods made tours of inspection as part of their birthday celebrations, 

but such events were relatively rare in Peking, and little was recorded about 

them or their sponsors. We do not know who it was that took the God of the 
Eastern Peak on a “stroll” (you) in a sedan chair on his birthday in the Ming 

period (the festivities were a citywide event.) In the eighteenth century, lay 
associations linked the Inner and Outer City City-god temples by parades 
three times a year and so drew the city together symbolically.!"” 

Mongol lamas had their own rituals through which they presented them- 

110. Many sources, passim, but see Grube goff.; Beijing minjian fengsu bai tu; and Constant. 

For a detailed description of what a Korean emissary saw at the Summer Mountain Retreat at 

Rehe in 1780, see Feifel. 

111. Ming: DJ 2:71. Qing: Chapter 16, note 30. The 1920s: Bridge, esp. chaps. 6 and 10. 

112. As did patrons of newly established temples to the City-gods of Peking’s two counties 

who went out in procession (chu xun) twice a year a century later. Were Earth-gods, City-gods, 

and Dongyue particularly likely to mark off territory through processions? See Shryock 104; 
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selves to the Peking public, while simultaneously praying for the community 

of believers in their particular gods. By Qing times their winter rites of ex- 
pelling demons and ensuring good fortune during the coming year, per- 
formed inside and outside several major lamaseries, attracted crowds of cu- 
rious Peking residents. Lamas in full regalia were exotic by Chinese standards, 
with their yellow robes and feather-crowned hats, their human skulls and 

bones, chants that sounded like rumbling growls, and the low long tones of 
their brass horns. The general spectacle, noisily announced by the horns, 

conch, bells, and drums, was popularly called “beating the ghosts” (da gui).''® 
The courtyards of religious establishments were also quite suitable for the 

periodic markets that were informally (and invisibly) organized by city mer- 
chants. These “temple markets” (miaoshi) spilled over into adjacent alleys 
and lanes, and the market and the religious activities were usually kept sep- 

arate. Such markets were normally held at ten-day intervals; “on the twos,” 

for example, meant on the second, twelfth, and twenty-second of the month, 

and so forth. By the Qing period, an interlinked sequence of temple mar- 
kets had developed, one that allowed vendors to move predictably and 
efficiently across the city, serving each district in turn and permitting con- 
sumers to shop on nearly any day of the year. The intersecting holidays of a 
city full of temples, their crowds, vendors, entertainment, parades, and rit- 

uals became the backbone of what was understood as Peking’s annual cal- 
endar (suishi), which defined the local culture to participants as well as out- 

siders and was objectified in paintings and written guidebooks. 
Religious establishments also provided grounds for other activities aimed 

at a wider audience and for the formation of other new communities. 
Many temples became well known because they offered accommodation 

to visitors. In the hills and mountains near the city where few people lived, 
temples were open to weary travellers as a matter of principle. Because the 

Western Hills were not on a through route, there were no inns, and the monks 

of the mountain temples provided welcome hospitality, food, and lodging. 

The visitor could offer reimbursement as he pleased. In both Ming and Qing, 
literati took frequent excursions here, on foot and on horseback. Without 
maps or good guides, they often became lost, and temples were among the 

few landmarks. Arriving unexpectedly at the gate, these weary sightseers 
would be offered tea, shown around, told the history of the place, fed a veg- 

etarian meal, and given a place to sleep and directions onward.!"4 As the West- 

Feuchtwang 1974:273-74; but also DeGlopper 153. Peking sources are too slight to reveal if 
competition underlay these processions. 

113. For an explanation of these rites: Chapter 15; Waddell chap. 20. For photographs: 
Mumm 61-62; Fu Gongyue et al. 267-72. 

114. E.g., Li Dongyang 6:25,79-84; Tao Yunjia; Tan Qian 1656:250-54;-Xiaofanghuzhai yudi 
congchao 4:2405—-25. 
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ern Hills were settled and made more accessible, urban people began rent- 
ing temple rooms during the hot summer months in order to enjoy the cooler 
weather and cleaner air. 

In the city, temples rented out their rooms more systematically. Peking 
was full of strangers who had difficulty with the local dialect and needed tem- 
porary lodging, not the least important of whom were the thousands of 
officials and examination candidates who poured into the capital.!!® The city 
had many inns, but temples were also a frequent choice. When Pak Chiw6on 
visited the Xizhaosi in 1780, he found men from Fujian and Guangdong liv- 
ing there: “They are licentiates and have no money to return home, so they 

stay here, writing or teaching or carving [printing] blocks for a living. At this 
time, there are thirty-one of them. They are hired to teach and therefore go 
out in the morning and don’t return till evening.”!!® Such rooms could be 
noisy. Qian Tengzhi couldn’t sleep at all the night he stayed at the Zengshousi, 
dusty and exhausted from his journey. The temple was being used as a soup 
kitchen, so the supervising officials’ horses filled the courtyards, ducks 

roosted in the bell tower, and tea sellers were everywhere. The noise of the 

carts on the street combined with the sound of temple bells and gongs kept 
him awake.!!’ Temples had to take responsibility with the local constabulary 
for their lodgers.'!* In the late Qing and twentieth century, as the city’s re- 
ligious establishments grew increasingly underfunded, rooms were rented 
out on such a scale and on such terms—as residences, warehouses, and 

stores—that the integrity of the temple was often lost.!!® 
Ordinarily, lodgers came as individuals or in family groups, but the need 

for housing and mutual assistance also stimulated groups of sojourners to 
search in an organized fashion. Men who were already linked by shared place 
of origin or a common occupation normally wanted a place to worship a lo- 
cal god or the patron of their craft or business, so they often combined func- 

tions. They might establish a temple together and then use the side-rooms 

for housing, or they would rent a building and use some rooms for altars 
and some for accommodation. Those who could not support an entire build- 
ing might rent rooms in a large temple.'*? Officials who came briefly for an 
audience could use these facilities, as could merchants in town for short pe- 

115. Uneasiness about taking up residence in strange places may have been reflected in 

the many written references by visitors to the fox spirits that local people believed haunted empty 

rooms. Ji Yun A:48; Zhao Yi 2:2455; Hao Yixing 4:3—4; Huntington. 

116. Pak Chiwon 25. 

U7 EXZG:2: 

118. At least during the Qing. Dray-Novey 1993:899. 
119. The 1926 “Guide to Peking” listed 149 temples inside the walls where rooms were reg- 

ularly available on a short-term basis. They were equally divided between the Inner and Outer 

Cities; eight suburban temples were also listed. Beijing zhinan 8:1 4-16. 
120. See discussions of the Dongyuemiao in Chapter 14 or the Jingzhongmiao in Chapter 15. 
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riods of time. It could become necessary to create rules about the members 

who got drunk and committed crimes but wouldn’t leave.'*! 
Temples were also used to store the coffins of sojourners who had died 

away from home. “[In the capital] those who die poor or sick or orphaned 

or homeless have no graveyard. . . . Thus [in temples are] abandoned bones 

and half-rotting flesh, things that no truly humane person or filial child can 

bear. To hear of it wounds the heart.”!22 Some groups concentrated their 
collective activities at shrines attached to graveyards.!** 

As we shall see in later chapters, the temples and lodges founded by native- 

place and occupational groups (usually called huiguan) were legitimated for 
secular association by a religious framework and public statements of disin- 
terestedness. As huiguan proliferated, beginning in the Ming and dramati- 
cally in the Qing, they became an important and enduring new associational 
form in Peking—and then in the empire. In the late Qing, when national 
crises made the line between private and public business more fluid, they were 
used for new purposes such as organizing armies, fighting fires, and even 
plotting revolution. 

The efforts of Chinese elites to provide their communities with public ser- 
vices have long been discussed in the scholarly literature. We know a con- 
siderable amount about granaries, water control, schools, emergency relief, 
charity, and militias. Because these activities have traditionally been conceived 
of as the responsibility of both government and community leaders, they have 

been performed by various combinations of official and private leadership 
during the course of China’s history. Less attention has been given to precisely 
where these welfare activities were carried out. 

By Ming-Qing times, officials usually employed buildings owned and main- 
tained by the government, establishing granaries, schools, graveyards, and or- 
phanages in provincial administrative centers as well as in the capital. But be- 
cause there was considerable reluctance to permit large numbers of ordinary 
people onto the premises of government buildings, these structures could 

not substitute in times of emergency for the armory, school gymnasium, or 
neighborhood church that were pressed into service in other times and places. 

The available space and charitable character of temples made them suit- 
able for these purposes, and their grounds became a zone in which the state 
and private individuals could operate both separately and jointly. As we shall 
see, relief for the poor was made available in temples both in Ming times, 

121. E.g., Niida 5:1015~-16, 5:1019-20, or HG Henan 5. 

122. BJTB83:197. 
123. E.g., the (Anhui) She county tea merchants and bankers. See HG She xian passim 

and Niida 6:1166 for a drawing of the complex. 
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when most charity had a quasi-official character, and during later waves of 
local activism. Temple space was thus used to serve (and define) a commu- 
nity for which both local government and local elites felt responsible. 

In connection with such activities, elites combined a venerable vocabu- 
lary of “right behavior” with the language of religion to legitimize their 

actions. The word yi, often translated “charity” in this context, implied public- 
mindedness directed toward good and unselfish ends and was used as a prefix 
for buildings dedicated to these purposes: yicang (charity granaries), yixue 

(charity schools), yizhong (charity graveyards), and so forth.!*4 Although their 
funds were often raised with official approval, these were usually institutions 
controlled neither by the state nor by an individual family, and they were in- 

tended instead for what we today might understand as public purposes. Even 
when its parameters were not specified, yi implied the existence of a com- 
munity toward which such right behavior was directed. 

The Ming and Qing states managed several public service institutions, 
namely orphanages, refuges for the homeless, and soup kitchens. Most be- 

gan in or adjacent to templés but were funded by the local or national goy- 
ernment and intended for the residents of Peking in general. (As we shall 

see, officials defined “the capital” loosely to include residents of the suburbs 
but exclude refugees from further afield.) When two protoacademies were 
founded under prefectural leadership in 1702, neither had its own build- 
ing: one was housed in part of a large villa, and the other in a temple.!”° 

Peking’s elites (including long-term sojourners) saw charity as a field in 
which they could legitimately organize, and they too headquartered their 
activities in temples. It is harder to see the contours of the community they 
thought they were benefitting. It may sometimes have been no bigger than 
a neighborhood, although they usually attempted to gain the sponsorship 
of local government and so claimed to serve the city as a whole. 

In 1705 the throne began to give regular support to a refuge for the home- 
less initiated by a local monk and called the Merciful and Compassionate 
Court (Cibeiyuan), a name that proclaimed religious and altruistic goals. Once 
the throne added funds, it became known by the more generic name, Hall 

for Universal Relief (Pujitang).!*° Such co-optation reflected a widespread 
trend toward secular management. In another example, early in the dynasty, 
five soup kitchens were set up in temples in the poorer neighborhoods of 
Peking; in 1851 there were nine, and all but one were still in temples. In the 

124. Yiissometimes translated as “righteous,” although “doing what is understood as right” 

is more neutral and correct. 

125. FXZ8:25. 
126. BJTB 69:179-80; JWK 92:550-51; STFZ 1885:12:316-18. 
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1860s—1870s, however, as many things began to change, twenty more were 

instituted, now mostly under the management of new community-led benev- 

olent societies and not in temples.!*” These private societies known as “halls 

for good deeds” (shantang) were created in Peking in a great wave after 1875. 

Occasionally receiving government funds, they were for the most part privately 

managed, housed in their own independent buildings and cheerfully occu- 

pying the fuzzy zone between state and family. Even so, temples remained im- 
portant to emergency relief and during the great flooding of the southern 
suburbs in 1890, they were the key nodes in the relief effort undertaken by 

benevolent halls. (These activities are illustrated in Figure 16.2.)!*8 
Serving as the locus for public charity brought legitimacy to temples. 

Whereas religious and pilgrimage associations were (just barely) tolerated by 
the state, by the nineteenth century benevolent halls and sojourner lodges 
achieved a certain unstated legitimacy. The same cannot be said for political 
activists who struggled in late imperial and early modern times to find a place 
to meet and a legitimate framework for constituting themselves publicly. 

Educational institutions that concentrated on the Confucian tradition were 
natural places for debate by scholars about both ideas and policies and thus 
were important to scholar-officials and potentially dangerous to the throne. 
And they were not so dramatically different from temples as one might 

think.!?° Peking’s two enduring higher-level institutions for scholarship were 
the Guozijian and the Hanlinyuan, each of which has been misleadingly 
called an “academy.” The latter is best understood as an Imperial Secretariat 
where the most successful degree-winners were trained for the highest 
offices. The former, the Directorate of Education, was where officially spon- 

sored instruction in the Classics took place. Located in the aptly named “Re- 
vere the Teaching” ward in the northeast corner of the city, the Guozijian 
complex was a focal point for the empirewide community of scholars artic- 
ulated outside the capital through the schools and the examination system. 
Government-approved teachers, scholars, and texts stretching back into the 

past were embodied in its tablets, stelae, and books.'%° The adjacent temple 

to Confucius allowed ritual expression of this community. The hand of the 

127. STFZ1885:12:316-19; Jinwu shili 9:58. 

128. ZNQT: Illustrations from this history of flood relief other than the one shown in Fig- 

ure 16.2 (#24) showed the Jiuliansi refuge (#27) with thatched-roof huts set up in the court- 
yards for homeless women and children, and a Guandimiao being used to distribute porridge 

and firewood (#5). 

129. See Walton for a discussion of such similarities. 
130. The Guozijian also published editions of the Classics and dynastic histories. Zhang 

Lian, esp. 43-75. 
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state lay heavily upon these institutions, and although politics were discussed 
and factionalism omnipresent, these seats of power were unlikely and un- 

suitable places for active dissent or private literati organizing. 

Unlike other cities of the empire, the capital had no private or quasi- 
public academies. In the tense political atmosphere of the 1620s, attempts 
by the anti-eunuch Donglin scholars to found such a school failed. In the 
Qing, scholar-officials took even greater care in meeting and associating so 
as not to be accused of partisanship, factionalism, or worse. 

Some temples were, however, thought quite suitable for collective activi- 
ties sponsored by the power elite, specifically the shrines (ci) to virtuous people 
that eulogized the unassailable virtues of service and sacrifice to the dynasty, 
loyalty (zhong), filial piety (xiao), and restraint (jie).!°! The fraternal sentiments 
of men from the same native place as those commemorated sometimes 
justified the attention of organized groups to these shrines. Founded in the 
1780s and restored in the 1840s, one such shrine was dedicated to Yang 
Jisheng, a Ming official who had become a symbol to some scholar-officials 
(especially but not exclusively those from his native place) of both toughness 
toward foreigners and courage in denouncing corruption. In 1844, in an- 
other instance, scholars gathered at the Baoguosi to erect an altar to the 
revered seventeenth-century scholar Gu Yanwu. In those years of crisis after 
the Opium War, their “shrine association” met regularly in the temple, with 
goals both personal and political, commemorative and contemporary.!** 

Other temples offered more perilous possibilities. Becoming a monk 
could, under some circumstances, be intended as a political act, and temples 

could be places for ostentatious literati reclusion from politics. (Peking was, 
however, hardly the most convincing site for such a gesture.) 133 Like public 

houses, temples were also suitable sites for elite graffiti and, although our 
sources do not call it to our attention, this anonymous medium was ideal for 

veiled criticisms of powerful people and government business.'** Monaster- 
ies were places where clerics could not only legitimately congregate but also 
give lectures and instructions, and noted monks travelled about (especially 

during the Ming), preaching to large clerical and lay audiences. This kind of 

131. There were nearly two dozen such shrines in Peking in Qing times. STFZ 1885;:6: 

170-80. 
132. Polachek 217-21, 348. 
133. There was a Ming officer who had become a monk in the Chaneased in Peking at 

the time of the Qing conquest. He had painted a scroll showing a monk by pine and apricot 

trees. Kept at that temple by the clerics, in the course of the next three centuries it was sought 

out by many men who saw in it veiled political symbolism. Each attached a new colophon, mak- 

ing an impressive list: Wang Shizhen, Zhu Yizun, Weng Fanggang, Ji Yun, Kang Youwei, and 

Liang Qichao, among others. Beijing liixing zhinan 94-95; Lowe 1:106-8. 

134. The Mohe’an, for example, acquired a reputation for this kind of communication: 

Jiang Yikui 3:61. 
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activity—feared by the government—reached a peak during the heightened 
religiosity of the Wanli reign. 

Under the Ming and Qing, emperors and officials were defined as the only 
legitimate political actors (heaven acted through the people only in ex- 
tremis), and the state attempted to thoroughly dominate public discussion 
of politics. The throne (and to a lesser extent the bureaucracy) fought a con- 

stant battle to limit access to official information, control the media, and re- 

strict political debate.: “Wild” (wang) or “heterodox” (xe) books were cen- 

sured or seized, factions among officials were grounds for serious charges, 

and laws on sedition were used to punish a range of popular protests. 
Politically concerned people lived, moreover, in a world without modern 

newspapers. A state-controlled gazette published selected documents on a 
regular basis for official eyes only, and gossip assumed particular importance 
in the transmission of political news. Even as the seventeenth-century boom 
in publishing encouraged the dissemination of new ideas, books deemed 
dangerous were confiscated and their authors, publishers, and owners pun- 
ished. In politics, communication therefore usually took place face-to-face 

or through very private channels. 

Meeting places were thus crucial to an organization or movement of any 
size. But where could an uncensored or disinterested discussion of national 
business take place? Schools, private homes, and public houses (inns, tea- 

houses, and wineshops) each had their drawbacks. Because temples were a 

place outside the home and outside the offices of government where people 
could meet at their leisure, they became the locus for political conversation 
and association. Dramatic change did not come until the very end of the dy- 
nasty, and it was not until the twentieth century that the capital saw radically 
new forms of political action and organization. 

As national communities could more easily be articulated by officially approved 
religious rituals, so, on a smaller and more manageable scale, could local 

groups. A wider public was attracted to temple premises by the rites performed 
for gods by resident clerics on holy days. By becoming nodes in the annual cal- 
endar, these festival days provided occasions for the legitimate formation of 
assemblies—and secured the place of temples in Peking’s urban culture. 

Although Chinese gods were accessible at any time and their temples nor- 
mally open to the public, religious establishments were most regularly fre- 
quented on the first and fifteenth of each lunar month (the new and full 
moons, respectively). On these days, individuals came to bai—to burn incense 
and eae ABS) and to pray; such visits “began at dawn and had ceased by 
noon. 

135. DJ 3:100-101. 
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Because most gods were anthropomorphized by Ming and Qing times, 
they were thought to be particularly receptive to the prayers of believers on 
their birthdays, when gifts were appropriate. Although most gods had birth- 
days, not all temples had a festival that attracted crowds on a large scale.!°° 
Getting ready for these celebrations involved refurbishing, sweeping, and 
cleaning the temple; hanging up fresh lanterns; dusting off and garbing the 
images; putting up extra tables and covering the courtyards with awnings; 
setting out incense, ritual vessels, candles, and offerings on the altars; and 

readying refreshments (tea or sour-plum juice) for visitors.!°7 In monaster- 
ies, such time-consuming tasks were performed by resident clerics, but at 
many other temples, groups of pious individuals took over such functions. 

These groups used these activities to constitute themselves and justify their 
existence. 

Clerical communities (zhong), already defined by ordination (and certifi- 
cation) and active on a regular basis in the performance of rituals, provided 

the model and legitimation for lay communities.'** As we shall see in Chap- 
ters 7 and 14, the necessity of funding temple offerings and festivals was some- 
times used to justify the creation of lay associations (huz). In time, such char- 

itable and religious associations (yihui, shenghui) flourished as elaborate and 
long-lived organizations for funding, structuring, and perpetuating both tem- 
ple festivals and pilgrimages. 

LEISURE 

Peking’s temples catered informally to an even wider public, most of whom 
came for private prayers or casual diversions rather than for concentrated 
and organized action. Some temples were museumlike repositories that with 
the passage of time became old, antique, and even historic; some had novel, 

refreshing, or scenic settings. As knowledge of such pleasures was recorded 
in books, marked on maps, and shared by word of mouth, temples were fur- 

ther incorporated into Peking’s sights and so helped define and constitute 
the city for visitors and natives. 

Some monasteries had substantial libraries, other temples held unsystematic 

collections of texts in various media. Although class and literacy would have 
been decisive in easing entry, for men (and women?) interested in history, 

philosophy, and religion, these treasures were an alternative to more exclu- 

136. I know of 108 temples with festivals, out of more than 2,500. 
137. BJTB72:187-88; and many examples in the chapters that follow. 

138. ter Haar 1992:62 suggested that the use of this term for members of a lineage came 

originally from Buddhist practice. 
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sive imperial and private holdings. Predictably, the Confucius temple had its 
own library of sacred books, but so did at least two of the Qing period Catholic 

churches and several dozen Buddhist and Daoist monasteries.!*° 
The Chinese Canon of Buddhist sutras (the Tripitaka, Dazangjing) had 

been compiled and repeatedly reedited in and after the medieval period; at 

intervals, later emperors had expanded, reproduced, and distributed it to 

important monasteries across the empire. The capital’s temples were par- 
ticularly favored. They held copies of the Liao Tripitaka completed in 1064, 
the Jin edition of 1173, the 1251 Korean one, and the 1294 Yuan edition.'” 
When another revision was undertaken by Yongle in 1410, copies were nat- 

urally distributed in the new capital: at least twenty Peking temples were given 
sets between 1445 and 1462.!*! A second wave of donations accompanied 
the pious activities of Empress Dowager Li in the 15'70s—1590s; she had blocks 
for new scriptures carved and printed and distributed with the earlier edi- 
tion.!** The Guang ji monastery, patronized by the first Qing emperor, co- 
operated in a reprinting of the Tripitaka done in Nanking in the 1650s and 
received a set from the emperor in 1663, for which a new library was built 
on the premises.'** Yongzheng reprinted the canon in 1738, and his suc- 

139. Churches: Verhaeren; Mungello 47. For scripture-storing halls: Prip-Mgller 51—60, and 

plate 72 for the bookcase at Peking’s Fahaisi. 

140. For the dates of these editions: Ch’en 1964:374-76. The Liao edition was in the Da- 

juesi: Field Museum #732. The Jin edition was in the Hongfasi: WK 155:2502. This text was 

the basis for the Yuan edition in the Huguosi: J/WK 53:842—47. The Korean edition was in the 

Qingshousi: JWK 43:686. It is not clear to me which editions were given to the Hushengsi in 

1332; one had the text in gold, the other had it in black. See JWK 100:1662-63; DMB 423. 
141. This was the so-called northern, Yongle edition (not the southern one sponsored by 

‘the Ming founder in Nanking). See S. Hsu 76, 181. Kenneth Ch’en did not date the comple- 

tion of the Yongle edition; I think it was 1445. All the acts of distribution come (or could have 

come) after 1445, and at least seven were distributed in that year. This edition was presumably 

the “new compilation” with an imperial preface dated 1440 mentioned by the DMB 203. The 
Daoist Canon, started about the same time, was completed in 1445. 

142. This printing project and Madame Li’s role in it deserve closer investigation. This edi- 

tion was the first to be printed in book rather than pleated-sutra format. See Prip-Moller 60; 

DMB 141. The Wanli emperor described a 1590 gift of a supplement (41 cases, possibly sutras 

favored by his mother) plus the original (637 cases); see Shen Bang 18:194 and B/TB 58:13 for 

a similar gift the following year. It was presumably something comparable that was being given 
out (or promised?) in the 1580s and 1590s, and that was a source of fame and disgrace to the 
monk Deqing: see S. Hsu 76-82 and P. Y. Wu’s essay in DMB 1273. The contents of one sur- 
viving set of this edition now in the National Central Library in Taiwan indicate that individual 
volumes were being printed one by one, and it is unlikely that there was a “complete set” avail- 
able for donation at any time during the Ming, even though the language of imperial gifts 
implies this. Volumes seem to have been printed from the 1580s into the Qing period. Guoli 
Zhongyang Tushuguan shanben shumu 3:'707-824. For some Peking sets: BJTB58:197; Shen Bang 
18:194; JWK 130:2095. 

143. Guangyi zhi 53-67, 110-11, 119-26, 179-89. This 677-case edition may in fact have 
been the completion of the project begun under Wanli. 
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cessor soon gave out at least three sets to capital temples.!44 A Manchu ver- 
sion was completed in 1773.!*° 

Yongle also sponsored the first printed edition of the Tibetan Buddhist 
Canon, the Kanjur, in 1410, and the Qing court sponsored publication of Ti- 

betan, Mongolian, and Manchu editions of the canon and its commentaries 

(the Tanjur) in the eighteenth century.!*° These sets permitted lamaseries in 

Peking to serve as centers for the education of clerics from across Inner Asia, 
Just as sutras in classical Chinese formed a common devotional core for Ko- 
rean, Japanese, and Chinese followers of Shakyamuni Buddha. 

Peking residents also benefitted from comparable imperial investments 
in the Daoist Canon (Daozang). Woodblocks for the 1118 Song edition were 

brought to Peking by the Jin rulers and stored at the Daoist monastery that . 
would become the Baiyunguan; a Jin edition was published there in 1191. 
Yongle initiated a new version of this canon in 1406 (even before he had 
turned to the Tripitaka), and it was finally printed in 1445 under the su- 
pervision of the Zhengyi school. A copy was kept in the Baiyunguan, for which 
a new library was specially built, and from which a new edition was printed 

in 1598 (by Empress Dowager Li). A shorter supplement was published in 
rbo7827 

By my calculations, there were (at least) thirty-nine temples standing in 
the city in 1610 that had sets of the Buddhist (thirty-six) or Daoist (three) 

canons. And these were large sets: the Tripitaka consisted of 6,000 individ- 
ual juan in some 600 boxes and was still growing, while the late Ming Daozang 
was almost as long.'*® Possession of one of these canons was no trivial privi- 
lege. Educated clerics sought out monasteries owning these texts, as did 
literati with philological, historical, or religious interests.!*° Thus, although 

144. To Qingfansi in 1737 (JWK 99:1649-50); to Tanzhesi in 1739 (Tanzhe zhi 13-15, 

193-96); to Baitasi in 1753 (Dai Yi 22). 

145. X. Wang 147, 151, 154. 

146. Sperling 145. See also Chapter 10, esp. n.139. 

147. T. Liu 105, 111-16; T. Yao 122-24; Dean 1993:220. Chen Guofu 174 noted that the 

printing continued for another ten years. His and other evidence indicate that the edicts an- 

nouncing the gift of a canon usually preceded the actual gift. For the Baiyunguan: B/TB 

51:159-60; Yan Chongnian 7; Dean 1993:220. This copy survived into the twentieth century 

and became the basis for modern reprinted editions. Other copies were given to two Zhenwu 
temples in Peking in 1447 and 1452: B/TB 51:148—49, 51:178. Considering the ripple effect 

on intellectual life in the eighteenth century generated by the Imperial Manuscript project (the 

boost it gave to the school of evidential research and the chilling censorship of texts deemed 
unworthy by the throne or its editors), we might wonder about similar consequences—now in- 

visible for lack of study—for those involved with the Buddhist and Daoist Canon compilations. 

148. Sung-p’eng Hsu said (76) that for the empire as a whole, only fifteen sets of the Trip- 

itaka were being given away by the throne in the 1590s. Also Liu Ruoyu 18:6-7. 

149. Miaofeng (Fudeng) did so in 1572: DMB 463. So did Bianrong in the same period: 

BJTB 58:84. See ECCP 676; also T. Liu 117, who reminded us that the scholar Liu Shipei came 
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central China had a high concentration of fine monasteries, imperial largess 
helped transform Peking into an important religious center. 

The Confucian Classics were shorter and more widely available, but the 

definitive editions of the more voluminous commentaries, which reflected 

the changing place of different classics in the examination curriculum, were 
printed in Peking. The “Great Collections of the Five Classics and the Four 

Books” and “Works on Nature and Principles” published in 1415 by the Yong- 

le emperor fixed the place of the Song dynasty Cheng-Zhu interpretive tra- 
dition (“Neo-Confucianism”) at the heart of the Ming (and Qing) exami- 

nation system. Handsome Imperial Household editions of the Classics and 
the Histories were regularly printed.!° In the 1790s, imitating Han and Tang 
dynasty practice, the Qianlong emperor had a standardized, authenticated, 

canonical version of the Thirteen Classics carved onto stone tablets. These 
nearly two hundred stones were placed in the Directorate of Education ad- 
jacent to the Temple to Confucius.!°! The results of two other great Ming 
and Qing projects to systematize and rerecord knowledge were also kept in 
the capital: the great Yongle Encyclopedia (1407) and Qianlong’s Imperial 
Manuscript Library in Four Treasuries (1782).!5? 

Peking had, in fact, been a center for book production since at least the 

eleventh century. In addition to administrative and other compendia, the 
Ming court published scriptures at the eunuch-managed Directorate of Cer- 

emonial Affairs and Sutra-Printing Workshops (Jingchang) in the Imperial 
City.'°° Temples were not only the recipients of imperial books, they were 
also active as private publishers.!°4 

to the Baiyunguan in 1910 specifically to use the Daoist Canon for his research on the Con- 
fucian Classics. 

150. Elman 2000:114-16. 

151. J. Liu 199-200; ECCP 199. Liu said that (in 1982) there were 189 stones containing 
some 630,000 characters (about the length of the “Lotus Sutra”). 

152. The Encyclopedia was completed in Nanking and comprised more than 22,000 juan. 
The original was moved to the palace in Peking; in the 1560s two other copies were made 
(one was sent to the southern capital, and two remained within the Forbidden City). Under 
the Qing, one copy was given to the Hanlin Secretariat, and portions were copied into the Im- 
perial Manuscript Library. The palace copy was destroyed in a fire in 1797, and no set sur- 
vived intact into modern times. Giles; DMB 263; ECCP 198-99. One set of the Manuscript Li- 
brary was kept in the palace, one in the Yuanmingyuan; the five other copies were elsewhere. 
ECCP 121-22; C. Liu. 

153- Liao, Jin, and Yuan editions of the Buddhist Canon had been printed at the Hong- 
fasi, on the west side of what would be the Ming Southern City. Xijin 68; Ch’en 1964:375. Ming 
workshops were the Hanjingchang (for Buddhist texts), Daojingchang (for Daoist ones), and 
Fanjingchang (for Tibetan Buddhist scriptures). Liu Ruoyu 16:36-40; Zhou Shaoliang 1987; 
Zhang Lian 181-83. 

154. I know of four such temples in the Northern City and three in the suburbs, but there 
were undoubtedly more. Northern City: Longfusi, Ci’ensi, Yanfusi, and Guanyinsi. Suburbs: 
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The libraries of ordinary temples were, however, more modest than those 

of great monasteries: a Fire-god temple, its possessions inventoried in 1935, 

had only three scriptures, a Guanyin jing, a Dizang jing, and a seventy-juan 
“Lotus Sutra.”!> 

In addition, temples accumulated texts in the form of stone inscriptions. 

The texts on Liao Buddhist dharani pillars represented Sanskrit sounds in 

long strings of strange repeated phrases. Visually the characters made a rich 
textured pattern on the stone, parallel to the dense silent sounds of the pro- 
tective chant; indeed, the power of the spells lay not in human understand- 

ing of the words but in their power over demons and disaster.!°° 
Other temples (I know of thirty) exhibited Buddhist scriptures inscribed 

on stone slabs or pillars or cast on bells. Because of their brevity, the “Heart 

Sutra” (Banruo boluo miduo Xin jing) and the “Diamond Sutra” (Jingang jing) 
were preferred texts for such a format and were made as public displays of 
piety by emperors, monks, and scholars.!57 In the Longquansi in the Outer 

City, for example, one could see the “Diamond Sutra” written out by the great 

Ming calligrapher Dong Qichang (1626) and the “Heart Sutra” by the Qing 
scholar Weng Fanggang (1830).!°° A gigantic bell of 1406 had sixteen dif- 
ferent scriptures cast on its outer and inner surfaces; it was said that the Yong- 

le emperor commissioned it as a kind of prayer for the souls of those who 

died during the military campaigns when he had seized the throne.!°? 
Not all texts kept in temples were so publicly displayed, nor were they all 

religious in nature.!® Much versifying went on within temple complexes, and 
the Qianlong emperor was not alone in his eagerness to leave traces of his 

poetic talents. At the Pavilion of Merriment, built on the site of a Guanyin 

Wanshousi, Yanfasi, and Baomingsi. The printing was sometimes sponsored by clerics, some- 

times by private patrons (including eunuchs and imperial relatives). Du Xinfu 1:8, 2:54, 3:39, 

5:36; FXZ 4:38; Sawada 1975:107. 
155. Peking City Archives J2:8:104. 

156. For example, “itime itime itime atime itime nime nime nime nime nime ruhe ruhe 
ruhe ruhe tahe tahe tahe tuhe thule.” Hurvitz 322; the spell is from the “Lotus Sutra.” Also 

Siren 1942:53-54. At least twenty temples in Peking had such pillars. 

157. I know of eighteen Xin jing texts, and seven Jingang jing. 

158. Zhang Jiangcai & Xu Daoling 96-—g7. The Dong Qichang text was probably taken from 
the version he made in the course of fifteen days that year for his wife’s birthday as a source of 

merit for her parents: Riely 2:428, 453-54. The Weng Fanggang stele was set up after his death 

in 1818. 
159. The bell (more than six meters high and wide) is now in the Dazhongsi. Some two 

hundred thousand characters cover its surface: J. Liu 142-45. 

160. For several carvings of the Wenchang dijun yinzhi wen (“Wenchang’s Secret Good 

Deeds”) from the eighteenth century, see Zhang Jiangcai & Xu Daoling 8-9, 92; BJTB77:135; 

and the undated (but 1799?) stele of this title in the Wutasi. Many Daoists texts were not freely 

disseminated, being appreciated instead as sources of power and income for practitioners— 

valuable private rather than public property. See also Dean 1993:213. 
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temple in the Outer City, nineteenth-century visitors wrote their poems on 
the walls for an audience of like-minded men; in 1885 the chief cleric of the 
complex gathered together a hundred of the poems and had them formally 

carved on stones. !®! 

Temples were the repositories of objects as well as texts. There were no mu- 
seums in the empire, and collected objects might not be systematically ar- 
rayed for consultation or viewing, but they were accessible, and traditions of 

connoisseurship made some of them suitable for the selective scrutiny and 
appreciation of outsiders. 

Most of the objects in temples were ritual utensils donated as public 
records of donor piety and tangible signs of religious vitality: incense burn- 
ers, bronze and iron bells, and metal chime-bowls (ging), whose ping ping 
sound when struck with a mallet accompanied clerical chanting.!®* God im- 
ages and temple murals were more likely to engage the attention of visitors, 
but they were rarely deemed of artistic merit by the literati visitors who dom- 
inate the historical record. Most murals were not by famous artists, and it 
was unusual that when Wang Shizhen and his fellow poet Song Lao gath- 
ered in one of the halls of the Sheng’ansi for a goodbye party for a friend, 
they wrote appreciatively of the mural in that hall by the early Ming court 
painter Shang Xi.'®’ The much prized statues made by the Yuan sculptor Liu 
Yuan, already mostly lost by Ming times, were similar exceptions.!™ Like the 
strange paintings and murals in the Catholic churches, images might be no- 
ticed for their peculiar shapes or valuable material.!© 

Other art objects were not thought out of place in temples. Scroll paint- 
ings were sometimes given by famous visitors and other times purchased by 

161. Ba qiwenjing 13:14—-15; Beijing liixing zhinan 88-89. For two of many examples of Qian- 
long’s poems: B/TB 74:50, 75:90. 

162. I know of 135 mostly iron chime-bowls given as gifts; those that were dated fell into 
two clusters, between 1500 and 1700, and after 1800 (I have no idea why). Small in size, they 
seem to have been gifts that individuals or families could afford and were often inscribed with 
a short sentence naming the donor and date (see Xu Daoling 2:97). For weights and material: 
Beying simiao lishi ziliao 26-425, passim. 

163. I know of only thirteen temples with murals in the Peking area, but there were cer- 
tainly more. The best, best-known, and best-preserved are in the Fahaisi and are well docu- 
mented: Fahaisi bihua. For visual records of others: Yamamoto Sanshichiro 1 909:#54 (Biyunsi); 
Wang Zhimin & Shan Shuhua 104-21 (Dahuisi, surviving); Zhongguo fojiao zhi lit 43 (Guang jisi, 
surviving); Zhongguo fojiao yishu, plate 127 (Huangsi, surviving?). For Shang Xi: Wang Shizhen 
1691:14:345; Cahill 1978:25. For a close analysis of other murals in Shanxi: Katz 2000. 

164. They had been in the Dongyuemiao: Tan Qian 1656:58, 99; Wang Shizhen 1691:14: 
345, 1704:1:6; Zha Sili 2:11; JWK 88:1484-91. 

165. Tan Qian 1656:45-46; Wanping xian zhi 1:38-39; JWK 49:772; Yao Yuanzhi 3:6. 
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clerics.'°° A Korean who came to the Dipper-mother temple saw scrolls hang- 
ing from the walls, and rooms with “many old books and paintings”; he ea- 
gerly tried to locate the works of famous masters.!°” The early nineteenth- 
century Songyun’an monk Xinquan was known for his knowledge of painting, 
and dealers used to come to the temple to consult with him.!® I have read 
of scrolls and stelae owned by temples that showed arhats, dragons, tigers, 

bamboo, pines, plum blossoms, cranes, orchids, and rocks, some allegedly 
drawn by famous men—Yu Zhiding, Wen Zhengming, Zheng Xie, Zhao 

Mengfu, and Dong Qichang. Cognoscenti also came to temples to admire 
inscriptions by famous calligraphers, although in Qing times workmanlike 
imperial penmanship was the more ubiquitous.!°? 

Temple trees and flowers were appreciated by Peking’s residents, espe- 
cially those without access to private gardens. Relatively protected against 
the intensified deforestation of the plains and mountains, some temple trees 

became famous. A 1635 book on the sights of Peking discussed seven un- 
usual trees, including the elms at the Altar to Heaven that produced fruit in 

the autumn rather than the spring and a dwarf pine at the Baoguosi whose 
extensive branches grew sideways.!” The twisting purple wisteria in the court- 

yard of the Ministry of Personnel, supposedly planted in the late fifteenth 

century by the scholar Wu Kuan, extended thousands of feet by the late Ming 
and filled the rooms of the ministry with its scent.!7! Qianlong wrote poems 
to two huge antique suburban ginkgo trees and gave titles to others.!” (A 
shapely white-barked pine at Jietaisi is shown in Figure 8.2.) 

In the spring and summer months, many visitors came to temples in their 

leisure time to see the flowering plants. As in the palace and elite homes, 
the inside of temple complexes allowed ample room to grow bushes, tend 
potted plants, and lay out flower beds. In the countryside or mountains, there 

166. For paintings in the Mingyinsi: D/3:103—4. In the Fayuansi: Luo Sangpeng 1:21:78-81, 

1:22:102-110. In the Yonghegong: Lessing & Montell. For others: Zhenjun 7:25. 

167. Kim Ch’ang’op 170-73. 

168. Lin Keguang 248. 
169. For surviving calligraphy by Dong Qichang: B/TB 58:15, 58:99, 59:158—60. Other ex- 

amples of his work held in temples were mentioned in Li Zongwan 6; JWK 49:774-78, 

91:1542-47; Zhang Jiangcai & Xu Daoling 96-97. Kangxi, Yongzheng, and especially Qian- 

long often gave horizontal plaques or sets of vertical couplets, supposedly in their own hands, 

to temples whose construction or restoration they supported. 

170. DJ3:125. Some temples were named after trees: Pine Tree Guanyin’an, Dragon Claw 

Tree temple, and so on. 

171. DJ 2:51-52. 
172. One toa tree in the Dajuesi: /WK 106:1764-67. One to a ginkgo in the Xifengsi: B/TB 

75:42. See also Deng Zhicheng 1:21 for the Jin dynasty pine in the Dagaoxuandian in the Im- 

perial City. 
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was sometimes space nearby for economically productive orchards, a fine 

sight for visitors. Peking temples were famous for their lilacs, lotuses, chrysan- 
themums, and wisteria, their herbaceous and tree peonies, and their flow- 

ering catalpa, crab apples, cherry, apricot, plum, peach, and pear trees. Some 

plants were applauded for their color (“emerald bamboo,” “crab apples red 
like cock’s blood”), some for smell (“fragrant in summer”), some for rarity 

(green peonies), and some for volume (like embroidery, like tapestry, like 

a cloud of brocade). The modest Mohe’an in the western suburbs became 

popular for its “high balconies that await poetry chanting and shady rooms 

for private reading; when willow flowers, elm seeds, and pine nuts float and 

fall, they fill the courtyards.” A half century later, the temple was better known 

for the fragrant apricot orchards just beyond its walls.” 
Temples and monasteries were also repositories for bits of history: a piece 

of a meteor, an iron boat anchor, a rock with a curious pattern, a stone for 

pulverizing herbal medicines, a Portuguese table, an old zither, a large jade 
bowl, fragments of inscribed or decorated stones from old buildings, and so 

forth. Some were excavated at the site; others were brought in from else- 

where. Not always deemed worthy of note by elites, these objects constituted 
interesting curiosities for the ordinary visitor. 

Although temples could unsystematically house collectibles of the sort 

that would later turn up in European museums of art or natural history, 

they did not usually keep living animals, wild or domesticated. In Peking, 
the imperial menageries were early zoos. Ming emperors had a Tiger En- 
closure and Leopard House inside the Imperial City and also kept rhinoc- 
eros, elephants, seals, lynx, peacocks, parrots, and cranes. It was apparently 

possible to visit these places, to look down and throw food to the beasts, 

and— of course —be properly scared by them. Kangxi built a Tiger Pen near 
his summer villa, and it was kept up by his descendants at least through the 
early nineteenth century.! The imperial Elephant Stables in the Inner City, 

more convenient and less frightening, attracted many visitors. After all, ele- 
phants didn’t eat people, and the sight of the huge beasts being led into 
the moat in the summer to be bathed, and the fearful hope that they might 
burst into a rutting frenzy, was much remarked upon by visitors and locals 
alike.!” 

In general, the books, antiques, art, and animals in religious establish- 

ments paled beside those in the more exclusive homes of emperors and 

173. DJ5:210-13; JWK 97:1614-16. 

174. Yan Chongnian 142-43; Shen Defu 606; Malone 107-8. 
175. Builtin the Ming, the stables continued to house elephants (gifts from Southeast Asian 

tributaries, used to add oomph to imperial processions) into the nineteenth century. Jiang Yikui 
2:22; Tan Qian 1656:45—46; Ides 3:574; JWK 49:784-85; Caozhu yi chuan 16-18; Arlington & 
Lewisohn 164-70. 
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wealthy elites. Moreover, although the relatively long life of temples helped 
preserve objects over many generations, it was easy for valuables to be bro- 
ken or stolen, stelae defaced, books damaged, images misidentified, and his- 

tory embroidered. Even in a monastic community, there were no institu- 
tionalized mechanisms for preserving the past accurately and carefully. One 
purpose of the guidebook literature was, as we shall see, to verify and record 
such information. 

Some temples—mostly those outside the city—were like modern parks and 
attracted both leisured strollers and pious pilgrims because of the natural 
beauty of their sites, the combination of trees, water, mountains, and vistas. 

Temples built beside the lakes within the walled city had the appeal of an 
open stretch of water, seasonal flowers and birds, and moderate tempera- 

tures in summer and winter. From the gate of the Jingyesi located on the 
more northwesterly of the city lakes (shown in Figure 3.3), one could look 
along the waterfront and see the villas of wealthy elites and the wooded 
grounds of other temples.!” Teahouses, wineshops, and princely residences 

surrounded the willow-lined Shisha Lake during the Qing period.'”” Some 
temples had to make do with balustraded ponds for goldfish or with nearby 
streams for quiet fishing.!” 

A natural spring could make a temple attractive, especially if the water 
was cold and sweet, the supply strong all year long, and the gurgling sound 
pleasant to the ear. It was common for such water to be directed into a small 
stream to feed a pool and wind through the grounds. Biyunsi had a cold sul- 
fur spring from which visitors drank, but only one temple in the area had 
hot springs.'’? Temple names bespoke other attributes: Efficacious Spring, 
Clear Spring, Double Spring; Warm, Perpetual, or Scenic Spring. 

In the Western Hills, monasteries often had caves on or near their prop- 

erty: some big, some low and shallow, some dripping with water, and some 
shining with crystalline rocks.'*° An ascetic monk spent forty years in the Cave 
of the Precious Pearl (Baozhudong).'*! Other caves were used to store monks’ 
ashes, coffins, or even mummified bodies; still others had images of the 

Dragon-king, Li Dongbin, or Guanyin (by association with the watery grot- 

176. DJ1:19-28; Linging 1849: 3:52-53- 

177. Wu Changyuan 8:15 0; Beijing liixing zhinan 132-33. Literally “Ocean of Sundry Tem- 

ples”: the correct pronunciation was “Shichahai” but local people pronounced it “Shishahai.” 

178. Or with reservoirs where fish and other aquatic creatures (deliberately purchased for 

the occasion) could live unmolested. 

179. Biyun: Dudgeon 1871:81; Cook 1913:43. Others: Peking and the Surrounding Country 6. 

180. I know of eighteen temples with caves. 
181. Beijing liixing zhinan 175-76. 
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Figure 3.3. “Long-Life Lotuses at Jingye” 
The Jingye (Pure Karma) Lake was the northernmost of the linked lakes that beautified 
the Inner City. The Manchu Bannerman Linqing did this woodblock print illustration to 
commemorate the invitation from five friends (all Bannermen) to feast him on his return 

to the capital in the sixth month of 1843. They viewed flowering lotuses across the water and 
breathed in their fragrant aroma. A Huatuo temple is shown in the lower right. Across the 
lake is the Jingye temple where Linging and his friends can be seen looking out. That temple 
had been founded by Yongle’s adviser Yao Guangxiao in the early decades of the fifteenth 
century and visited several times by Qianlong. 

souURCE: Linging 1849:3:52-53. Also see JWK 53:854; BJTB 71:187, 75:58. 

toes of Putuoshan). Visitors climbed up to peer in cautiously or creep slowly 
inside. 

Grand vistas were hard to find in flat, one-story Peking, hence the popu- 
larity of the places in the Western Hills that afforded small scenes of moun- 
tain greenery or wider vistas of the plain: spread out before you were the 
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suburban lakes “like a piece of silk,” rivers “like a jade girdle,” the waterways 

and plain “laid out like a piece of embroidery,” the gates and towers of Peking 
“shining brightly,” the golden roofs of the palace glinting in the sun. On a 

clear day, you could sometimes see as far as the pagoda in Tongzhou, twenty- 

some kilometers to the east.!°? 
In the city, some temples built “artificial mountains” (jiashan) and grot- 

toes (the two went together) that mimicked natural formations.!** Others 

had multistoried halls (ge, or low) with views of the sunset on the lakes or the 

elegant Bell and Drum Towers. Peking had only one pagoda that could be 
ascended: the seven-story Fazangsi in the Outer City. From it one could see 
the walls, roofs, and gates of the Altar to Heaven and of the Inner City, the 

yellow tiles of the palace, and the distant hills.!84 The imperial family could 
climb the Hill of Imperial Long Life (Wansuishan) just behind the Forbid- 
den City.!®° In the western suburbs in the 1770s, Qianlong recreated the Jin 
dynasty “fishing terrace” (Diaoyutai) by dredging a lake and building a raised 
platform for moon viewing.'®*° In the Qing, foreigners even dared to walk 
along the city walls.!®” ; 

On the ninth day of the ninth month, elites sought out high places (deng 
gao) to drink and write poems. In the 1650s and 1660s, Wang Chong jian 
went out with friends virtually every year on this day. He visited a temple at 
Xiangshan in the Western Hills, ascended the belvedere at Mohe’an in the 

near west suburbs and the one at Baoguosi in the Outer City, discovered a 
high mound south of the city, climbed up to Baozhudong in the Western 
Hills, and walked on the city wall.'°8 

In the Ming and Qing periods, some scenic (sheng) sites in and around Peking 

became renowned (also sheng). In temples, the scenic and the sacred easily 

merged: “Thus, nota few of the beautiful mountains [ja shan] or scenic rivers 

[sheng shui], luxuriant forests [rong lin] or blessed spots [ fu di] were used for 

182. JWK 100:1666-67. 
183. For example, at the suburban Wanshousi. 

184. Hong Taeyong 277-78; Yi Kap 604; JWK 56:908. The temple was deserted by the early 

nineteenth century and had disappeared by 1905; the pagoda collapsed in 1971: Jin Shoushen 

115-19; FXZ7:27-28. Most pagodas in the north were solidly built to withstand the wind. 

185. The Qing called it “Jingshan” (Prospect Hill), and nineteenth-century Westerners 

dubbed it “Coal Hill.” Liu Ruoyu 20:7; /WK 35:549-55; Poussielgue 1864:237:36. 

186. JWK 95:1592-94- 

187. In the early Qing, Korean visitors were in the habit of ascending the Outer City walls; 

by the mid-nineteenth century, Westerners had learned the pleasures of walking along the wall 

of the Inner City. Hong Taeyong 324; Thomson 1874:4:#11. References to Chinese ascending 

the city wall are much fewer: Wang Chong jian, in 1665. 

188. Wang Chong jian; also Jiang Yikui 2:23-24. 
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refuges [i.e., temples].”!°? Temples not especially famous for their gods or 

monks thus became well known for their other attractions, noted on maps, 

sought out by tourists, thought of with pride by locals, and remembered with 

pleasure by visitors. 

There were, of course, flowers, trees, waterways, and vistas in the exten- 

sive homes of the urban and imperial elites. And there were places besides 

temples where those without lofty connections could stroll—by the north- 
ern lakes and along the banks of the moat or the canals northwest and east 
of the city. Private homes, wineshops, and teahouses were also where the 

politically active met, gossiped, complained, and schemed. Temple festi- 

vals were likewise the most accessible but not the only public celebrations 

in Peking. Although the frequent movements of the imperial entourage in 
and out of the city were not supposed to be observed, the regular weddings 
and funerals of the rich could involve much interesting display on the 

streets 20 
In part because of their public quality, temples were suspect in the eyes 

of the government. The behavior of the Ming and Qing states—through their 
bureaucrats and their emperors—reflected a series of linked concerns that 
persisted undiminished into the modern era.'*! A belief that the ordinary 
person was foolish, easily duped by hope of “obtaining blessings and avoid- 
ing disaster.” A preference for keeping women out of the public eye, except 
under the supervision of their husbands, and away from public gatherings 
where they might “mix” with men or unsuitable women. A certainty that re- 
ligious activity was wasteful because it took people’s energy and time away 
from productive work. A distrust of temples because they attracted the poor, 
could be venues for improper activities by the clerics, and were a tempo- 
rary residence for people without jobs or fixed residence (that is to say, po- 

tential troublemakers). A deep concern that any large gathering of people 
was dangerous. A worry that crowds would encourage robberies, fairs might 
attract gamblers, and pilgrimages could lead to “stirring up trouble.” A sus- 
picion of any organization not under state supervision. A great fear of “het- 
erodox” talk, whether it was expressed as rumors or printed in books. This 

189. BJTB 53:144. 

190. Soldiers cleared the roads and hung curtains to block the view from cross-streets. Scrolls 
painted to illustrate the Kangxi emperor’s departure from Peking for tours of the south showed 
empty streets and shop-fronts with closed shutters. To catch a view, one had to risk punishment 
by peeking out. Navarrete 2:221; Gaubil 1970:188—89; Freeman-Mitford 173-74; Carl 1906:15,4; 
Little 1899:493-505. For Kangxi, see De Verboden Stad 39; Malone 175; Hearn 1990:82, 169. 
Rehearsals were eagerly inspected by the public: Kim Kyéngs6n 1069. 

191. These deeply felt concerns were expressed in many ways and so often as to become 
clichés—despite the seriousness behind them. I have not attempted to cite specific sources. 
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constellation of concerns, most consistently found among those in goy- 

ernment but a part of the culture to which anyone might subscribe, coex- 

isted with the valued, important, and legitimate place of temples in the life 
of Peking. 

Part One has shown how religious institutions worked in Ming and Qing 
Peking, the different mechanisms that linked patrons to temples and tem- 
ples to patrons, and the roles that temples played in the city and the lives of 
its residents. We turn now to Peking’s actual history, beginning with the 

reestablishment of the capital in the early fifteenth century. 
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PART TWO 

Ming Peking 





CHAPTER 4 

A New Capital 

THE PAST PRESERVED 

In 1403, Peking began to be physically transformed into the capital city that 

it would remain for the next five centuries, and that year has therefore been 

chosen as the starting point for this book. Although this demarcation exag- 
gerates the discontinuity between fifteenth-century Peking and the city of 
preceding eras, a series of ruptures had loosened the connections with the 

past. In 1215, Mongol armies seized, destroyed, and abandoned the Jin cap- 
ital at Peking, and only after an interval of fifty years did they build a new 

capital on an immediately adjacent site. This city served the Yuan dynasty 
for one century before being captured by Ming armies in 1368. It was then 
downgraded to a provincial town and allocated to Zhu Di, the fourth son of 

the dynastic founder; he resided here as the Prince of Yan for the next thirty 

years.! The new capital of the Ming was a thousand kilometers away on the 
north bank of the Yangtze River. 

After Zhu Di seized the throne in 1403, he began to enlarge and rebuild 
Peking; by the time he performed the sacrifices to Heaven there as the Yong- 
le emperor at the beginning of 1421, Mongol rule was several generations 
past.? But Mongol armies continued to challenge Ming authority long after 
1368, and reminders of that era were still fresh. Moreover, Peking’s status 
before the Mongols was itself also problematic (considered from the point 
of view of history-conscious elites): the Khitan and Jurchen rulers of the “bar- 

barian” Liao and Jin empires (916-1234) had challenged and eventually di- 

vided the territory of the once glorious Song dynasty. 

1. Wakeland 32. 

2. Dreyer 186. 

109 
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The residents of central China could not have welcomed Zhu Di’s relo- 

cation of the capital to the distant city once occupied by foreign rulers. In 

the fourteenth century, the Southern Capital at the Yangtze River city of Jin- 

ling was a place with warm associations for the educated elites who had been 
the cultural and political tastemakers since the medieval period. Yongle’s in- 
security about his acceptance by such people contributed to the decision to 
move the capital far away from Nanking and made him more defensive about 
the choice. He needed a new capital with indisputably imperial qualities. 

As emperor, Yongle concentrated first on those features that would make 

the city the equal not only of the one founded by his father, but also of the 
great capitals of past dynasties—Kaifeng, Luoyang, and Chang’an. A reper- 
tory of urban layouts characteristic of an imperial capital had evolved over 
the centuries, and key ingredients were already present in the Yuan city.* By 
following these ancient patterns and idealized regularities, Yongle could os- 
tentatiously manifest his claim to be the heir to this tradition. By emphasiz- 
ing monumentality and lavishly commandeering marble and timber and 
skilled artisans from distant places, he aimed at impressive, high quality, and 

unmistakably imperial constructions. 
Ming Peking was, therefore, built on the Yuan blueprint, walled and 

square, carefully oriented to the points of the compass, flanked by symmet- 
rical gates, and organized around wide avenues that formed a regular north- 
south and east-west grid anchored by the emperor’s residence at the center. 
The imperial symbolism of Yuan Peking was preserved but, like the remnants 
of older towns on the site, swallowed up in its Ming successor. With its for- 

mal designation as Jingshi in 1420, Peking’s specificity as the “Northern Cap- 
ital” became subordinated to its new identity as “[Our] Capital City.” Nanking 
remained a secondary “southern” capital, and despite some hesitation after 
Yongle’s death, by 1441 Peking status as the only Jingshi was secure.* 

The construction of a cosmologically imperial layout was the first of many 
measures taken by the throne in the early decades of the fifteenth century 
to emphasize that this city transcended its particular locality and belonged 
to the empire as a whole. The physical endurance of these imperial struc- 
tures, combined with the repeated articulation of this imperial view of the 

capital, made this aspect of the new city very well known. Yongle would have 
been proud (and perhaps amazed) to know that for many people today 
Peking has come to symbolize the worthy and inevitable culmination of 
China’s long imperial history, the quintessential Jingshi. 

But even Yongle himself—who had lived most of his life here —could not 
ignore Peking’s rooted particularity. During the decades after 1403 when 

3. A. Wright; Steinhardt 1990; Meyer. 
4. Peking temporarily lost the designation of Jingshi between 1424 and 1441; I have tele- 

scoped the changes of these decades: Farmer 123, 175. 
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the massive imperial walls and grand palaces were being built and rebuilt, 
he was also concerned with finding ways to connect the city to its own more 
parochial history. This tension between what we can think of as the national 
city and the local city became a persistent theme in Peking’s history. The dy- 
namics and difficulties of this process were well articulated in Yongle’s or- 
chestrated re-creation of eight scenic local vistas.° 

In 1414, a group of court artists from the Southern Capital who had ac- 
companied Yongle on an inspection trip north completed a handscroll of 
scenes and poems that described a set of eight vistas in and around Peking. 
In choosing this topic, they were working within a long-established genre in 

painting and poetry, a way of writing about a geographic area by concen- 
trating on a fixed number of previously designated scenic “vistas” or “views” 
(jing). These constructs were one way in which Chinese places were tamed 
for elite consumption, and Peking was clearly in need of such civilizing. 

The court artists entitled their scroll “Eight Vistas of Yanshan.” Although 
they were apparently inspired by sets of poems with this title written in the 
1190s under the Jin, they used a name for Peking that had been current dur- 

ing a brief period of Song rule in the 1120s.’ Yongle’s artists thus reached 
back over the Mongol Yuan to resurrect topoi that might be thought more 
suitable for a Han Chinese dynasty. 

These artists were not only rejecting controversial parts of the city’s past 
but also making a claim that Peking was a place worthy of respect. Their scroll, 
in Julia White’s words, “subtly presented Peking as a safe harbor geomanti- 
cally, geographically, and strategically,” and because it “placed Peking in a 

class with other culturally significant areas . . . [it] validate[d] the significance 

of Peking as a cultural center. ”8 The scroll was an attempt, it seems, to show 

that the northern city might be an acceptable place for cultivated elites to 

live. 
Working within the conventional preferences of the genre, the court artists 

presented eight vistas in and around the city:° 

“Layered Shades of Green at Juyong Pass” 

“Cascading Rainbow at Jade Spring Hill” 

5. For this discussion, I have relied on Liscomb, J. White, and Shi Shuqing. 

6. Murck 1984; Shi Shuqing 78; Brook 1988:59-6o0. 
7. Liscomb 130. In 1123-1124, Peking had been briefly reclaimed and held by the Song, 

and during this time it had been called Yanshan (Mountains of Yan) prefecture. Chen Zong- 

fan 1:2. The Jin poems are no longer extant. The handscroll is now in the Shanghai Museum 

(SHTM 1:Jing-2-108). It is usually described as the work of Wang Fu, but I would prefer to em- 

phasize the collective nature of both painting and poetry projects. 

8. J. White 61. 
g. Liscomb’s translations, somewhat modified. Cheng-hua Wang translated “Qionghuadao” 

as “Island of Beautiful Stones.” 
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“Crystal Clear Waves on Taiye Pond” 
“Spring Clouds on Jasper Flower Island” 
“Misty Trees at the Gate of Ji” 
“Clearing Snow in the Western Hills” 
“Dawn Moonlight at Reed Gully Bridge” 
“Sunset at the Golden Terrace” 

The ambiance that these vistas suggested was poetic, secular, somewhat im- 

perial, and not at all urban. Only two (the pond and the island) were actu- 
ally within the Ming city walls (they were recreational sites inside the Impe- 

rial City, the former associated with a Han dynasty capital). The suburban 
Golden Terrace and Gate of Ji had already disappeared before the fifteenth 
century but were imagined as rural. Juyong Pass, Jade Spring Hill, the West- 
ern Hills, and Reed Gully (Lugou) Bridge were enduring local sights of the 
wider Peking environs, all some distance from the city. The “Eight Vistas of 
Yanshan” scroll—and the poems similarly produced—thus emphasized for 
the new capital area the conventionally scenic and historically venerable. 
Peking’s imperial symbols were enhanced by markers of literati taste, or so 
the artists (and the emperor) wished. 

However contrived or forced at the outset, the idea and the names of these 

vistas took on new life. Down through later centuries, without imperial en- 

couragement, visiting and resident literati continued to invoke them with 

apparent sincerity in both poetry and pictures. Initially artificial, these icons 
drew Peking into a broadly shared elite culture and became part of the city’s 
identity. 

With the passage of the decades, the imperial palaces and altars were 
finished, houses replaced the tents where Mongols had lived, and the raw 
pretentious newness of the capital was softened. As Peking’s earlier history 
receded, it acquired value and became something more to be prized than 

shaken off; indeed, difficulties in recovering the past may have made it more 

precious. In a society without general literacy, historical knowledge was pre- 
carious. Even for the educated, whose training encouraged the study of the 

past (albeit a certifiably orthodox version of it), information about Peking’s 

history was easily lost, distorted, or suppressed. At the beginning of the Ming, 
literary resources for the history of the city were already rare, and thereafter 
formal knowledge accumulated in an unsystematic fashion.! Visual records, 

10. Knowledge of Peking’s history became more systematic in the late Ming; twentieth- 
century archaeological and other discoveries have greatly expanded and solidified our knowl- 
edge of the pre-Ming city. 
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which later practice suggests may not have been numerous to begin with, 
scarcely survived at all.!! 

Of course, oral tradition carried much, now mostly lost to us. The past 

survived tenaciously in place names, customs, festivals, oral traditions, songs, 
and stories, but such knowledge was malleable and became more fragile with 
time. Surviving stories revolve most often around the Ming refounding of 
the city, evidence that it continued to be seen as a decisive moment in 
Peking’s history.!* 

For all residents, literate or not, the city itself was the most ready and re- 

liable repository for information about the past, a kind of three-dimensional 
museum-cum-encyclopedia, and to it we too can look for some under- 
standing of what residents of the new capital may have known about pre- 
Ming Peking. 

Although not easy to document, the physical carryover between Yuan and 
Ming Peking was appreciable.'* Stories of people and events were attached 
to places (even those later rebuilt in their entirety) that in turn became im- 
portant points for communion with the past. The Ming kept the eastern and 
western walls of the Yuan city, redefined the northern and southern perime- 

ters, and retained the center of Dadu as the core of the new capital. In this 

area, there was the greatest continuity of streets and waterways and pre- 
sumably buildings and neighborhoods. The Imperial City was reshaped and 
rebuilt, as were the lakes to the north of it, but not dramatically. Many large 
buildings (and presumably smaller ones) either continued into the Ming or 
were rebuilt on earlier sites.!4 

The palace was one of the best preserves for the past—for those privileged 
to enter. Outside that complex, springs, lakes, trees, streets, walls, and the 

gridlike street plan remained more or less intact. Other Yuan structures surely 
survived and were reused, but we know little of the more ephemeral houses, 

stores, and workshops. Temples were the exception. Built to last and more 

11. The Da Yuan yitong zhi, completed around 1300, might have included a regional map: 
Chen Gaohua & Chen Zhichao 334. Paintings of Lugou Bridge are the only representations of 

any part of Peking from the pre-Ming period known to me. One, from the Yuan, is in the His- 

tory Museum in Peking and showed logs being taken downstream near an eleven-arched bridge; 

it is conventionally titled “Moving Log-Rafts at Lugouqiao” and is handsomely reproduced in 

Yan Chongnian 80 (also SHTM 1;Jing-2-273). The other similar painting in the Palace Mu- 

seum in Taipei is supposedly from the Song and is usually called “Travellers in Snowy Moun- 

tains”: Gugong zhoukan 276; also Shi Shuging 83-84. 
12. Stories about Nazha’s miraculous shaping of the city, initially told about the Yuan cap- 

ital, were later recast as tales about Yongle’s reconstruction: Chan Hok-lam 1990, 1996. 

13. Most scholarly effort to date has been dedicated to determining which parts of impe- 

rial Dadu survived. Zhu Xie 1936; Steinhardt 1981; /WK jj. 30-32. 

14. For these older city sites, see Hwang maps #2—-13, #2-14; Atlas #21-28. 
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likely to survive, they also had histories that were an accessible part of the 
public record. This advantage helped them attain their singular importance 
in Peking life and history (as in the empire generally). 

My data on temples provide one way of examining the dynastic carryover 
outside the palace area. By this count, some 129 temples can be reliably said 
to have been built prior to 1403. Of these, two-thirds date from the Yuan, 

the rest before. An additional 64 temples claimed (without firm evidence) 

a Yuan or earlier founding.® 

Should we consider these 193, pre-Ming temples a large number? I know 
of 352 temples standing in greater Peking in 1500, and, although both sets 
of numbers are underestimates, their ratio may be more reliable. If so, pre- 

Ming temples may have constituted as much as half of all religious estab- 
lishments in 1500 and were a significant presence in the early Ming city; out- 
side the palace, they were surely the most visible old buildings.!° 

F. W. Mote has argued that “Chinese civilization did not lodge its history 
in buildings,” and differences in architectural style across the thirteenth 
through sixteenth centuries were certainly more subtle than dramatic.!” 
Moreover, temples (like other buildings) were continuously restored and re- 
built in major and minor ways. In architecture, as in other things, the Chi- 
nese past was folded gently into the present, and distinctions were blurred 

rather than accentuated. We may know that half of Peking’s temples in 1500 
dated from the Yuan, but people at the time may not have been able to tell 
this from looking at them. 

The reader should be reminded that the Chinese did not keep track of 
the relationship between the present and the past by means of a continuous 
calendar that automatically located events in a straightforward relationship 
to one another.'* On the contrary, complex calculations were necessary for 

15- 49 of the 64 (76 percent) claimed to be pre-Yuan. Only two of the 129 were within the 
Ming imperial domain. 

16. Ifone considers only firmly dated temples, 36 percent were pre-Ming; the figure jumps 
to 54 percent if one includes those evidenced by hearsay. A different approach would be to 
compare the surviving pre-Ming temples with the total number of Yuan temples. That latter 
figure is, however, very difficult even to estimate. The Peking section of the comprehensive Yuan 
gazetteer was reconstructed from fragments and listed only 120 temples for the greater Dadu 
area, many of which do not appear to have survived into the Ming. Comprehensive Gazetteer 
1303:1:21-54. A Yuan local gazetteer, Xijin zhi, was also lost and has been assembled from Ming 
and Qing sources; it overrepresents the survivors. Xijin 54-94. Neither source can be used to 
get more than a minimal estimate of the number of temples in the Yuan capital. 

17. Possibly an illusion created by a lack of unreconstructed surviving buildings, insufficient 
scholarly attention, and Western definitions of “style”? Mote 1973:51. 

18. Neither of the yearnumbering systems in ordinary use (such-and-such a year in a re- 
peating sixty-year cycle, or such-and-such a year of an emperor’s reign) measured long time-spans 
or provided a simple way of linking shorter units to one another in connected sequences. One 
had to know the names of each emperor in sequence and the length of each reign in order to 
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figuring the interval between two dated events, and even the educated 
needed access to orthodox histories and a good memory. Ordinary people 
might know that Liao had been followed by Jin and Jin by Yuan, but surely 

they had only the vaguest sense of how many hundreds of years ago the Liao 
period was. The Yuan must thus have quickly become “old” for the inhabi- 
tants of Ming Peking, and the earlier dynasties even older. However valued, 

antiquity was understood imprecisely. 

Nevertheless, public buildings served as repositories of the past and con- 

tributed to a shared sense of history. The shrine built beside the grave of 
Yel Chucai in the Western Hills certainly did so. A native of Peking who had 
been on duty in the city when the Mongols captured it in 1215, Yelti later 
served both Chinggis and Ogodei Khan but acted as an advocate for north 
China’s interests at the Mongol court. In Ming times, literati visited both the 

grave and the adjacent shrine: a stone image inside and stone attendants 
outside testified without words to a certain hazy antiquity.!® 

The Huguosi, a large temple northwest of the palace, also dated from the 
Yuan period, as those who could read the texts of its stelae might learn. To 

others, the unusual attire and hairstyle of a pair of temple images appear to 
have inspired the story (for which there is no confirming evidence) that the 

site had been the residence of the Yuan minister Toghto.”° The Baiyunguan 
just outside the western walls was a Daoist temple where Qiu Chuji, an early 
patriarch of the Quanzhen sect, had lived and died in 1227. Whereas Qiu’s 
history could be read on stelae, everyone seems to have known the story of 
how this immortal would return each year on his birthday.*! 

The past was attached to things as well as to places, and objects—whether 
small and portable or large and heavy—were more readily accessible to the 
public and more readily saved from decay and disaster when stored in tem- 

measure the time between, for example, the second year of Ming Zhengde and the twenty-third 

of Hongwu; one had to know the length and sequence of each preceding dynasty by official count 

in order to know how many years before the Ming the Tang dynasty was. 

19. Itis today within the Yiheyuan. The date of Yeli’s burial and that of the building of the 

shrine were not obvious to visitors (1243 and 1261, respectively, by the Western calendar). DJ 

7:307-10; Tan Qian 1656:73-74; JWK 99:1655; Yuan Dadu 36-37. Another shrine built in the 

Ming but dedicated to a Yuan figure —Wen Tianxiang—helped preserve another piece of Yuan 

history of both national and local import. See the discussions in Chapters 6 and 11. Between 

1377 and 1545, there was also an officially constructed and maintained shrine to the Yuan em- 
peror Qubilai in Peking; doubts about the appropriateness of such government support ex- 

pressed by officials in the Ministry of Rites led to its abandonment. /WK 50:791-92. 
20. This story was first mentioned (in materials I have seen) in the late Ming. DJ 1:33-36. 

21. BJTB 53:126; Shen Bang 19:203; DJ 3:137-39. For Qiu: T. Yao. It is important not to 

conflate the Ming understanding of Yuan with our own. The Yuan earthen wall, Bell Tower, and 

Observatory were not so identified. Two pagodas that we call Yuan were rumored to have been 
placed on the site of prisons, “where at night wronged souls cry out,” but even scholars dis- 

agreed about how old the pagodas were: D] 4:157-61. 
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ples. For example, the works of the great Yuan calligrapher and painter Zhao 

Mengfu were prized by the educated as art and as history. In addition to works 

in private and imperial hands, Zhao’s writing survived on at least five pub- 

lic stelae in Peking temples.” 

In time, many Yuan places and objects disappeared, were transformed, or 
lost their prominence in a changing city. Traces of the tenth- to thirteenth- 

century Jin and Liao cities vanished even faster. The actual sites of these two 

capitals were southwest of early Ming Peking.* Like the vistas of Yanshan, 
most of the places that would later be associated with the Jin were either in- 

side the palace or in the western suburbs. The island and surrounding lake 
named among the Eight Vistas and preserved inside the Ming Imperial City 
were said to have been a summer retreat under the Jin and were linked in 
particular to Emperor Zhangzong (reigned 1190-1208). The suburban Deer 
Park (Luyuan), Fishing Terrace (Diaoyutai), Fragrant Hill (Xiangshan), and 

Jade Spring Hill (Yuquanshan) were also known to Ming literati as places 
where Jin rulers went to relax and escape the summer heat. Such knowledge 
was embedded in oral and written sources, but no physical remains survived 
at these places.** Ordinary people, coming there, could see nothing of this 

past. 
Ming and Qing records listed seventeen Jin temples and twenty Liao ones 

(within and beyond the walls in equal measures).7° In the Jietaisi, far off in 

the hills, there was still a large stele from the “Great Jin” and an earlier one 
from the Liao. The Lingguangsi (also west of the city) had a 1479 inscrip- 
tion announcing (to those who could read it) that the temple antedated Da- 

ding 2 (1162), when the Jin ruler had changed its name.”® For the illiterate, 
there was a huge spreading pine tree at Jietai that by the early seventeenth 

century was of such girth that it took four or five people to encircle it, a pal- 
pable sign of antiquity even to an untutored eye.?’ In many places, in fact, 
broad-trunked trees (pines and ginkgoes in particular) were understood as 
markers of ancient sites. 

22. There were later rumors about his paintings in temple collections: Kim Ch’ang’dp 

170-73. For Zhao’s calligraphy: JWK 52:833-36, 52:836-39, 53:845, 104:1733-34; DJ 2:64; 

Ten Broeck. Zhao became a famous resident of the city, and his poems were occasionally 
reprinted in books about the sights of the capital (e.g., DJ 4:160). 

23. Parts of the Liao and Jin capitals were incorporated into the western part of the new 
Southern City in the sixteenth century. See Steinhardt 1990: fig. 19. 

24. Jiang Yikui 1:12-15, 3:47—48; Tan Qian 1656:250-54; Chen Wenshu 3:6; /WK87:1462- 
63, 89:1515, 95:1592-94. Also Steinhardt 1981:47—48. 

25. Hearsay evidence would add nine Jin temples and three Liao ones. 
26. BJTB 52:148. 

27. Jiang Yikui 4:77-78; D]'7:310=14. 
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More obvious and distinctive relics of the pre-Yuan past were the tall, 

eight-sided, freestanding pillars (chuang) on which it had been the prac- 

tice in Liao times to carve the texts of Buddhist protective spells. Not imi- 

tated or revived in later periods, this format was a characteristic marker of 

a Liao site. Twenty temples had at least one such dharani pillar.** Even the 
illiterate could recognize the dense pattern made by the unusual and re- 

peated characters that covered these pillars’ surfaces. Furthermore, it seems 

likely that the knowledge of monks in such temples would have been passed 
along to uneducated visitors, by whom the pillars might minimally be un- 

derstood as old objects imbued with protective power. To literati (as to the 
modern historian), the objects and their texts were interesting as histori- 

cal evidence. 

There are few reliably dated Peking temples before the Liao. Seven claimed 
Song (that is, Northern Song, 960-1126) origin, but it was the Tang dynasty 
(618-907) that symbolized genuine antiquity. Although only the temples 
higher in the hills west of the city had plausible claims, twenty-five asserted 
Tang origins.?? The proof was often no more than the memory of an earlier 
name.*” Other temples treasured their supposed antiques: three Tang stone 
carvings of the “Heart Sutra,” for instance, or a marvelous wooden image of 

Guanyin that had been taken, it was said, from the Upper Tianzhu monastery 
in Hangzhou when the Jin invaded that city in 1130. 

Many temples gave a spurious precision to their claims of antiquity by in- 
sisting that their object—inscription, bell, or image—dated from the Zhen- 

guan reign (627-649) of the Tang, an era verifiably important in Peking’s 
history.*? But accuracy is not entirely relevant to our concerns here. What 
matters is that Peking residents believed that some of their temples dated 
from the Tang and used them to construct the city’s past. 

Ancient objects on temple property were often associated with the dead— 

for example, the funerary stupas and epitaphs of Liao monks at the West- 
ern Hills Dajuesi (one dated 1068) and Tanzhesi (one dated 1175).** The 

28. The Fayuansi had four. Zhang Jiangcai & Xu Daoling 72—76. There were, however, three 

early Ming pillars at the suburban Fahaisi (visit to site in June 1988). 

29. None had independent evidence on the site; I have not attempted to verify these claims. 
30. See Shen Bang 19:197 for the suburban Wofosi, or DJ’7:314~-18 for the Tanzhesi. 

31. Acopy of the “Heart Sutra” and the date Tang Guangde 2 (764) were carved on a stone 

in the Shideng’an. D/4:154-55;,WK 49:786-87. For the others: /WK 50:788—91. For Guanyin: 

DJ 3:138; JWK 95:1594-99. 
32. For some examples: WK 50:788—91, 52:839, 61:998; DJ 1:36-37. The city was the head- 

quarters for Tang expeditions in the northeast in the mid-seventh century. Yan Chongnian 45. 

33. Dajue: JWK 106:1766-67; my Figure 15.1. Tanzhe: Tanzhe zhi 46-48. There were nearly 

a dozen pre-Ming stupas still at Tanzhesi in the eighteenth century. The imperial tombs of the 
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dead had staying power in oral tradition as well. The Fayuansi, one of the 

oldest temples in Peking, made the dead part of its founding myth. Its early 

name, “Minzhong” (Grieving for the Loyal Ones), referred to the Tang sol- 

diers who had perished on Korean campaigns and whose bones were brought 
there for burial and care.** A late Ming tale accounted for the large anthills 
south of the city by saying that the unburied dead slaughtered there during 

the struggle between the Liao and the Jin had been transformed into these 
swarming insects. Every spring on grave-sweeping day the ants came back to 

this, their graveyard.*° 

Peking’s known history grew ever thinner before the Tang. There were nine 
temples that asserted an origin in the Sui period (581-618), most without 

reliable substantiation.*° The most visible was the lofty pagoda of the Tian- 
ningsi, thought of as one of King Ashoka’s repositories for the relics of the 
Buddha, whose Sui stele was supposedly lost at the end of the Yuan.°” 

The Ming capital could even claim two antiquities from the near-legendary 
Zhou period (first millennium B.C.): the “stone drums” in the Confucius 

temple and the Sandalwood Buddha. Both were imperial trophies, said to 
have been taken by the Jin from the Song capital at Kaifeng in 1126, and 
objects that brought legitimacy to Peking as a successor capital. The ten 
drums (actually blackened boulders a meter high) preserved what we now 
know to be authentic Zhou dynasty texts in archaic characters.** Assertions 
that the sandalwood image of Shakyamuni dated from the time of this Bud- 
dha himself (seventh to sixth century B.C.) are less credible, but it had a 

palpable power for Ming observers: the color of the life-sized image shifted 

Jin rulers were not very far southwest of Peking, but they seem to have been ignored until the 

late Ming when, in reaction to what was understood as the rebellious Manchu revival of the Jin 
dynasty, they were “desecrated.” Crossley 1999:1770. It was not until the Qing period that the 

Jin tombs were tended once more and brought back to public consciousness. QSL-SZ 106:11-12; 
Gu Yanwu 1982b:42—43. For location, see the map in Yu Jie & Yu Guangdu. 

34. DJ3:118-19; /WK60:972—-85. The tradition that two pagodas were built over these mass 

graves later attached itself to the Shuangtasi. DJ 4:158. For sites similarly associated with the 

northern campaigns at the end of the Sui: Wanping xian zhi 1:57; JWK 60:973, 95:1598—99. 

35- DJ3:134-35- 
36. Forty kilometers southwest of Peking in Fangshan county, an active medieval monastery 

became known for its massive project to carve the Buddhist Canon on stone slabs. This com- 
plex was brought within Peking’s orbit only by late Ming imperial patronage, and even then it 
remained beyond the cultural reach of most Peking residents. Tsukamoto; Lothar Ledderose 
has been working on this subject and I thank him for this reference. 

37- The pagoda was probably built in the Liao. D]/3:139-42; /WK 91:1542-47; Yan Chong- 
nian 54. 

38. Mattos 363. See discussion in Chapter 8, and also Bredon 171-73. 
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subtly with the seasons, and the wood was soft enough to be scratched, as 
light as lacquer, and yet had the hard resonance of metal.*® 

Through their images, objects, stories, names, and physical presence, tem- 

ples thus preserved and shaped Peking’s history and made it accessible. In turn, 

temples became crucial testimonials to the city’s continuity and identity. 

THE CITY RESETTLED 

In the early fifteenth century, as vast construction projects surrounded older 
buildings, the residents of Peking were joined by waves of newcomers. We 
know too little about the substratum of those who had lived in the city un- 
der the Yuan, essential carriers of indigenous language and traditions, but 

we can identify other elements out of which a new society and collective iden- 
tity would be slowly constituted. 

The interruption of grain imports from the south had compounded an 
economic collapse in the last decades of Mongol rule, but Peking did not 
suffer major physical damage in the Yuan-Ming transition.*” In the summer 
of 1368, as the new dynasty was being established in central China, Dadu 

was abandoned and taken by the Ming general Xu Da without a major bat- 
tle. Although the Yuan ruling strata fled, many ordinary residents, Mongol 
and Chinese, stayed behind or soon returned. General Xu was headquar- 

tered in the city, now named Beiping (Pacified North), and when the Ming 

founder allocated lands and titles to his sons in 1370 he chose this city for 

the seat of his fourth son’s enfeoffment. Zhu Di, then a boy of ten, was 

given the title Prince of Yan, married Xu Da’s daughter, and in 1380 moved 

into the refurbished Yuan palaces.*! By the end of the fourteenth century, 
aided by princely encouragement of military colonists, the population seems 
to have recovered from the Yuan collapse.” 

When the Hongwu emperor died in 1398, he was succeeded by the son 
of his eldest son. In the summer of 1399, after a number of successful cam- 

paigns on the frontiers, the Prince of Yan began the three-year rebellion that 
would put him on the throne instead of his nephew.* In 1402, as the Yong- 

39. The object of worship of Tibetan Buddhists in Qing times, it was housed sequentially 

in six Peking temples. D/ 4:170-71; WK 41:648-49. 
40. For a much more detailed reconstruction of the emergence of early Ming Peking so- 

ciety, see Geiss 1979, esp. chap. 2. 
41. DMB 355-57; 605-7; Zhu Yizun 1688:1:23—25; also Dreyer. 
42. Xu Daling 41-42; Farmer 61, 65; Geiss 1979:53-56; Wakeland 35-36. How much 

confidence can we place in the 1.2 million “people” (kou) registered in 1393 in the “capital 

area”? JFTZ 1'735:30:18. How many lived inside or near the walled city? 

43. Secondary sources for these events are plentiful. See CH-7, CH-8. 
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le emperor, he moved south to Nanking, but his ties to Yan remained strong 

and he began almost immediately to transform the seat of his princedom 
into a second capital city. In 1403 it was renamed Beijing (Northern Capi- 

tal) and an urban plan was drawn up; major construction began in 1406. At 
the same time, ground was broken for an imperial tomb complex north of 
the city. In 1417 the emperor moved north and took up residence perma- 

nently in what was now called the Jingshi, and he performed inaugural rites 
here in the first month of 1421. Further rebuilding completed the imperial 

complex, and in the 1440s, after having shared dual-capital status with 
Nanking for several decades, Peking finally became the primary seat of the 

dynasty. 4 
As Ming Peking took on life and energy, it had to adjust to the loss of the 

extraregional connections that had tied it to the lands of the Mongols be- 
yond the mountains to the north and remake itself into a heavily guarded 
bastion against military threats from this direction. The city also needed to 
forge closer ties with the Chinese lands to the south, a task made easier by 
the restoration of the Grand Canal in the 1410s. Soon, with the resources 

of the state behind it, Peking began to attract—and to commandeer— goods 
and services and people from all over the empire, and the local economy 
became more vigorous. 

The conversion of the frontier city into a national capital in the first 
decades of the fifteenth century drew a great wave of immigrants, some vol- 
untarily, some at imperial command.*° Place names outside the southern 
walls reflected some of those communities who came as soldiers and were 
barracked together: the narrowly spaced alleys of the Shanxi and Sichuan 
garrisons near the Xuanwu Gate, for example, or those for the Annan and 

Manzi soldiers from the distant south.* As land near the city that had been 
used for pasturage and princely estates under the Mongols was freed for cul- 
tivation, more military colonies were set up, criminals from the northwest 

were brought in to work the land, and peasant migrants (presumably in much 
larger numbers) were drawn by opportunities and the promise of tax ex- 
emptions. To boost local agricultural output and government revenue, in 
1403 the new emperor ordered some three thousand “propertied house- 

44. Dreyer 186; CH-7:209, 237; Hwang 36-37; Farmer 128. 
45. Farmer 100. David Robinson (1995a:83) quoted other secondary literature to the 

effect that as many as a million people probably moved to the Northern Metropolitan Re- 
gion (in which Peking was located) during the first three reigns of the Ming (that is, before 
1425). 

46. Other place names within the city indicated concentrations of new residents: Henan 
Garrison; White Huihui Alley, probably for Muslims; Shanxi Workshop; Shaanxi Lane; and 
Fengcheng (a city in Jiangxi) Alley. Zhang Jue, passim; Atlas #3 1-32. It is not clear that these 
survived as distinct neighborhoods. 
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holds” to move to the capital from central China; still others settled inside 
the city to service the court.*” 

Peking had been the capital of non-Han dynasties for the four preceding 
centuries and retained its heterogeneity in the early Ming. Muslims, Mon- 
gols, Jurchens, Tibetans, and Uighurs were common sights. One scholar es- 
timated that in the 1460s there were ten thousand Mongols living in the city. 
A certain cosmopolitanism was also provided by the foreign missions that 
began to arrive on a regular basis, quite what one would expect from the 
emperor (Yongle) who had sponsored unprecedented ocean voyages to en- 
large the number of Ming tributaries. Missions came from Korean and An- 
namese kingdoms, from Siam, Java, Brunei, Champa, Persia, the potentates 

of Central Asia, and even from non-Han enclaves of Miao, Yao, She, and 

Zhuang within the empire.*” Yongle also took an intense interest in the Ti- 

betan form of Buddhism, and as soon as he became emperor he invited del- 

egations of clerics from Central Asia to his capitals (first Nanking, then 
Peking), as did, intermittently, his successors.” 

Out of this diverse and unsettled society, the powerful and prominent 
emerged, most drawing their economic and cultural capital from the court, 
and some from success in the examination system and bureaucratic office. 
Chapter 6 examines these elites in more detail. For the moment let us sketch 
the general contours of capital society in the Ming. 

The importance of the throne was paralleled by the social, political, cul- 

tural, and economic prominence of an interconnected imperial-military elite. 
As others have argued, this combination of the ruling family, their in-laws, 

the Imperial Bodyguard, and palace eunuchs emerged in the course of the 
fifteenth century and became a defining feature of Peking life.*! 

47. Farmer 151-52: Geiss 1979:13 and passim; Wakeland 182-88; Wan Yi 32; Sato. Skilled 

artisans from central China and eunuchs from the north China region came to work at court: 
D. Chan 97-100; Geiss 1979:65; von Glahn 1991:282. Zhenjiang, Suzhou, and Yangzhou Al- 

leys in the southeast corner of the Northern City may indicate the homes of such transplants: 

Zhang Jue passim. 
48. Waldron g5. See also Serruys 1961; Chan Hok-lam 1990. David Robinson (1995a:chap. 

2) has shown that the importance of Mongols among the soldiery in and near Peking contin- 

ued into the sixteenth century. For the convenience of readers, I use the anachronistic twen- 

tieth-century term “Uighur” to refer to the Turkic-speaking Muslims of the Tarim Basin oases 

of Ming and Qing times. 
49. CH-8 passim. Wing-hoi Chan’s research suggested that we may want to say “alleged non- 

Han.” 
50. MS 331:8572-77; Ryuchi 1941: esp. 70-75; Sperling. 

51. DMB 859; Geiss 1979:206-7; Wakeland 290-95; Dreyer 68, 86; Soulliere; Robinson 

LOO ba: 
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At the core was the imperial line. Thirteen descendants of Zhu Di suc- 
ceeded to the throne during the next two and a half centuries, all born and 

raised in Peking. Other princes were sent to live far from the capital, while 

imperial daughters were brought up within the palace and then married to 
local men. The young women who came into the Forbidden City as concu- 
bines were likewise usually natives of the capital area. Those lucky enough 

to give birth to boys rose dizzyingly in status, becoming wives and even em- 
presses and empress dowagers. Accompanying them on this social ascent were 
their relatives, especially their fathers and brothers.*? 

Some imperial in-laws were of common origin, and some were members 
of military families, often officers in the Imperial Bodyguard ( Jinyiwei). Oth- 
ers received appointments to the bodyguard after marrying into the impe- 
rial line.°? A few were then rewarded with hereditary ranks. Titles of duke, 

marquis, and earl were assigned to both imperial in-laws and other favorites, 

and these families became the backbone of a “nobility” (guzren) that was lo- 
cal in original. 

There were seventy-five men of noble rank who appear to have resided 
in Peking between 1420 and 1620. These included seven dukes, twenty- 
eight marquises, and forty earls. Ten were imperial in-laws. Fifty-five fami- 

lies continued their patrilines and maintained their titles through more than 
eight generations. The others disappeared more rapidly. The prestige of a 
noble title was substantiated by a stipend that, for members of the imperial 

family and the imperial household, came as income from imperial lands in 
the vicinity.°° These large estates (huangzhuang) were a characteristic feature 
of the area around (and especially south of) Peking.*® 

Intertwined with the titled families and the officers of the Imperial Body- 

guard were Peking’s most powerful eunuchs. It was a natural alliance. Eu- 

52. Princes: MS jj. 103-4. I have never seen a reference to a Ming prince as a patron of a 
Peking temple (except Yongle when he was Prince of Yan). Soulliere 301 said that eunuchs 
helped select which families married into the imperial house; I have not donea systematic study. 
For examples of princesses who married local men: DMB 75, 856, 1102. See Soulliere for an 
extensive discussion of the lives of Ming palace women. 

53- Soulliere 311-18. Given the predominance of the military within the society around 
the capital, this alliance is not surprising. Robinson 1995a:100. 

54. MS jj. 105-7 passim. I have excluded from these totals those many families that held 
titles for only one generation or less than thirty years, as well as those few families that clearly 
resided entirely outside the capital. I have had to use 1620 as a cutoff date because of incom- 
plete information in the Ming shi on the last generation of many title holders. 

55- These stipends ranged from 5,000 shi (of grain) down to goo shi per annum; dukes re- 
ceived more than 2,000, the others 1,000 or so. MSjj. 105-7 passim. I have reserved “Imperial 
Household” (upper case) to refer to the Qing agency that managed the affairs of the imperial 
household; in the Ming, such matters were handled by eunuch offices. 

56. Huang 1974:106-7, 303; Geiss 1979:91—95; Yu Deyuan; Robinson 1995a:94-97; Tsai 
165-70. Some estates were used to support specific palace halls: Shen Bang j. 8. 
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nuchs were in charge of managing the imperial estates, the affairs of the im- 

perial household, and life inside the palace. Many of these men came from 

the greater capital area itself, maintained ties with their native communities, 
and behaved like local men.°” 

Twelve major eunuch offices encompassed a full range of palace service 
and supply responsibilities: personnel, accouterments, regalia, horses, tem- 

ple offerings, food, seals, credentials, palace maintenance, apparel, com- 

munication, and ceremonial affairs. The directorships of these offices were 
positions of prestige and power, and over time there was a general elabora- 
tion and outward extension of eunuch authority into not only Peking and 
the capital area but also the economy and politics of the empire. The East- 
ern and Western Depots became fearsome extrabureaucratic surveillance 
agencies managed by the Director of Ceremonial Affairs with Imperial Body- 
guard staff.°® 

Complementing the eunuchs inside the Imperial City were a smaller num- 
ber of serving women who acted as attendants, maids, wetnurses, seam- 

stresses, launderers, and cooks. These palace women (surely local people) 

created relationships of fictive kinship with the eunuchs, and, in concert, 

these imperial servants became very active in the life of the capital. Eunuchs 
also formed close and important ties with the titled nobles and were even 
more influential as agents for empresses and princesses.°? 

Not all members of the imperial lineage, the capital garrisons, or the 

palace staff were rich or powerful. For the elites at the top of these hierar- 
chies, imperial power and connections provided money, property, author- 
ity, and many opportunities to use and abuse their power. Histories of the 
Ming, written by their rivals, have been quick to tell us about their irre- 

sponsible, extractive, and cruel behavior. In Chapter 5 I try to correct (pos- 

sibly overcorrect) this imbalance and look more sympathetically at the lead- 
ership role that this interlinked Peking elite played in local religion and polite 
society. As we shall see, many of them poured money into the building and 

restoration of Peking’s temples, patronized the clergy, built durable grave- 

yards, and entertained lavishly in their villa gardens. 
Imperial power was thus grounded and channeled into interwoven net- 

works of families whose roots were in the capital area. For good and ill, im- 

perial influence flowed outward through women and servants and relatives, 
through the military, nobility, and eunuchs, beyond the walls of the palace 
and Imperial City, into Peking and into the region. And local culture flowed 
upward along the same channels. 

57. Geiss 1979:91, 93. Robinson 1995a:91—-94. 

58. Hucker 1985: #2231, #5238, #7421; Tsai 39-56; CH-7:349, 465-66. 

59. Soulliere 261-62, 266-68; Huang 1981:13, 58; Heer 12. 
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This court elite reflected both the rough, fluid, frontier character of the 

northern capital and its isolated, feminized palace world. Eunuchs and im- 

perial in-laws built their positions on a more precarious base than those 
whose status came from wealth or education. Dependent on transient im- 
perial favor, constantly challenged by palace intrigues and bureaucratic hos- 
tility, they could expect to enjoy their power only during a lifetime—at best— 
and they were necessarily anxious, not to say single-minded, about making 
their way. And yet Peking society was not incommensurate with that in other 
cities. Hereditary titles and stipends gave its nobility a staying power that 
was similar to (though perhaps even somewhat greater than) those who sur- 
vived over many generations by commercial, landholding, and examination 

success. 

The palace elite did not entirely dominate the capital. Garrisons were de- 
ployed in the wider region and in the suburbs as a defensive cordon for the 
city, and military families were an important component of local society. 

Moreover, although the proportions were different, like other cities, Peking 
had both a local educated elite and an array of sojourning officials, intel- 
lectuals, and merchants. 

The revival of the examination system in the early fifteenth century cre- 
ated the scaffolding up which local families could ascend into the state bu- 
reaucracy, a bureaucracy that was not, as it had been under the Yuan, closed 

to them at the very top. Daxing and Wanping (the counties that included 
Peking) showed modest success in producing men who were able to rise to 
national prominence through several tiers of examinations and attain the 
highest degree, the jinshi. Between them, the two counties turned out 204 
first-degree-holders in the seventy-nine exams in the course of the dynasty: 
not many men at first, but a few each year between the 1440s and 1520s, 
fewer thereafter, and a brief surge again after 1625. By comparison with other 
places in the empire, we can call these respectable results.®! 

In fact, the number of jinshi from Peking was actually twice as large. An 
even greater number of local men were registered in the Imperial Bodyguard 

60. Estimates ranged between 150,000 and 300,000 men and were vague about precisely 
where in the capital area these men were stationed. Farmer 173; Geiss 1979:57-63; Wakeland 
99; CH-8:54-72. 

61. The average was 2.6 per exam. JFTZ 1884:5:35-36:128-353 (my totals). A bewilder- 
ingly different and larger set of figures (611 versus the total of 480 here)—which I have not 
used—may be found in the early Qing gazetteers for these two counties: Wanping xian zhi 5:3-30; 
Daxing xian zhi 5b:3 ff. The 1885 Shuntian prefectural gazetteer agreed roughly with the Cap- 
ital Region gazetteer: STFZ 1885:115:5560-—g0. See also Sato 75, 85. The total for these two 
counties (204) compares favorably with those of the much larger prefectures “of unusual aca- 
demic success” as given in P. Ho 1962:246. See also Elman 2000:table 5.9. 
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or other capital garrisons and also took the exams; beginning in the middle 
of the fifteenth century, they did rather well and came to include some of 

the city’s more famous and quite respectable native sons.®* Some of these 
local degree-holders rose to high positions; others achieved fame through 
their poems or paintings or hospitality—that is, their mastery of a refined 
elite lifestyle. These examination elite families mingled socially with both 
the imperial-military elite and the sojourning officials and merchants, often 
forming a social bridge between the two. 

Most of those people who moved (or were moved) to Peking in the first 

half century of the fifteenth century began as outsiders and became resi- 
dents. The city population was further enriched by other sojourners, men 
whose native place was elsewhere but who lived in the capital for profes- 
sional reasons. 

The three-tiered empirewide examination system not only shaped a lo- 
cal elite but drew thousands of candidates to Peking two out of every three 
years, century after century. Beginning in 1405, Peking was the site for the 
second-tier provincial juren exam in which thousands of men from the sur- 
rounding province participated in the eighth month of every third year. The 
metropolitan jznshi exam was first held in 1415 and was given thereafter each 
spring at three-year intervals. The five-thousand-odd candidates for these 
nerve-wracking tests of memory and stamina may not have stayed in the city 
more than a few months at a time, but many of them came more than once, 

and the influx was regular and relentless.®? Those —few—who were successful 
then stayed on to await government positions; some would make their ca- 
reers in the capital. 

The Ming metropolitan bureaucracy was staffed by perhaps a few thou- 

sand civil officials, graded by rank, and assigned to six ministries and a host 

of smaller offices.®* Clerks outnumbered their superiors; some were proba- 
bly hired from among the locals (including, at first, men who had done sim- 

ilar work under the Yuan), but the middle and upper levels may have come 
initially from Yongle’s princely entourage and from Nanking. Most of the 
buildings of this nerve-center of the empire were located in a large block 

62. Imperial Bodyguard families produced 276 jinshi. JFTZ 1884:35-36, 128-353 (my to- 

tals). Although these families lived generation after generation in Peking and took the exams 
under local quotas, their registration category and initial place of origin (often far from Peking) 

remained part of their public identity. 
63. Dreyer 179; /WK 48:747-58; Elman 2000:table 2.2. 
64. Huang 1981:53. Wakeland 99 estimated 3,000 to 5,000 civil officials plus “students.” 

The sojourning clerks from Shaoxing prefecture in Zhejiang were not established until the late 

Ming: Cole 97. 
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immediately outside and to the south of the Forbidden and Imperial Cities. 
Concerned at work with empirewide affairs, in their private lives these men 

were, for shorter or longer periods, Peking residents. 

The capital also housed offices of local government, with presumably sim- 
ilar ratios between officials and staff. North of the Imperial City were the ya- 
men for the two counties that had jurisdiction over the city and for Shun- 
tian prefecture. Peking was garrisoned with atypical density through several 
military bureaucracies and was the headquarters for five Military Commis- 
sions. Of seventy-four Capital Guard units stationed in the immediate area, 
thirty-three belonged to the Imperial Guard, and of these, the most impor- 
tant was the Imperial Bodyguard (Jinyiwei), answerable to the throne and 
spaciously housed near the palace. 

The needs of this imperial and bureaucratic strata were met by a host of 
merchants, brokers, shopkeepers, manufacturers, and service people. Some 

came to fulfill corvée duties; others were long-distance merchants, eager for 

government and private business. They included artists and artisans from 
the Lower Yangtze, dealers in tea, ink, and lumber from Anhui, and Shanxi 

sellers of oils and metals, Jiangxi porcelain, and Fujian paper. Some were 
relatives and neighbors of examination candidates who mixed socially with 
other elites (or tried to).°” Many of these sojourners lived in the capital for 
long periods, compounding ties at home with those in Peking; there were 
few impediments toward their assumption of local leadership. (Lower-class 
transients, especially refugees, were less warmly welcomed.) 

It is difficult to know how many people lived in Ming Peking, especially 
for the early period; only by 1600 is the evidence even slightly firm. Setting 
aside tax figures as too low and using instead estimates of grain consump- 
tion, Joanna Wakeland has calculated that the late Ming population of the 
city was somewhere between 600,000 and 1.15 million people. Most other 
estimates favor the lower number. Of this total, we can specify roughly a few 
thousand nobles, perhaps several ten thousand eunuchs, 50,000 local mer- 

chants, 50,000 officials, and perhaps 150,000 military households.® 
For most of the Ming, walled Peking meant the Northern City. The sparsely 

65. There is an excellent detailed map of the offices of government in Ming Peking in CH- 

7-243: 
66. Hucker 1985: #1248, #1177, #1127; Wakeland 57-58. 

67. Geiss 1979:65-67, 186-87; Wakeland 98-99, 279-80. 
68. Wakeland 84-99. Educated guesses about these numbers range widely. For nobles: my 

guess. For eunuchs: from 10,000 to 100,000, although most scholars agree that their numbers 
increased in the course of the dynasty. Hucker 1966:44 gave approximately 10,000 at the end 
of the fifteenth century, and 70,000 at the end of the Ming. Bartlett 305 n.go stated that many 
estimates of the number of court eunuchs were inflated, and suggested several thousand or 
fewer in the Qing. Given the propensity of literati sources to (over)emphasize eunuch power, 
like others I would favor the more conservative figure of Ray Huang who proposed that there 
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populated palace and the workshops and warehouses of the eunuch-managed 
Imperial City—both off-limits to the general public—dominated the cen- 
tral core. The economic centers of gravity appear to have been the streets 
and markets just south of the palace and the densely populated area outside 
the Front Gate. The eastern side of the city, nearer the connections to the 

Grand Canal, was the more commercialized. Most of the space eventually in- 

cluded by the Southern City wall retained a rural character. 
The picture of Peking as a city devoid of manufacture, isolated from the 

surrounding countryside, and dependent for its survival on resources com- 

manded to it by the throne has surely been overdrawn. The Ming city was it- 
self a producer, and it both extracted resources from its environs and invested 
there. The imperial household offices included workshops of many kinds, 

and goods produced by them (such as bronzes and lacquer), as well as those 
shipped to Peking for imperial use (porcelain, silks) or brought by foreign- 

ers as tribute (furs), also found their way onto the local market. Coal and 

lime were mined and quarried in the hills west of the city; there were iron 
works to the northeast; books were printed in the city; and bricks and tiles 
were made here.®? Moreover, from the surrounding countryside Peking drew 
peasants seeking permanent or temporary employment and customers for 
their goods or services. The substantial volume of vegetables and fruit con- 

sumed by all social strata had to have come from nearby farms. Rental in- 
come supported the imperial family and nobility, horses were grazed on im- 
perial pastureland in the vicinity, and flowers were raised year-round. 

The early fifteenth-century rebuilding and resettlement accompanying the 
creation of the Northern Capital by Yongle constitute the first of the great 
social disjunctures to be treated in this book. This upheaval was followed by 
several centuries during which Ming society emerged—the subject to which 
we turn in the remainder of Part Two. As we shall see in Part Three, after 

the Ming rulers were ousted in 1644, Peking experienced a new wave of im- 
migrants and a second great reorganization. Once more, city life had to be 

reconstituted and communities forged out of disparate elements. 

were about 20,000 eunuchs in the late sixteenth century. Huang 1981:13. For serving women: 

Soulliere 262 estimated 3,000 to 12,000. For soldiers: 50,000 to 160,000 soldiers (plus their 

households) in the early and mid-Ming. Huang 1974:59, 68; A. Chan 1982:33; Wakeland gg. 

For a higher estimate: CH-7:247. 

69. Geiss 1979:'71-75, 199-200. For coal: Deng Tuo. 



CHAPTER 5 

Imperial Peking 

Existing descriptions of Peking society in the Ming have focused on the city’s 
role as the capital. Reflecting the biases of imperial and scholar-official 
sources, they emphasized the importance of the court, the abuses of power 
by eunuchs and imperial relatives, and the inefficiencies of local govern- 
ment.! A focus on temples makes possible a broader view, one that exam- 
ines the local impact of throne, politics, and government while presenting 

a more diverse picture of Peking culture and society. Having already seen 
how temples served as accessible links to the city’s past, we shall be particu- 
larly concerned in subsequent chapters with their role in the creation and 
demonstration of status, the formation of communities and collectivities, and 

the expression of local identities. 

We begin with the pinnacle of Peking society. Those associated with the 
throne were not merely emblems of the city’s status as capital, but active par- 
ticipants in local society. By defining this imperial world and examining re- 
ligion, patronage, and temples within it, we can begin to evaluate the place 
of this domain in the social fabric of Peking. 

IMPERIAL DOMAIN 

Life in Peking cannot be understood without first identifying the parts of the 
city that were entirely given over to the activities of the throne, an area to which 
public access was highly restricted and that I will call the imperial domain.* 

1. The most sustained accounts are the unpublished dissertations of James Geiss and 

Joanna Wakeland. Beijing tongshi, vol. 6 is similar in approach. 

2. lam using “imperial” to mean “pertaining to the ruling family” rather than “pertaining 
to the empire.” 

128 
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This dcmain shaped Peking physically and symbolically, skewing the trajec- 
tory of its development and differentiating it as the Jingshi. 

Asa prince, Yongle had already reserved the land at the center of Peking 

for his family. By rebuilding the walled palace complexes after 1403, he not 
only preserved the Yuan layout but replicated much older Chinese patterns 
of spatial centrality in imperial capitals.> The walled enclave at the heart of 
Peking was known as the Imperial City, and within it were the Forbidden City 
and adjacent imperial gardens. By 1420 great altars had been built in the 
suburbs for the highest and most exclusive sacred rituals. Yuan pasture land 
south of the city was turned into an enormous hunting park. These prop- 
erties came to constitute the home and working space of the emperors, their 

immediate families, and the staff who served and guarded them. Roughly 

speaking, this domain removed from use by ordinary citizens about one-sixth 
of the city and a far larger portion of countryside.* (See Maps 1.1 and 1.2.) 

Some parts of this domain were for the exclusive use of the imperial family 
and its servants; others were open to selected visitors and guests. 

Those who lived and worked in this domain during the Ming probably 
did not exceed one hundred thousand people (surely fewer in the early years 
of the dynasty)—no more than 10 to 15 percent of the city’s population— 
but they were disproportionately important in Peking life.° Their roles and 
spheres of involvement were many. By considering the construction and use 
of religious buildings within the imperial domain, we may begin to under- 
stand the court and its connections with the society beyond its many walls. 

By identifying the different communities formed in these temples, we may 
begin to see the place of the imperial family in Peking society. By examin- 
ing the tensions between the private and public faces of the members of the 
imperial household and their participation in both local and national com- 
munities, it should be possible to see how the residents of this imperial do- 

main were both a part of and apart from Peking life. 

Within the Great Interior (Da Nei), at the center rear of the Forbidden City, 

resided the emperor, his wives and minor children, and a host of female and 

eunuch attendants. Placed at the back of the complex far from the front gate, 
the Interior was comparable to the residential quarters of an elite home, al- 

though built on a far larger scale. This private and most impenetrable part 

3. See Steinhardt 1990. 

4. There were other suburban lands that were imperially controlled and used for grazing 

horses, growing fodder, and planting vegetables. Xu Daling 42-44. For the economic devel- 

opment of Peking’s hinterland: Yin Junke. 

5. Huang 1974:8 estimated more than 100,000. Joanna Wakeland gg suggested 45,,000- 

60,000 people. See discussion at note 68 in Chapter 4. 



130 PART TWO / MING PEKING 

of the Forbidden City was supposed to be isolated from outsiders, and the 

evidence suggests that it was. 
Many considerations dictated the isolation of this family within the palace: 

the symbolic importance of the emperor’s person, the need for the protec- 

tive seclusion of his wives and children, and the security provided by high 
walls. Yet guards, eunuchs, and other servants came and went on a daily ba- 
sis, carrying goods and information to and from the outer world. 

In the Interior nearly all social and physical space was given over to fam- 
ily use. As in private homes throughout the empire, most gods were wor- 
shipped in niches or on altars within rooms—in the chamber of a widowed 
empress, for example—but some halls were dedicated to private worship of 
deceased parents. Each new emperor and his household members could 
choose which gods to worship, and most religious activities were very per- 
sonal.® Eunuchs served as clerics. 

The larger “Forbidden City” (Jincheng), of which the Great Interior was 
only a part, allowed for more diverse religious practices, a reflection of its 
relatively more open and varied character.’ It encompassed the rest of the 
imperial house: reception rooms, business offices, guardrooms, storerooms, 
and so forth. All of the expenses were apparently covered by the throne from 
the privy purse or the imperial estates, not by the regular government bu- 
reaucracy. Access to this area was slightly less restricted than that to the In- 
terior, but security was good.® Different communities made use of this palace 
space: rites of passage for the imperial family were held here, officials came 
to meet the emperor in audience and to deal with affairs of state, tributaries 
were received, and rituals on behalf of the empire were performed. 

Many of these events took place in the three great central halls, monu- 

mental spaces that were progressively given over to public functions, and the 
ceremonial heart of the palace. Early in the dynasty, the first of these halls 

was used for ancestral rites, and Yongle had an image of Zhenwu painted on 
the walls. Later, the major annual rituals were held in these halls on new year’s 

day, the winter solstice, and the imperial birthday.’ Although these rites en- 

6. Wei Qi; JWK 35:546; Sun Chengze 1761:6:11; MS 51:1334-38; Liu Ruoyu 20:1-10; Hui- 
dian 1587:92:529. The only templelike building seems to have been a small shrine to the Four 
Constellations located in a rear garden area, and it may not even date to the Ming: Sun Chengze 
1761:6:12; JWK 35:547. 

7. The Ming terms I have seen for the Forbidden City include “palace,” “forbidden interior,” 
“interior garden” (nei yuan), and “purple forbidden city”: Liu Ruoyu 17:1, DJ 5 among others. 

8. The defenses held during a would-be coup in 1461: Robinson 1996. It was only with eu- 
nuch connivance that in 1615 a man was able to slip past unguarded gates and enter the Ci- 
ninggong in an attempt to kill the heir apparent who resided there. JWK 35:542; Sakai 1961. 

g. Sun Chengze 1761:7:73; JWK 34:501, 515-20. 
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acted and so defined the political community of the empire, some Peking 
people took part in their capacities as metropolitan officials, guards, and ser- 
vants. The wider public was excluded, but practically anyone could learn 
about these rites second- or third-hand. Through the stories of participants, 
a fascination with—and a voyeuristic appreciation of—life in the palace 
seeped steadily into Peking culture and became inextricable from it. 

Parts of the Forbidden City also functioned as imperial offices, space where 
the emperor could act (as he ought, but in the Ming, only if he wished) as 

chief bureaucrat, presiding over a large network of government officers. Au- 
diences with officials were held in one of the great halls, and grand secre- 

taries were supposed to come daily into the palace in their capacity as the 
emperor’s closest advisers. The Grand Secretariat (Neige) was eventually lo- 

cated just inside and northeast of the Meridian Gate, and grand secretaries 

were posted to the nearby Wenyuange, where documents were stored and 
portraits of Confucius and other worthies hung.’° 

Probably the most charged space for emperor-official relations was that 
just outside the Wu Gate, the southernmost entrance to the Forbidden City. 
Beneath this great portal, dwarfed by the walls of imperial vermilion, officials 

waited before dawn for audience with His Majesty; here they presented 

protests, and here they were brought to be interrogated, to be publicly hu- 
miliated, and to be beaten.!! 

Although bureaucrats had access only to certain parts of the palace, they 
must have gladly served as channels for gossip. As in most capital cities, na- 
tional political issues absorbed the attention of many temporary and per- 
manent residents to the exclusion of what by contrast appeared to be trivial 
local matters. 

The Forbidden City did not have formal temples or resident clerics, but 
clergy were invited in to perform specific rituals. For some emperors, re- 
ligious life within this part of the imperial domain seems to have revolved 
around certain favored religious specialists. These men were known for 
moving into the palace and diverting imperial attention from important 
matters of state, behavior that earned them harsh criticism from bureau- 

crats. The cavalcade of these alleged charlatans (coupled with the emper- 
ors they served) is well known to students of Ming political history: Yong- 

le and Yao Guangxiao, the monk whose religious name was Daoyan; the 
Chenghua emperor, the daoist Li Zixing, and the monk Zhixiao; Hongzhi 

and the daoist Cui Zhiduan; and Jiajing, Shao Yuanjie, and Tao Zhongwen. 
With one exception, none of these men were connected with any Peking 

temple, and they appear to have confined their activities to the palace com- 

10. Sun Chengze 1761:23:243-52; JWK 12:165; Zhang Lian 100-101; C. Liu 223-39. 

11. Huang 1981:24; Yan Chongnian 102; CH-7-411, 417, 423, 476; possibly Mote & Good- 

man 18 and Zurndorfer 154 (in 1637). 
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plex. Even when Jiajing built and rebuilt the halls in the Western Park, sought 
an elixir of immortality in a series of esoteric rituals and practices, invited 

various “Daoist” masters into his quarters, and held mediumistic sessions, he 

kept these activities private and did not perform them in temple buildings.'” 
However unseemly, it was not uncommon for rulers, their families, and 

their eunuchs to arrange such privately organized religious activities. They 
also preferred to take the shortcut of performing, within the more conve- 
nient premises of the palace, private versions of rituals that were supposed 
to be carried out outside: praying for rain on the steps of the Fengtiandian, 
or worshipping Heaven and Earth without going to the suburban altars.’® 

Such behavior invited the concerned attention and interference of clas- 
sically educated officials. In 1476, the Chenghua emperor was prevented 
from setting up a shrine to the Jade Emperor inside the palace. Two decades 
later, high-minded Confucians criticized the use in the Qin’andian of ritu- 

als and equipment intended for the suburban altars, blocked the flying of 
banners, and objected strenuously to the power of religious professionals 
within the supposedly private domain.'* This periodically resurfacing bu- 
reaucratic antagonism toward activities that were beyond their control in- 
side the palace reflected a more general and vigorous competition between 
officials and eunuchs over access to the emperor and to imperial power. 

Beyond the walls of the Forbidden City, both inside and outside the Impe- 
rial City, were several parklike areas reserved for the imperial family. If the 
Forbidden City was comparable to a family home, then these were the recre- 
ational quarters, the inner garden open only to the household and their in- 
vited guests.!° 

The early Ming emperors had followed Jin and Yuan dynasty practice by 
commandeering several of the city’s lakes for their private pleasure.'® Ming 
rulers redesigned the area just west of the Forbidden City and continued to 
enjoy its openness, water, vegetation, and views. Two of the celebrated Fight 
Vistas were here. The Jiajing emperor moved out of the Forbidden City in 
1542—shaken because some of his palace women had nearly assassinated 

12. CH-7:351, 464-65, 479-82; WK 42:661—64, 42:665-66. Because of Daoyan’s personal 
involvement in various temples in the city, he was the exception. 

13. Huidian 1587:84:486-87; De Groot 1910:5:781. For intimate versus more formal an- 
cestral worship: Cheng-hua Wang 79-117. 

14. JWK 35:546—47. One part of the conflict between the Jiajing emperor and his officials 
over worship of his father involved his insistence on using a private hall for this purpose. MS 
51:1336-38; Fisher. 

15. DJ preface:5. Cheng-hua Wang (229) discussed an additional park, the Dongyuan, which 
is unfamiliar to me. 

16. These are known today as Beihai and Zhongnanhai, the latter still closed to the public. 
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him—and took up residence in this Western Park (Xiyuan) during the last 
twenty-five years of his reign.!” 

Within this park, there were halls and pavilions suitable for strolling but 
no substantial temples. There was a small shrine to the gods in charge of the 
waters, built so that the Jiajing emperor could make offerings after boating.!® 
Here he also constructed an Altar to Sericulture (Cantan) in 1531, having 
decided that the more ritually correct site in the northern suburbs was too 
inconvenient for the empress.'? (One facet of the Qing transformation of 

the Xiyuan would be the addition of temples.) 
Although the Western Park was open only by imperial invitation, it be- 

came a landmark of Ming Peking, even to those who perforce enjoyed it from 
afar. The large island with its rocky hill was especially popular as a place for 
Ming rulers to entertain. Some liked to invite groups of officials (that is, grand 

secretaries, heads of the Six Ministries, high officers in their bodyguard) to 

come into the park for a day’s sightseeing, often including a boat ride, moun- 

tain ascent, wine, and food. Literati commemorated these visits in prose and 

verse (“Viewing the Chrysanthemums at Xiyuan,” “Strolling to Wansuishan”). 
An early seventeenth-century encyclopedia that catalogued famous places 
in the empire included a putative illustration of the Western Park and de- 
scribed hyperbolically its deep broad pool, its fragrant and elegant reeds and 
lotuses, and its island of strange rocks and handsome halls reminiscent of 

the isle of the immortals.”° 
In the course of the dynasty, the natural beauty of the lakes, hills, gardens, 

and pavilions, enhanced by association with the power and prestige of the 
throne, helped promote their wider fame. Written accounts, like gossip, ex- 

posed this rarefied world and made it more public, and thus helped inte- 
grate palace life into a larger Peking. Those who had not been there read 

about the park, heard it talked of, imagined it, and wished to visit. 

The walls of the Imperial City (Huangcheng) encircled a wider and less in- 

timate imperial property. This greater openness might have made it possible 
to build temples and to staff them with clergy, but Ming emperors rarely did 

so.2! (Qing rulers would do differently.) Energetic Jiajing built the Dagao- 

xuandian between the mountain and the lake in 1547 and installed images 

17. Liscomb 140-141; DMB 318; Jiang Yikui 1:12-15; Gao Shiqi 2:4—-5: CH-7:464—65, 479-82. 

18. Gao Shiqi 2:4-5; JWK 36:570-71. 

19. JWK 36:562-64; STFZ 1885:5:133; Lam 57-74. The rites were abandoned after 1559 

(Lam 72). 

20. San cai tuhui6:250-51. The STFZ1593:6:68-117 included a few poems about this area; 

Jiang Yikui 1:12-15; JWK35:549-59, 41:638—40. See also Clunas 1996:61, and Cheng-hua Wang 

233-46 for the Xuande reign. 

21. I have been able to identify only the three discussed in this paragraph. 
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of the Three Pure Ones; here eunuchs could learn and participate in Daoist 

rites.2? A decade later Jiajing had another large circular hall built west of the 
lake, shaped like one at the Altar to Heaven; it was rumored to be where he 

studied internal alchemy with Tao Zhongwen late in his reign.” Bureaucratic 
hostility extended to these religious buildings in the Imperial City. When 
Zhengde constructed a Tibetan Buddhist temple west of the lakes, he was 

roundly criticized by his officials (“destroy this Buddhist monastery, throw out 

the foreign monks”), and the temple did not survive long.” 
The Imperial City housed two highly respectable sites for the highest level 

of imperial grand sacrifice. The Shejitan and the Taimiao balanced one an- 
other across the central axis south of the Forbidden City, one for agricul- 

tural rites of great antiquity, the other for worship of the imperial ancestors. 
(See Map 5.1.) Like the suburban altars, rituals here were orchestrated sev- 

eral times a year by the Ministry of Rites and directed toward the well-being 
of the emperor, the empire, and the dynasty.?° 

Laid out by Yongle but rearranged and enlarged in 1530, the suburban 
Altar to Heaven (Tiantan) and the Altar to the Mountains and Rivers 

(Shanchuantan) became substantial walled compounds in what would later 

be enclosed as the Southern City; in the north, east, and west suburbs were 

smaller altars to the Earth, Sun, and Moon. Within each complex the prin- 

cipal rites were conducted on altars open to the air and the elements. The 

emperor was expected to perform them annually in person: at the Tiantan 
on the winter solstice, at the more modest Ditan on the summer solstice, and 

at the others in their turn.”° And yet, these altars were not as isolated as their 
lofty rites might imply. These rituals necessitated regular imperial proces- 
sions, each involving large numbers of official participants and support staff, 

out of the palace and through the city streets. 
For private purposes, the Ming ruling house kept a substantial country 

preserve to the south of Peking, a place that permitted a change of scene 
and greater freedom of movement. This was the Southern Park (Nanyuan), 

or as it was also then called, Nanhaizi, the Southern Marshes, a great expanse 

many times larger than Peking.”’ (It is shown on Map 1.2.) Previously used 

for relaxation by Yuan emperors who may have helped drain the marshes to 
create lakes, the area was enlarged and walled by Yongle and stocked with 

22. The Dagaoxuandian was (and is) off the southeast end of the northern lake. JWK 
41:638-40. 

23. Gao Shiqi 2:91-93; /WK 42:665-66. 

24. JWK 42:656. ; 
25. Huidian 1587:85:488—90; JWK 9:129-35. 
26. Xu Daoling 1:182-86, 2:7, 14-15, 39-40. These rites changed in the course of the dy- 

nasty in ways not emphasized here but that would repay close attention. For example, the sep- 
arate Altar to Earth was not created until 1530. 

27. Atlas #38. 
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deer, pheasant, rabbits, and animals for imperial sacrifices. Hunting (part 

of local as well as imperial culture) was conveniently combined with military 
exercises. By the time the Zhengde emperor visited the Southern Park in 
1507, he found it in need of repairs; after another half century, prohibitions 

against public entry were being ignored, the buildings were overgrown with 
brambles, the trees were being cut down, the animals had escaped, and land 

was being taken over by eager peasants.”® 
The Southern Park was tended by resident eunuchs and servants, and was 

home to a few temples. The Dragon-king was worshipped in one temple built 
in 1472—appropriate for such watery terrain; the popular god Guan Yu was 

enshrined in another. When Zhengde had a bridge near one of the park gates 
repaired, he had a new Longwang temple built and composed the stele in- 
scription himself.?? Overall, however, imperial involvement in these temples— 

as in the park itself—was slight; eunuchs, not their imperial masters, may 

have been the most active patrons. 
Finally, there was the imperial cemetery. Yongle had selected a scenic val- 

ley forty-five kilometers north of the city for these Hills of Heavenly Long 
Life (Tianshoushan). Construction of tombs took place at intervals, as each 

of the thirteen Ming emperors and his wives and concubines died and were 
buried here.*° The graves were maintained at imperial expense. 

Incense was burned and offerings were made at the tombs on the death- 
days of past emperors and empresses, the list of which grew ever longer with 
the passage of time. These rites were carried out regularly, by the emperor 
or his deputies, ensuring deep grooves in the road to and from Peking. 

Xuande came twice in person; Longqing once (his only excursion out of the 

city); Zhengtong came four times; Jiajing three. Wanli’s four trips in thirty- 

four years were considered excessive (by his officials). These expeditions in- 
cluded a huge entourage and were, in fact, usually rather extravagant.*! 

Officials came here also, supervising construction or accompanying an im- 
perial coffin, but the tombs—like most Chinese graveyards—remained a rel- 
atively private part of the imperial domain, closed to the public and not of 
legitimate interest to outsiders.** As an early seventeenth-century book 

28. Controlling this property was never easy. Geiss 1979:65; BJTB 53:153, 57:132; San cai 
tuhui 6:248; D] 3:134-35. For hunting: Geiss 1987:9-10, 17; Liu Ruoyu 20:5. 

29. BJTB 78:81; JWK 74:34; BJTB 53:153, respectively. 

30. Actually, the first person buried at this site was Yongle’s empress, who died in 1407. Gu 

Yanwu 1982a:1:5. The last Ming emperor was entombed here by the Qing in 1644. See Paludan. 

31. Huang 1981:121, 123; Na & Kohler 130-31. Cheng-hua Wang 75 said that only seven 
of the Ming emperors went to the tombs. 

32. See, for example, Riely 2:50, 2:432; Jiang Yikui 4:85; JWK 136:2184-95, 137:2196- 
2220; or Gu Yanwu 1982a:1:3-12. One of the eunuch Wei Zhongxian’s many presumptuous 
actions was his visit to the tombs in 1623, travelling as if an emperor, with the road covered 
in yellow sand. Dunne 200. 
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about Peking noted, “The four altars and the imperial tombs, these the 

officials and people gaze upon from afar.”*® 
One ruler was not buried with the others. He was the unlucky Jingtai em- 

peror, Zhu Qiyu, who took the throne when his reigning half-brother was 
captured by the Mongol Esen in 1449; when the brother returned eight years 
later, Jingtai was ousted (and possibly murdered). Treated posthumously as 
a usurper, he was buried in the northwest suburbs of Peking, north of Yuquan- 
shan.** Although this area around Jinshankou was frequented by elite visi- 
tors, it was used as a burial ground for several dozen Ming consorts and con- 

cubines, women who had committed suicide at the death of their husbands 

or were for other reasons buried separately. One of the many stories con- 
cerning the Jianwen emperor, who had been unseated by his uncle (Yong- 
le), told how he had been seized in distant Guangxi province, transferred to 

Peking for trial, and buried in the Western Hills; the Jiajing emperor was ru- 
mored to have visited his grave.*° This moving tale of injustice unavenged, 
when linked to an imagined lost gravesite, deepened the cultural resonance 
of local topography. No wonder that when the historian Tan Qian visited here 
in the 1650s, he brooded about unhappy “wandering souls.”*° 

The Ming carried out its responsibilities to past emperors (dictated by its 

claim to be their legitimate successor) by authorizing their worship as part of 
the state religion.*’ A shrine to Qubilai Khan (whose actual grave site was un- 
known) had been built in Peking in 13,77, while Nanking was still the capital; 
rites were performed twice a year by the Shuntian prefect until the 1530s when 
a Temple for Past Rulers (Lidai Diwangmiao) was built for the consolidated wor- 

ship of the founding emperors of the Han, Tang, Song, and Yuan dynasties.*® 

Such was the imperial domain—the inner core of Peking and certain walled- 
off areas of the suburbs. Most of the temples here were either small altars for 
private worship or large ones used in the state religion, and it was almost ex- 

clusively the communities of family and of empire that were celebrated ritu- 

33. DJ] preface:5. 

34. DMB 294-97. For a fine detailed study of that reign: Heer. For the grave: Jiang Yikui 

4:86; JWK 100:1664; DJ 5:222-23. 
35. Jiang Yikui 4:86; D]5:222-23. See DMB 397-405, esp. 404, for F. W. Mote’s thorough 

discussion (apparently shortened by the volume editors) of this emperor and these legends. 

36. Tan Qian 1656:253-54; JWK 100:1667-70. 

37. Such rulers, from the legendary Fuxi down to Song Lizong (d. 1265), were worshipped 

in thirty-six places. Huidian 1587:93:531-32. No Liao or Jin rulers were included on this list. 

The Ming founder had originally established a temple at the Jin imperial tombs southwest of 

Peking, but Yongle abandoned these rites. JWK 51:806-7. 
38. Separate worship of Qubilai then ceased. His shrine was called the Yuanshizumiao. Com- 

prehensive Gazetteer 1505:1:27; /WK 50:791—92. For the Diwangmiao: Huidian 1587:91:517- 

20; DJ 4:181-82; JWK 51:806-22. 
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ally in these spaces. These aspects of religious life seemingly mirrored and 
certainly encouraged the isolation of the Ming imperial domain from its sur- 
roundings. Visual representations of this domain produced by insiders give 
further insight into the society of the palace, while those created by outsiders 
tell us about how it was viewed from afar. In both cases, images objectified 

the rituals and helped viewers reexperience or imagine this exclusive world. 
Pictures of life from within the Ming imperial domain are (and seemingly 

were) few in number.*” Most consisted of vignettes and fragments that con- 
centrated on special occasions presented in detached isolation, with the wider 
palace complex and the city itself both absent. The picture of court life was 
thus quite incomplete. 

Paintings of scenes of pleasures (xingle tu) recorded the emperor enjoying 
himself. A well-known example is the six-meter horizontal scroll showing the 
Xuande emperor watching demonstrations of archery, kick-ball, and riding, 

and participating in other games. The location was apparently the palace, but 
only the imperial presence signalled this. The setting was appropriately ele- 
gant but not otherwise distinctive. The halls were unnamed and had a 
generic look. Xuande, the second emperor to reign in Peking, employed at 
court a variety of congenial and talented painters from the central provinces 
and used them more than any of his successors to chronicle palace life. A very 
large hanging scroll, a comparable product of the same period, showed the 
emperor riding with his entourage in a wooded but parklike setting.” 

A slightly later scroll conveyed the same impression of imperial isolation. 
It carried a date of 1485 and illustrated the Chenghua emperor, also in the 

privacy of a palace setting, enjoying a variety of entertainments, this time 
specifically during the new year and lantern festival holiday. The earlier scroll 
was spartan by comparison. Here, performers filled the courtyards, juggling, 
leaping through hoops, balancing on poles, and doing other acrobatics; mu- 
sicians played, and lanterns adorned a large tower constructed to show them 
off. This lively occasion was again placed in a generic palace courtyard, the 
world outside indicated only by symbols of the palace—high sturdy vermil- 
ion walls and swirling mists.*! 

39. Tam aware that here and throughout this book there is some danger in assuming that 
the skewed sample of what has been preserved stands for the larger universe of Ming paintings. 

40. For this genre: Cheng-hua Wang chap. 4. For the first painting: Ma Jige; Murck 
1988:356; Barnhart g1. For the second, which is nearly four meters wide and half as tall: China 
#190; Barnhart 56-57. Both are now in the Palace Museum in Peking. Cheng-hua Wang has 
identified the Chenghua emperor as the subject of the handscroll and Xuande in the Western 
Park as the subject of the hanging scroll (223-46). 

41. Q.Fu 73; SHTM 1 Jing-2-268. Another (undated) Ming painting that may also be com- 
parable showed what could be imperial women burning incense on an open terrace next to 
cloud-wreathed palace halls. A specific scene seems to be represented, although I am not sure 
what. SHTM 4:Lu-2106. 




