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ABSTRACT

The present study aimed to examine the sociopolitical roles Jin Nikaya has played
in different periods of development, its internal organization, major practices, as well as its
interactions with a variety of external institutions from the monarchy, the Supreme Sangha
Council, Chinese lay Buddhist society and Chinese Buddhist missionaries in Thailand. After a
careful examination through multiple approaches including examination of temple-documents,
interviews, participant observation and questionnaire investigation, the findings suggested: 1)
that Jin Nikaya has historically played various sociopolitical roles ranging from medical-
server; conflict moderator, to diplomatic envoys at people-to-people level; 2) it was well
organized by its long-established hereditary Dharma-transmission, its ecclesiastic hierarchy is
incorporated in the uniformed Thai Sangha bureaucracy, patriarch’s personal charisma and
nepotism is applicable in its internal ecclesiastic mobility; 3) the major practices of Jin
Nikaya, whether its popular folk religious practices, classic Buddhist rituals or well organized
ceremonies are functional towards earning the sufficient material donations for daily
operations, which are heavily commercialized; 4) the patron-client bonds between Jin Nikaya
and Thai monarchy not just grants this foreign-born minority Buddhist school legitimacy to
exist in Thailand, but also determines its relationship with the local Theravadin majority,
Chinese lay Buddhist society and even Chinese missionaries who posed ‘“challenges” to Jin
Nikaya in recent years. Taking all this into account, a sustainable and prosperous Jin Nikaya
could only be anticipated when it produces more qualified monks, whether they have Chinese

ancestry or not,and regardless of whichever Chinese dialect they speak.
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CHAPTER |
INTRODUCTION

1.1 Background and Significance of the Research

1.1.1 Background

Thailand, the most prominent Buddhist country in Southeast Asia houses
more than 8 million ethnic Chinese; meaning ethnic Chinese are 14% of the whole
population of Thailand.! Chinese immigration to Thailand is generally traced back to
the 1290s under the Buddhist King Ramkhamhaeng (r.1279-1298) who invited some
Chinese potters to his kingdom based in Sukhothai.”? Driven by better trading
opportunities, the Chinese traders mainly from Guangdong and Fujian, continued to
migrate to Thailand during Ayutthaya era (1351-1767) and onwards.” The huge
southern Chinese population exodus to Thailand only took place in 1850s-1910s, due
to peasant rebellions, foreign invasion, civil wars, natural disasters and famine
occurring in China at that time.* During this period, a number of Chinese monks also
arrived in Thailand. Among them, some eminent ones built their own Sangha, Chinese
Buddhist Order of the Sangha (hereafter CBOS) known in Thailand as Jin Nikaya
(literally, Chinese Sect or school). By the early years of 2000s, this Chinese Buddhist
School, owns eighteen temples in various cities of Thailand. Nearly one thousand
monks and novices from this very school are active in all kinds of Buddhist programs
in Thailand.

The establishment of Jin Nikaya is generally traced back to the 1870s
when Thailand was under King Chulalongkorn’s (r.1868-1910) reign wherein a
handful of Chinese Jaosua families who had attained their tremendous properties in

previous reigns were still playing their hereditary central role at the king’s offices of

! Chansiri, 2008.

? Stuart, 2003, pp. 65-66.
* Sng, 2014, pp. 17-53.

* Sng, 2015, pp. 156-208.
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economics and Chinese affairs under the favorite royal patronage.’ Besides sponsoring
a number of large Thai Buddhist temples in order to repay the grace of their royal
patrons and for their personal merit-making,® those rich and influential Jaosua’
families also built and repaired a number of Chinese shrines affiliated with various
folk beliefs imported from their respective origins in China. Only by 1871, a Hakka
speaking Chinese monk named Xiixing (cn. Jianji®), started to build the first Chinese
Buddhist temple Longlian Si J#3% (or Dragon-Lotus Temple) under royal patronage.
At the inauguration of Longlian Si in 1879, the royal title Wat Mangkon Kamalawat
was bestowed by the king himself, while Xiixing was appointed by the Thai monarch
as the abbot of this new temple. Based on Longlian Si, Xiixing and his colleagues then
established the Jin Nikaya with Xiixing himself as the first-generation patriarch.” Since
the inauguration of Longlian Si in 1879 to the present, Jin Nikaya has already gone
through nearly one and half centuries of development, in context of the sociopolitical
dynamics both in Thailand and China, under its seven generations of patriarchs. Based
on the diverse background and experiences of these generations of leader monks as
well as the distinctive sociopolitical contexts both in Thailand and China, we are going

to periodize Jin Nikaya’s whole historical development into four phases: formative

> Baker, 2014, pp. 33-34.

% Sng, 2015, p. 206.

" Literally, a merchant prince, especially Chinese (Thai adaption of a Chinese phrase). See Baker, 2014,
p. xiii.

¥ See Fig. 1.

? Known in Chinese as Zu #, ancestor, this term was constructed at the lineage-claim competition
among several Chinese Buddhist schools such as Tiantai and Schools Chan since 600s. The term
patriarch had only received its full treatment in Chan tradition of Song Dynasty (960-1279) wherein
a line of Chan patriarchs was said to have received a “mind-to-mind Dharma transmission” initiated
by Sakyamuni. Other Buddhist schools in China such as Pure Land also reconstructed their lineages
of patriarchs in the late era of Song, imitating both Tiantian and Chan schools. In the contemporary
sense, the term patriarch has been more often used to refer to a line of monks’ administrative
authority over some certain Buddhist institutions. According to 1902 Sangha Act, the mahathera
ranked monks whom were appointed as the general governor to be in charge one of the four
divisions of (Mahanikdya) Sangha affairs or Dhammayuttika Nikaya (as the independent school),
were venerably regarded as the patriarch in their respectively governed divisions or Nikaya. In the
1902 Sangha Act, Jin Nikaya, along with Annam Nikaya was mentioned last, except the
appointment of a general governor and his retinue of two assistants. The general governor of Jin
Nikaya was theoretically equivalent to the ones of those four divisions and also called as patriarch
for reverence. Being this, the term “patriarch” here purely refers to a senior administrative position
under the Thai Sangha hierocracy since the 1902 Sangha Act, leading away from its Chinese
intrinsic definition “outstanding ancestor”. However, it should also be noted most of those
“outstanding ancestor” masters were the leaders of one or more congregations of monks (nuns)
during their time in history. Jin Nikaya rather use “patriarch” to cherish their ancestry masters but
also refer to its leaders in succession. See Morrison, 2010, pp. 51-90; Ishii, 1986, p. 69.
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period (1850s to 1910s); decaying period (1920s-1950s); revival period (1960s-
1980s); and prosperous period (1990s-the present). During these periods, Jin Nikaya,
besides its religious role in answer to the general requirement of Chinese communities
in Thailand, has also played different sociopolitical roles under its different
leaderships of respective patriarchs, to cope with the evolving sociopolitical contexts

in this as we shall discuss.

1.1.2 Significance

Jin Nikaya as a Buddhist school designated to take care of the religious
needs of local Chinese community and represent Chinese cultural identities in
Thailand, was established under the main supports of the rich and influential Jaosua
families both politically and financially. It has evidently played a wvariety of
sociopolitical roles within and outside the local Chinese community during different
historical eras. The significance of Jin Nikaya’s existence for both Chinese community
and even the whole Thai hybrid religious society since the history should not be
neglected, which has indeed been ignored by most scholarship either on Thai-Chinese
studies or Thai Buddhist (religious) studies so far. It would thus be meaningful to
conduct a study on what the evolving social roles Jin Nikaya has played within and
outside Chinese community as well as its interactions with both ecclesiastic and civil
elite, particularly in the contemporary Thailand. As an independent Buddhist school
co-existing with the great tradition of Thai Theravada Buddhism, how does Jin Nikaya
organize and practice on its own to survive and then demonstrate its distinctive
identity? Meanwhile, in its embodiment of both Chinese and minority statuses, how
does Jin Nikaya deal with the Chinese Buddhist missionary institutions from mainland
China or Taiwan, and the great tradition of Thai Theravada Buddhism in different
historical eras? Additionally, a study of Jin Nikaya might work as the catalyst to
inspire more academic interest in the religious factions in the Chinese community

within Thailand, even extensively in Southeast Asia and beyond.

1.1.3 Theoretical Analysis
Clifford Geertz (1926-2006) defines religion as: a system of symbols

which act to establish powerful, pervasive, and long-lasting moods and motivations in
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men by formulating conceptions of a general order of existence, ....and clothing these
conceptions with such an aura of factuality that the moods and motivations seem
uniquely realistic. '® This very definition resonates with the Jin Nikaya, as an
independently existing Buddhist institution which has house generations of monks
from various backgrounds under a single and uniformed Buddhist order to preach,
practice, and transmit its own interpreted Buddhadharma and to train newcomers with
their own instructive styles. In the meantime, the temples, sculptures, the liturgical
rituals, and ceremonies in Jin Nikaya not only symbolically demonstrate for
themselves and by themselves, the Chinese-ness of their cultural identity, but also
fulfill the various religious needs of many participants, to varying degrees. The “thick
description” practice of interpretative anthropology applied and promoted by Geertz in
his Religion of Java (1960)", further inspires my enthusiasm to describe in detail what
I have seen and heard in my research. The Weberian American anthropologist Talcott
Parsons argues that a collection of symbols in religion exist outside the minds of
individual people, yet work inwardly to shape the attitudes and actions of people.'?
Being that, describing and interpreting the meanings of the symbols observed in this
research, will illuminate a valuable understanding the Jin Nikaya.

Buddhism, in essence, is a way of otherworldly salvation with its major
concern to liberate the human, extensively all other sentient beings in all all kinds of
forms from the worldly suffering.'® If so, Buddhism essentially ought to be apolitical
while the Buddhist monks ought to be divorcing themselves from the worldly concerns
and focusing on their own salvation and that of other sentient beings.'* However,
throughout history of Buddhism there has been something of a “symbiotic
relationship”, just as Spiro describes it, between the Sangha and the State.'” Whether
state’s protection of or its authority over the Sangha, they all regard the Sangha and
the State as symbolically related. In Thailand, the foundation of Thai society is based
on four related pillars: the nation, religion (Buddhism), the monarchy and the people,

where the Thai monarchs have been the leading protectors of Buddhism and merit-

1 Geertz, 1973, p. 90.

' Geertz, 1960.

12 Parsons,1949.

> Gombrich, 2006, pp. 9-11.
" Morris, 2006, p.74.

13 Spiro, 1982, p.379.
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makers through the state-sponsored rituals or ceremonies since the Sukhothai period.'®
The Thai Sangha has thus inevitably interconnected with the Thai politics while the
Sangha usually lent the monarchs the legitimacy of their rule and the monarchs often
hold the final authority over the Sangha affairs.'” In attempt to keep the massive
Sangha in line with state policy, the Thai ruling authorities from different historical
eras have never avoided making efforts to regulate, reform and reorganize the Thai
Sangha.'® Jin Nikaya has unexceptionally been under this uniformed regulation.
Comparing the local Theravadin majority, Jin Nikaya’s minority status and foreign-
born origin have further made its monks more obedient to and cooperative with the
local ruling elites for patronage. It thus becomes necessary to put some analytic
attention on Jin Nikaya’s various interactions with the Thai politics.

Jonathan Fox imports three concepts from the ethnic research theories to
deal with the interactions between religion and politics: primordialism, constructivism
and instrumentalism. Of them, Fox believes the instrumentalist path is well used by
ruling elites to either legitimize their accession to power or undermine the legitimacy
of their opponents at critical times when the political pie is under redistribution." Fox
believes religion is used as a political instrument, for instance, to legitimize power or
policies that can only happen when the certain religions attain a sufficient following
and an effective influence over society. >’ However, Fox also recognizes this
instrumentalist path actually works in the mode of reciprocity wherein the religious
institutions have often accumulated the material privilege, legal status and the spiritual
authority through the recognition of the ruling authorities.”’ Meanwhile, secularization
impacts religion by marginalizing the religion from other spheres of life, triggering the
intentional efforts of the secular regimes to suppress the religion, replacing the
monopoly role ever enjoyed by religion in education and other various fields,
highlighted by Fox, in An Introduction to Religion and Politics (2013)?, also applies

to the examination of the challenges facing Jin Nikaya in the recent past and near

1 Suksamran, 1982, pp.13-4.
7 Tambiah, 1977, pp. 179-99.
'8 Mulder, 1973, p. 19.

1 Fox, 2013, p. 38.

2 Fox, 2013, p. 82.

2! Fox, 2013, p.88.

*Fox, 2013, p.19, 31.
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future, for example, its novice trainees are more interested in secular courses rather
than the sacred Dharma classes in their current curriculum. In addition, Fox’s
definition of religious discrimination that the limitations on the religious practices or
religious institutions of religious minorities which are not placed on the majority
religion, also offer a theoretic base to investigate the present situation of Jin Nikaya
under the uniformed leadership of SSC constituted by the monks from the Theravada

majority alone.

1.2 Research Statement and Research Questions

Jin Nikaya, just as any other—organized religious institution, was
established with the central purposes to provide religious services for the mass of its
followers, maintaining Chinese Buddhist teachings, transmitting them from generation
to generation, and training its members. However, as a Buddhist school primarily
designated to serve the Chinese community in Thailand though, Jin Nikaya has not
just maintained a high-profiled status under consistent royal patronage, but also
attracted many opportunities for various political uses favoring the Thai ruling elites,
for Chinese sojourners’ integration into Thai society as the whole, or international
connections with the vast Chinese communities overseas. Given this premise, it
becomes necessary to conduct a careful study on Jin Nikaya’s development and its
evolving sociopolitical roles in Thailand, in order to answer the following research
questions:

1.2.1 What the sociopolitical roles has Jin Nikaya played in its different
historical periods of development?

1.2.2 How Jin Nikaya has been organized as a single and uniformed
Buddhist order?

1.2.3 What are the major practices of Jin Nikaya?

1.2.4 How has Jin Nikaya handled its sociopolitical interactions with the
multiple institutes in Thailand, from the monarchy, the SSC, the Chinese lay Buddhist

society to the Chinese Buddhist missionaries?
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1.3 Research Objectives

1.3.1 To periodize Jin Nikaya’s long-history development and investigate the
sociopolitical roles this school has played in its different periods of development.

1.3.2 To examine how Jin Nikaya achieve its internal organization and unity.

1.3.3 To observe some major practices at different Jin Nikaya temples, from
the China-originated various folk religious beliefs, classic Chinese Buddhist rituals,
regular well-organized ceremonies to the incumbent patriarch’s personal practice of
brushstroke calligraphy.

1.3.4 To highlight several potential challenges which Jin Nikaya might

face in near future.

1.4 Literature Review

Besides some Chinese and western travelers’ fragmentary diary-like
records™, the scholarship on overseas Chinese in Southeast Asia only started in 1928
and was initiated by a group of Chinese scholars based at Jinan University, then in
Shanghai.** The Japanese joined this wave of scholarship in the 1930s-1940s, with
their particular interests in Chinese business activities in Thailand and other Southeast
Asian regions. > The studies by both Chinese and Japanese scholars are
overwhelmingly influenced by the Chinese Nationalist-inflicted patriotic agenda and
the Japanese imperialists’ military strategy in Southeast Asia.

Western scholars initiated their studies on the Chinese in Thailand only
during the nations-building era of Southeast Asia after the end of World War II in
1945. They included Thailand as one part of their Southeast Asia interests as the
earlier Chinese and Japanese scholars did. Of them, the anthropologist William

Skinner (1925-2008) was the leading figure whose famous “assimilation” theory of the

3 Sng, 2015, p.142.

* The books and articles published during this period were collected in Xii Yungiao’s (1905-1981)
“Preliminary Bibliography of Southeast Asian Studies,” Nanyang Yanjiu Bulletin, no. 1 (1959): 1-
169. See Wang, 2000, p. 71; Shu, 1968.

2 The Nanyo kakyo sosho (Nanyang Chinese Series) in six volumes published by the Toa Keizai
Chosakyoku in Tokyo, 1939—1941, provides useful bibliographic data about the scope of Japanese
research on the overseas Chinese. This is supplemented by the Kakyo kankei bunken mokuroku
(Catalogue of documents concerning the overseas Chinese), published by Ajia Keizai Kenkyujo in
1973. See Wang, 2000a, p.132.
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Chinese migrates would be prevalent over this field of studies for the following
several decades®®, though he might have arrived in Thailand later than Kenneth
Landon®’, Victor Purcell®® and Richard Coughlin.”’ However, Skinner distinguishes
himself by strikingly concluding that most Chinese descendants are known as Lukjin
in Thailand, and by the third generation would have lost their Chinese identity after
acquiring a fully Thai identity through adopting Thai language and culture.”® In his
assimilation theory, Skinner recognized that the notable similarity shared by the two
forms of Buddhism-Thai Theravada and Chinese Buddhism, and the Buddhist tolerant
attitude could have been conducive to the social intercourse or cultural rapprochement
during the dynamic Chinese assimilation to the Thai society.’' Skinner did not go any
further and deeper to explain how these two forms of Buddhism and their well-
organized institutions have contributed to his hypothetical assimilation. This period of
studies on the Chinese in Thailand mainly stuck to the debate on Chinese-ness or Thai-
ness identity. It should be noted that Skinner’s studies was undertaken during the
period when Thailand (Siam) was overwhelmed by the Field Marshal Luang
Phibunsongkhram’s anti-Chinese agenda.’” Probably, integrating to the nationalist
Thai-ness might have been the only choice and main trend for the Chinese at that time.

The subsequent studies in 1960s and 1970s, Boonsaong Punodyana®®,
Stephen Tobias®* and Hill Maxwell®® substantially reconfirmed Skinner’s theory of
assimilation, but with their own additional emphasis. Of them, Tobias conducted a
careful and close observation on the Ayutthaya Chinese community, concluding that
Buddhism helped the Chinese to resolve the problem of Chinese identity across the
entire Thai social and cultural system. Meanwhile, according to Tobias, some popular
beliefs such as Sam Pao Kong (or San Bao Gong) with its Chinese form though,

evidently appealed to both Chinese and Thai participants with a common cognitive

26 Skinner, 1957a; Skinner, 1957b, pp- 237-50.

%7 Landon, 1940, pp. 149-61.

* Purcell, 1951.

% Coughlin, 1952, p. 378-89.

3% Skinner, 1957, p. 381.

3! Skinner, 1957b, p. 238.

32 Baker, 2014, pp. 133-150; Xu, 2002, p. 18; Bao, 2004, pp. 752-53.

33 Comparing with Skinner, Punyonyana believes there are at least another five alternative channels of
Chinese assimilation to Thai society: interpersonal association, language, occupation, religion, and
family. See Punyodyana, 1971a, 1971b.

** Tobias, 1977, pp. 303-26.

¥ Hill, 2006, pp. 299-318.
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identity of being good and fortunate.’® Putting it differently, Tobias believed local
ritualistic participation could downplay ethnic and ideological differences between the
ethnic Chinese and Thai people and then establish some common base for them to
further accept each other. Compared with Skinner, Tobias anthropologically
contemplated the Buddhist or religious functionary roles to integrate both Thai and
Chinese people together at the grassroots level. He nevertheless overlooked two most
important factors that the Chinese religious factions’ political value for the ruling
elites of Thailand and the interactions between those institutionalized religious
factions such as Jin Nikaya and Thai politics.

During the period of the mid-1980s, research on people of Chinese descent
documented two divergent trends. The first concerns how the assimilated Chinese
descendants came to dominate and shape the middle class of Thailand; the other was
the strong reemergence of those Thai citizens identifying as ethnic Chinese in order to
link with other Chinese in China, Taiwan, Hong Kong, Singapore, and elsewhere in
order to advance transnational business interests.”’ Scholars such as Sujit Wongthes®
and Kasian Tejapira® start questioning Skinner’s dynamic ‘assimilation’ theory by
offering some variables of Chinese assimilation. In short, this period of studies on the
Chinese in Thailand offers a new impression that assimilation is obviously there, yet
with its varieties in different Chinese settlements. Assimilation has not totally
eliminated Chinese identity which could be revived at any required occasion.
Skinner’s assimilation theory had therefore been doubted. Unfortunately, the scholars
of this period paid less attention to the Chinese religious life in those Chinese
communities they chose to observe.

The doubts on Skinner’s theory reached a climax, after the 1992 political
crisis, when the urban middle class which was mainly constituted by Chinese
descendants, successfully challenged the military dictatorship which laid the
groundwork for writing a new constitution in 1997, said to be most democratic
constitution ever adopted in Thailand. From 1992 through 2006, power lay in the

hands of an elected parliament. All prime ministers of this period openly

%% Tobias, 1977, p. 324.

T Keyes, 2011, p. 9.

* Wongthes, 1987.

% Tejapira, 1992, pp. 95-122.
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acknowledged their Chinese roots; moreover, the vast majority of members of
parliament, including those from provincial areas, also traced back their Chinese
ancestry.*” The Coup of September 2006 temporarily restored military rule and, thus, a
more ‘Thai’ dominant element.*" The flexibility of Chinese identity at different
functionary occasions **, or the comprised co-existence of Thai and Chinese
identities™, thus became mainstream segment in Chinese studies in Thailand. Amongst
these studies, Chan Kowk Bun and Tong Chee Kiong accused Skinner of exaggerating
the similarities of both Thai and Chinese religious life. They suggest the unique
Chinese religious life such as the ancestor worship, working as a symbol
demonstrating the existence of Chinese identity.

None of these scholars turned their attention to Jin Nikaya though the
historical and anthropological studies on Chinese cults of the dead and ancestor
worship in the Chinese community were heated by this period. Bernard Formoso’s
study on the yearly ritual Hisu-Kou-Ku primarily practiced in the majority Teochew
Chinese group well represents this trend. Formoso acknowledged the Buddhist
elements, however under-analyzed the significance of Buddhist cosmology and
compassion in this ritual.* The traditional role of Chinese Buddhist liturgy usually
performed by the monks from the Jin Nikaya also failed to attract Formoso’s attention.
It should also be noted that the leading scholars on Thai studies such as Kirsch®,
Tambiah46, Terwiel47, and Jackson“® have made minimal references to Chinese
Buddhist factions in their profoundly racialized studies on the complexity,
syncretization and even hybridity of Thai Buddhism (religion). Undoubtedly some of
them such as Jackson were evidently aware of the substantial existence and notable
influence of Chinese gods or deities on Thai society.”’ However, they did never go
further to treat those Chinese religious factions some deeper and independent

academic studies, until 2016. A China-born graduate from Assumption University,

* Tong, 2001, pp. 9-40.

I Keyes, 2011, p. 10.

2 Auethavornpipat, 2011, pp. 32-48.
* Global-Is-Asia, 2016.

* Formoso, 1996, pp. 217-34.

* Kirsch, 1997.

* Tambiah, 1977, 2007.

7 Terwiel, 1976, 2012.

8 Jackson, 2003.

* Jackson, 1999, pp. 245-320.
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named Luoyong, conducted a careful study on the Guanyin belief practiced in Chinese
community in Thailand in his Ph.D. dissertation.”® He investigated the activities,
rituals and participants of Guanyin belief in several affiliating temples to bring out a
clear map of this very religious belief’s cognitive motivation and social significance
within and outside the Chinese community in Thailand.

Chinese scholars only started to pay attention to the religious factions
among the Chinese community in Thailand in the 1990s. Among them, Duan Lisehng
introduces more than 100 Chinese temples or shrines within or outside Bangkok in his
Chinese Temples in Thailand (1996).°" Lin Wushu has a historical study on the Poh
Teck Tung, the largest Chinese charitable foundation under the belief of a monk-
turned-deity, Patriarch Dafeng.”® Luo Yiizhen, a Thai-born Chinese, published a short
introduction on Jin Nikaya in 1999.%® More recently, both Lin Guili and Xii Guolong’s
case studies on Longlian Si, and Pumen Bao’en Si 785 (Temple of Universal
Gate to Repay the Grace of His Majesty) known as Wat Bhoman Khunaram in
Thailand, have contributed significant historical accounts on these two temples that are

under the same and unified order, Jin Nikaya.>*

1.5 Research Scope

There are eighteen temples under the Jin Nikaya’s single and unified order.
These temples are all led by the Patriarch, both administratively and spiritually, whose
residential temple is regarded as the headquarters of the Jin Nikaya. Longlian Si was
the residential temple-office for six generations of Jin Nikaya monks from 1879 until
1970. Earlier in 1954, the sixth patriarch Pujing decided to build the new headquarters
for Jin Nikaya at the present Pumen Bao’en Si under the approval of the SSC and the
Thai monarch himself.”> The incumbent patriarch Rende (1936—) still lives in Pumen

Bao’en Si where all of his commands, disciplinary measures and announcements are

91 uo, 2016.

! Duan, 1996.

52 Lin, 1996.

>3 Luo, 1999, pp. 25-29.

3 Lin, 2013 ; Xii, 2014.

> Hsing Yun, 1979, pp. 3-15.
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expected to be redistributed downward to the seventeen subordinate temples or centers
of Jin Nikaya. In this study, I chose three important temples, Yongfu Si 7 #&<#(Temple
of Everlasting Fortune), the first Chinese temple, which housed Xiixing and some of
his early arrived colleagues before they completed Longlian Si in 1879; Longlian Si,
the largest and most splendid Chinese temple in Bangkok Chinatown, the still
symbolic center of Chinese Buddhist community in Thailand; and Pumen Bao’en Si,
the incumbent headquarters of Jin Nikaya since 1970, as primary sites to conduct the
field study. I also studied the activities of other subordinate temples of Jin Nikaya,
such as Ganlu Si, Pusong Huang’en Si, and Wanfo Si, across the North, East and even
South of Thailand. In addition, I have also made field trips to other Buddhist
institutions such as the Chinese Lay Buddhist Researching Society (CLBRS), Longhua
Lay Buddhist Society (LLBS), as well as four of the Taiwanese missionary Buddhist
temples or centers in Bangkok to investigate their potential interactions or exchanges

with the Jin Nikaya.

1.6 Research Methodology
1.6.1 Documentary Research: a number of printed temple chronicles,
several hand-written records of the Dharma genealogies and still-reserved tomb
inscriptions are collected and then studied to reconstruct the history of the Jin Nikaya
in this study.
1.6.2 In-depth Interview: I conducted a total of twenty-five semi-structural
interviews with the following informants who kindly allowed me to use their names:
1) Senior monks from Jin Nikaya:
a. Rende: the incumbent patriarch, Abbot of Pumen
Bao’en Si;
b. Renyi: the executive abbot of Longlian Si, the abbot
of Ganlu Si;
c. Renyi: the abbot of Yongfu Si;
d. Renyi: the abbot of Puren Si;

2) Common monks and lay staffs from Jin Nikaya:
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e. Shengci: the headmaster of Longlian Sramanera
School;

f. Shengcha: the tonsure disciple and private attendant
of Patriarch Rende;

g. Shentiao: the liturgical chief of Pumen Bao’en Si;

h. Shencai: assistant abbot of Longlian Si;

i. Xie Lixin: the permanent Chinese-languageteacher
of Longlian Sramanera School;

3) Chief monks (nuns) from the Taiwan-backed missionary temples

or centers:

j. Xinding: the abbot of the Thai-Hua Monastery
under construction;

k. Huiyou: the perfect-in-chief of the Thai-Hua
Monastery;

1. Miaosheng: in charge of the public relation of
Thai-Hua Monastery;

m. Miaolang: the chief nun of Taiwan Vulture
Mountain (Thailand Branch);

4) Active Buddhist devotee representatives:

n. Chen Bingfeng: the incumbent chair of Chinese
Buddhist Research Society;

0. Gao Huishan: the deputy-chair of Chinese
Buddhist Research Lay Society;
. Zheng Qinda: the general secretary of Poh Teck

o

Tung;
q- Wu Dazhi: father of a novice student of Longlian

Sramanera School;

=

Chuanchan: a loyal laywoman to Great Buddha

Monastery;

wn

. Chuanytii: a loyal laywoman to Great Buddha
Monastery;
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t. Chuanding: a loyal laywoman to Great Buddha
Monastery;

u. Dr. Pichai: second-generation lukjin, whose family
own Ramada Plaza, Bangkok;

5) Thai Buddhist scholars, intellectuals, senior monks and Pali

experts:

v. Sulak Sivaraksa: social critic, third-generation
Lukjin;

w. Dr. Tavivat Puntarigvivat: the academic director
of World Buddhist University;

x. Phramaha Bunyong Pufifafiano: the chief Pali
instructor of Wat Saket;

y. Phramaha Wisudthiwaraphon: the director of
World Buddhist Television

The informants above were chosen due to their easy accessibility to
interview more than once as along as the basic trust was established. In short, most of
them felt comfortable to receive me and answer the questions raised by me in this
study. The open-ended questions respectively designated to these five categories of
informants are about:

1). History, organizational structure, vision and major programs
of Jin Nikaya;

2). Daily practice, training program of Jin Nikaya;

3). Interactions between Jin Nikaya and the Taiwan missionary
institutions;

4). Relations between Jin Nikaya and the local Chinese community;

5). Policies and attitudes of Thai authority to Jin Nikaya.

1.6.3 Questionnaire: one hundred copies of questionnaires were distributed
to the students from the Longlian Sramanera School who are above eighteen years
old, in order to collect the data about composition of the novice students, their own
vision to their (Dharma) future, under the written permission of this school.

1.6.4 Participant Observation: I participated in several major rituals and

ceremonies in the above-mentioned temples: recitation of one thousand Buddha-s’
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names at Longlian Si; novitiate ordination at LongLian Si; the groundbreaking
ceremony for the late abbot of Longlian Si Monk Renchao’s stupa at its sister temple
Pusong Huang’en Si; ritual of feeding the ghosts with a flamed mouth at Yongfu Si;
the five-precept vows at Pumen Bao’en Si; the Abhiseka ritual at Pumen Bao’en Si; the
penitent ritual of Guanyin’s blessings at Thaifo Si; the Pure-land devotion at the
CBLRS; the charitable health examination at the Bangkok Branch of Taiwan Tzuchi
Relief Foundation.

1.6.5 Photographing: totally 5,700 photos and 123 short videos were taken
and filmed during the field research of this study, 90 of these photos are selectively
included to the photo appendix; 12 of these videos are available on the links outlined
in the video appendix. For anyone who is interested to see the entire photo album
designated for this study, you are welcome to click the following google+ account:
https://plus.google.com/u/1/105265457252671069698.

It should be noted that my own Chinese built-in and Mahayana monk
status helped me a lot in the above-mentioned field research to attain the trust from the
senior Jin Nikaya monks. Based on the mutual trust, they not just kindly allowed me to
participate all kinds of programs held in their different temples, but also generously
shared me what they knew regarding to their school. This could be some
unprecedented advantages enjoyed by me in this study. These very advantages could
however cause me to consciously or unconsciously stand at Jin Nikaya’s position to
make some assertive statements favoring this school, though I always intended to
stand at a neutral point, as an outsider participant to its various Buddhist programs and

activities.

1.7 An Overview of the Contents

Chapter I: Introduction

Along with the great tradition of Thai Theravada Buddhism, there also
exists two minority Buddhist schools, Annam Nikaya and Jin Nikaya, respectively
founded by the Vietnamese and Chinese sojourning monks around 1770s-1870s under

royal patronage in Thailand. The historically economic and political influence
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accumulated by Chinese sojourners and their descendants in Thailand and their huge
number as the largest ethnic group have further attributed the unparalleled importance
and prestige to Jin Nikaya, the Buddhist school designated to serve the local Chinese
community. The dearth of academic light upon Jin Nikaya and other Chinese religious
factions by scholars either on the Chinese of Thailand or Thai Buddhism (or religions)
so far urges a careful study on this Buddhist school through the aspects of its historical
development, internal organization, practices and sociopolitical engagements in
Thailand. In this chapter, how and where this study will be conducted; what this study

is aimed to achieve; and what are the theoretic bases for this study, will be discussed.

1.1 Background and Significance of the Research
1.1.1 Background
1.1.2 Significance
1.1.3 Theoretical Analysis
1.2 Research Statement and Research Questions
1.3 Research Objectives
1.4 Literature Review
1.5 Research Scope

1.6 Research Expectations

Chapter I1: Development

Jin Nikaya’s development over the last 150 years of history since the
1870s, are categorized into four phases below, mainly based on the notable changes
led by seven generations of patriarchs of Jin Nikaya under the concurrent
sociopolitical climates as the context in both Thailand and China. The diverse
personalities, backgrounds, strengths, visions, and even dialects-based sub-ethnicity of
the seven-generation patriarchs of this school have not only determined the Jin
Nikaya’s development under their leadership but also impacted their political attitudes
to and interactions with mainland China and the de facto “independent” Taiwan in the
historical dynamics, as we shall see in this chapter.

2.1 Formation Period (1850s -1910s): Monk Xiixing and His Jaojua

Patrons
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2.2 Decaying Period (1920s-1950s): Monk Luqing’s Unexpected Rising
2.3 Revival Period (1960s-1980s): Monk Pujin’s Ambition
2.4 Prosperous Period (1990s—): Monk Rende’s Authority Building

2.5 Summary

Chapter I11: Organization

Guowu succeeded Xiixing as the abbot of Longlian Si in 1888, the
headquarters of Jin Nikaya through an orthodox master-to-disciple Dharma-
transmission under the Dharma lineage of Linji Chan House. However, Luqing’s
accession to the abbot-ship of Longlian Si in 1919, as a Caodong Chan Dharma
heir interrupted Jin Nikaya’s Linji Dharma line set up by Xiixing and Guowu,
inevitably caused internal division and unrest within Jin Nikaya. By the time of
Pujing, this revival patriarch not just constructed an alternative Linji Dharma line
to connect Xiixing-Guowu’s Longlian Si, but also ruled to select abbots for the
temple headquarters and subordinate temples of Jin Nikaya from his immediate
disciples with his unparalleled authority and incredible influence among the ruling
elites. These selected seniors then constituted the managerial body of Jin Nikaya
under the endorsement of the SSC. These selected ones would also be bestowed
some specifically designated ecclesiastical ranks along with the patriarch himself.
This internal selection has thus become the major ladder for Jin Nikaya monks’
upward social mobility.

3.1 The Interrupted Dharma Lineage

3.2 The Selection of Abbots

3.3 Social Mobility in Jin Nikaya

3.4 The Ecclesiastical Ranks Designated to the Jin Nikaya Monks

3.5 Summary

Chapter IV: Practices

The daily practices of Jin Nikaya have been dominated by various regular
liturgical rituals and ceremonies rather than the doctrinal study and meditative
practice. Of the regular rituals and ceremonies, the below four are regarded as the most

high-profiled rituals in Jin Nikaya yearly, due to their major functions of fulfilling the
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religious requirements of the local Chinese community and attracting material
donations to facilitate Jin Nikaya’s daily operation. The unique themes and elements
such as ghosts-feeding aligned with Confucian filial piety; Chinese-styled costumes
and instruments, applied in these rituals also contribute Jin Nikaya’s purposed
demonstration of Chinese cultural identity and esoteric allegiance. Meanwhile, the
present patriarch Rende’s calligraphic brushstrokes, which are spontaneously practiced
by this elderly monk to entertain some important figures at some important occasions,
might also deserve some words in this chapter.

4.1 Hybridity of Folk Religions

4.2 Liturgical Rituals

4.3 Annual Ceremonies

4.4 The Practice of Brushstroke Calligraphy

4.5 Summary

Chapter V: Sociopolitical Interactions

Generations of Thai monarchs’ consistent patronage since its
establishment have been regarded as Jin Nikaya’s legitimacy to exist as a foreign
tradition founded and carried on by a group of alien monks. Maintaining and
propagating this dynamic patron-client relationship with the Thai monarchy has
become the most predominant theme in Jin Nikaya’s social engagements and
preaching. With the local Theravada schools, Jin Nikaya is also included in the
jurisdiction of both ecclesiastic and secular Sangha administration. The traditional
clergy-devotee redactions have varied in the interactions between Jin Nikaya and some
local self-organized lay societies. The “aggressive" presence of the still-growing
Taiwanese-backed missionary temples and China-backed Buddhist missionaries had
not just posed some “threat” to Jin Nikaya’s ever privileged state-patronage but also
worried its lesser or greater monopoly status in the local Chinese religious market, as
we shall see in this Chapter.

5.1 With the Monarch

5.2 With the Supreme Sangha Council

5.3 With the Chinese lay Buddhist Societies

5.4 With the Chinese Buddhist Missionaries
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5.5 Summary

Chapter VI: Outlook

While many Thai monks attempt to reinstall Buddhism as the state-religion
by street-protests, the concerned senior monks of Jin Nikaya wonder whether the state-
religion would also include their school, as the minority school comparing with great
Theravada tradition. The throne-transmission and the subsequent amendments of the
Sangha Act in December of 2016 also caused some anxieties within Jin Nikaya for its
unpredicted fate under the new reign. The increasing commercialism and consumerism
might also affect the participation rates for Jin Nikaya’s rituals and other programs.
The growing challenges imposed by the influx of Chinese Buddhist missionaries
especially from Taiwan have become prevalent over the past few years. In the
meantime, the deteriorating ability to understand Chinese Mahayana texts among the
new generation of monks and the decreasing number of ethnic Chinese Sangha
members might unavoidably detach Jin Nikaya from its Chinese identity. What will be
the future of Jin Nikaya? How will Jin Nikaya cope with all these internal and external
pressures to maintain its prosperity?

6.1 Discrimination

6.2 Declining Popularity

6.3 Challenges

6.4 Conclusion

1.8 Research Expectations

This study surveyed Jin Nikaya’s nearly one and a half century’s evolution
with an aim to accumulate a clearer map of Jin Nikaya’s sociopolitical roles within
and outside the Chinese community of Thailand in different historical eras. This study
also brought out how Jin Nikaya has organized itself to cope with the frequently-
changing sociopolitical contexts for its good survival as a foreign-born minority

Buddhist school in Thailand. This study further aimed to interpret the meanings and
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significance of several major practices in JinNikaya, while several potential challenges
that this school might face in near future also attracted enough attention in this study.
Meanwhile, I hope this study can arouse more interest in this valuable
field, which has been ignored by most scholars. An Chinese old idiom says: “laying
the bricks to attract jade #if%5[E”. I humbly invite the good audience to regard this
study as my action of “laying the bricks” to attract jade-like precious academics into

this field.
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CHAPTER I
DEVELOPMENT

Buddhism first entered China toward the end of first century BCE, from
the south by maritime route and from the north by the overland trade routes of Central
Asia.' It was not until the fourth to fifth centuries of the common era that Buddhism
infiltrated through the various Chinese societies after several hundred years of
profound change both in form and content in order to adopt the indigenous Chinese
climate, customs and ways of thought, which were different from those of India.”
Buddhism had further reached the apex of its development in China under the Sui
(581-618) and Tang (618-907) dynasties wherein most of Chinese rulers of this period
had treated Buddhism friendly.’ Under the enormous state patronage of this period,
Chinese Buddhists had eventually established their own exegetical schools such as
Tian Tai, San Lun, Lii, Faxiang, Huayan, etc., mainly based on the two capitals,
Changan and Luoyang at that time. By the second half of ninth century, the worsening
decline of the great Tang Empire and the severe Buddhist prosecution imposed during
Emperor Tang Wuzong's (r.840-846) short-lived reign, had heavily decayed those
Chinese homegrown Buddhist schools mentioned above." In a general sense, Chinese
Buddhism entered into a period of decline since the Song Dynasty (960-1279),
though the Chinese Buddhist scholar Yii Chiinfang believed there had been some later
revivals under the Ming Dynasty (1638-1644).° Nevertheless, the recently emerged
Chan school in late Tang era (800s-900s), purposely distanced itself from aristocratic
and scholastic tendencies of those older established schools and remained less
impacted by this period’s political chaos and religious suppression, and in contrast

enjoyed growing popularity across the vast Southern China where several seaward

"'Ch’en, 1973, pp. 18-20; Willemen, 1997, pp. 128-29; Sen, 2006; Ferguson, 2011, p.11.
2 Du, 1988, p.148; Von Glahn, 2016, pp. 201-02.

* Von Glahn, 2016, p. 206.

* Sasaki, 2009, pp. 61-2.

> Ch’en, 1973, pp. 389-92.

% Yii, 1981, p. 303.
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southern Chinese rulers still supported Buddhism.’ The Chinese Chan lineage
primarily represented by the Linji Chan House®, which derived from the Sixth
Patriarch Huineng’s (638-712) Southern Chan tradition®, further flourished and
became prevalent across Chinese soil in the following centuries.'® Its teaching has
travelled beyond the borders, reaching the farthest eastward to Japan'', and into
Thailand as its farthest southward step.

Jin Nikaya generally traces its history back to the early 1870s when
Chinese sojourning monks headed by the Hakka-speaking monk Xiixing, began to
build the first and largest Buddhist temple, Longlian Si, in what is presently Bangkok
Chinatown.'? From 1870s to the present, Jin Nikaya sailed through nearly 150 years’
of evolutionary development under the witness of its eight successive generations of
monks. In order to produce a clear history of the past one-hundred and fifty years, we
are going to periodize Jin Nikaya’s development into four phases: formative period
from 1860s to 1910s; the decaying period from 1920s to 1950s; the revival period
from 1960s to 1980s; and the prosperous period from 1990s to the present - primarily
based on notable internal changes within the different historical periods of Jin Nikaya
and the concurrent sociopolitical climates in both Thailand and China. For instance, in
the period from 1860s to 1910s, Jin Nikaya was established and went through its first
leadership-succession between Xiixing and Guowu, while the sociopolitical chaos in
this period of China had provided the large population migrating to Thailand,
including some monks; and the national integrity and unity promoted by Thai ruling
court of this period had not just integrated but also united the Chinese sojourners'® and
their descendants into its modern nation-state building campaign; in the period from

1920s to 1950s when the whole world panicked and endured the two World Wars,

" Wang, 2000, p. 13.

¥ Linji Chan House takes its name from Linji Yuan if555%, a temple located at the modern Hebei, where
Chan master spent most of his mature Dharma life there to teach. See Sasaki, 2009.

’ Hu, 1968, pp. 288-89.

12 Wu, 2008, pp. 265-82.

"' McDaniel, 2013.

12 Sng, 2014,p. 207.

" In Chinese perspective, most of Chinese immigrants who have even settle down overseas for
generations still hold the faith with their fatherland and intend to go back to China one day after they
accumulate enough prosperity; thus, the overseas Chinese are just sojourning out of China
temporarily, who will finally back to China one day. In order to address Chinese perspective, |
prefer to use the term “sojourner” instead of “immigrant” to refer to the overseas Chinese. See
Wang, 2000a.
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Thailand encountered some unprecedented sociopolitical changes such as the
disastrous economic depression in early 1930s; the overthrow of the absolute
monarchy in 1932 and the subsequent military’s seizure of power should also be
regarded as the sociopolitical contexts to determine Jin Nikaya’s decay, to some some

extent.

2.1 Formative Period (1860s to 1910s): Monk Xuxing and His Jaosua

Patrons

It is uncertain when Chinese monks started to sojourn in Thailand. Some
unverified oral source suggests that Chinese monks might have already arrived in
Thailand as early as the second half of the seventeenth century.'* However, it is widely
agreed that Chinese monks only arrived by the 1800s, probably later than Vietnamese
monks who fled the Tayson Uprising (1770s-1800s) to Thailand and set up their own
Buddhist school known as Annam Nikaya in this Theravada-stronghold kingdom.'
Oral sources also suggest those early-arrived Chinese monks initially sojourned either
in temples established by the earlier-arrived Vietnamese monks or at Chinese Guanyin
shrines. '® The situation only changed when the eminent Hakka-speaking monk
Xiixing, arrived in Thailand in 1862."7 As mentioned above, China around 1860s, was
still suffering threats imposed by different colonial powers along its southern and
eastern coastal line as well as from the growing domestic problems of administrative
control and social order after the two Sino-British Opium Wars in 1842 and 1858."
The Hakka led Taiping rebellion (1850-1864) had inflicted over tens of millions of
deaths across the vast parts of Southeastern China."” Conflicts between Hakka and

Cantonese ethnic peoples in Guangdong, particularly the modern Meizhou area,

" A Chinese laywoman named Chen Tanhua recounted she had seen a Buddhist (?) temple in
Chanthaburi. The plaque hanging at the top of the front gate depicts this temple was completed in
the fourth year of Emperor Kanxi’s reign (r. 1661-1722), or in 1665. See CBOS, 1972, p. 2.

' Dutton, 2006, pp. 141-42.

1 At the interviews with Rende at Pumen Bao’en Si on June 30, 2016 and Renyi at Yongfu Si on May
23, 2016, I was told the early arrived Chinese monks usually resided at Vietnamese temples or the
Guan-yin shrines around the modern Bangkok Chinatown.

"7 CBOS, 1972.

'8 Twitchett, 2006, p. xvi; Brook, 2000, pp. 7-8.

¥ Dodgen, 2001, p. 43.
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continued for years even after the demise Taiping Rebellion in 1864.% Banditry, petty
uprisings and fighting among various dialect groups continuously occurred in the large
parts of Guangdong, Fujian and even Hainan through this period till 1911, painfully
salting the wounds of the Southeast Chinese masses whose lives had been already
damaged by decades of overpopulation, natural disasters and breakdown of the local
social order.”' All the unfriendly living situations in China eventually resulted in an
even larger migration of southern coastal Chinese to seek better and safer living in
Thailand and other Southeast Asia countries during this period.” Xiixing, a monk who
was born and raised in Meizou, the notorious “Hakka Capital”, had unavoidably
witnessed and experienced these terrible situations. He probably joined in this period
of massive migration to Thailand. It is quite possible that this period of Thailand might
have embraced a number of Chinese monks such as Xiixing who was desperately
seeking a better place to sojourn during this period.

When Xiixing arrived in Thailand, this Buddhist kingdom was under the
late reign of the monk-turned-King Mongkut (r.1851-1868) who promoted the
minority Dhammayuttika Nikaya founded by himself over the larger assembly of
Mahanikaya® - and also tolerated other minority Buddhist traditions such as the
Annam Nikaya.** Though it was King Mongkut who ceased the nearly 600 years of
tributary relation with the weakened China®, he still carried on his predecessors’
friendly immigration policies towards the Chinese sojourners. During King
Chulalongkorn’s reign from 1868 to 1910, Thailand had astute leadership and
underwent timely modernization, built its foundation as a modern nation.”® The

friendly immigration policies applied by these two kings towards the Chinese was

2% Comber, 1959; Kuhn, 1980, pp. 189-210.

I Sng, 2015, p. 167.

22 Wang, 2000.

* Tambiah, 1977.

% Dhani Nivat, 1965, pp. 32-3.

% The last tributary mission sent by King Mongkut arrived in 1852-3, when the goods bestowed by the
Chinese Emperor Xianfeng (r.1850-1861) to king Mongkut were robbed; the Thai envoys were
assassinated also. Since then, the Thai court had used this incident as an excuse to stop sending
tributary missions to Chinese Qing court though the latter tried to restore the tributary relation by
sending envoys to Thailand in 1862. However, by 1882, King Chulalongkorn officially ordered to
end the tributary relation with China. See also Promboon, 1982; Stuart-fox, 2003, pp. 119-120.

26 Wyatt, 2003, pp. 175-76.
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mainly determined by unshakable relationships with influential and rich Jaojua®
families either through trading or marriage, as well as the growing demand of large
numbers of Chinese laborers in his modernizing-Thailand program and the labor-
intensive fields such as cash crops, sugar industry and tin mining.”® The relative stable
sociopolitical situation and better opportunities in Thailand during this period made
this Buddhist kingdom become one of the major destinations for the desperate Chinese
sojourners from southern coastal China. As mentioned previously, King
Chulalongkorn had not just promoted the national standard Buddhism in the favor of
the elite Dhammayuttika Nikaya®, but also intended to integrate the diverse Buddhist
traditions into a single and uniformed state administration.”® Given this favorable
sociopolitical climate, it would not take Xiixing and his colleagues so much efforts to
integrate into Thailand.

There were not many records about Xiixing’s life. The biography of this
monk is mainly attributed to his own tomb inscription®', which was compiled by a
Hakka Confucian-scholar Wen Zhonghe® (1849-1904), also from Meizhou. The tomb

inscription preserved in Longlian Si syas:

“Xiixing was born in a humble Hakka family bearing the
clan name Hou. He was raised by his windowed mother after his
fortune-seeking father died in Nanyang (Southern China Sea)
Kuala Lumpur, the family misfortunes made Xiixing a filial son
whose piousness was primarily revealed by the fact that he even

went to Nanyang in order to bring his father remains home,

*7 A merchant prince, especially Chinese (Thai adaption of a Chinese phrase referring to the rich
Chinese businessman), a term is extensively used to refer to the rich and influential Thai-Chinese
tycoons. See also Baker, 2014, p. xiii.

¥ Sng, 2015, pp. 122-26.

% Jackson, 1989, pp. 66-8.

3% Tambiah, 1976, pp. 233-41

3! Xiixing’s tomb inscription is still reserved along with that of his immediate Dharma heir Guowu on
the Haihui Ta (Stupa Oceanic Gathering) installed at front of the Dinning Hall named Wuguan Tang
(Hall of Five Contemplations) located the left backyard of Longlian Si. See the Fig. 2, 3.

32 Bearing the courtesy name Muliu or Jieliu, who passed the imperial exam in 1889 under Qing
Emperor Guangxii (r.1871-1908), was renowned for his good mastery of the Confucian classics,
poetry and music. The Annals of Jiaying Prefecture during Guangxii Reign was credited to him. See
also Biographies of the Famous Persons from Meizhou published by the Office of Local Annals of
Meizhou Municipality in 1989; the English translation here is my own contribution.
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Xiixing had only left for Thailand after he buried his died
mother in the manner of a filial son....."

Wen never met Xiixing. This Confucian scholar also convinced that he
compiled Xiixing’s tomb inscription based on the accounts of Xiixing’s disciple,
Guowu. In Wen’s records, Xiixing became a monk under the less known monk, Fachi,
at a probably Daoist-turned-Buddhist temple named Guandi Miao %% in modern
Guangzhou; Xiixing later received his full ordination at Mount Dinghu of the modern
Zhaoqing municipality and then joined the Sangha of Longtai Si or Dragon-altar
Temple which located near to the famous Guo’en Si [# & <% (the modern Nanhua Si rg
#3>*) where the awakened sixth patriarch of Chinese Chan school, Huineng ever
resided and taught a number of seminars. Wen had no mention of Xiixing’s awakening
experience which was often an unavoidably important part in most Chan masters’
biographies.®® Perhaps, for Wen, Xiixing’s residence near Nanhua Si, was already
auspicious enough for this monk’s spirituality, while the prestige attained by Xiixing
in Thailand was a lesser attribution in the awakening experience. My thoughtful
informant Miaosheng, a Thai-born Hakka nun ordained in Foguang Shan (or Buddha’s
Light Mountain) in Taiwan, offers some striking hints. She reports that Xiixing was
actually renowned among Chinese sojourner community because of his talents with:
astrology, geomancy and Chinese medicinal herbs.”® Xii Guolong also believes that
Xiixing’s low-arts practice won him a large following across Bangkok’s Chinatown
when he initially sojourned at Yongfu An’’, a Guanyin (4valokitesvara) shrine located
at Yaowarat Road of Bangkok.*®

Miaosheng further explains that Xiixing’s growing fame is owed to an

inch-high, tiny Bhaisajyaguru (known in China as Medicine Buddha) sculpture carried

** Temple of Lord Guan located at the Guide Men J5%[J(or Gate Returning Virtues), one of the 18 gates
of the walled Guangzhou City during the Qing Reign (1644-1910). Those city gates were
demolished in 1918 when Guangzhou Public Affairs Bureau was established. See A’sheng Jitu,
2012.

3 The modern Nanhua Si (or Southern Flower Temple) is pone of the most important heritage temple of
Chinese Chan schools, where Huineng resided and urged his disciples to build his stupa at this
temple in 712. See McRae, 2000, p.105.

3 Ferguson, 2011.

3% The interview with Nun Miaosheng was conducted at her hut opposite to the Thai-Hua Temple
located at 55 Khubon Road, Bang Chan, Khlong Sam Wa, Bangkok, on October 26, 2016.

*7 A reserved plaque depicts Yongfu’An was completed during the sixtieth year of Emperor Qianlong’s
reign (r. 1736-1796) or 1795. See Fig. 4.

¥ Xii, 2014, pp. 169-70.



Fac. of Grad. Studies, Mahidol Univ. Ph.D. (Religious Studies) / 27

along by this monk. In Miaosheng’ fascinating description, this Bhaisajyvaguru
embodied and brought a somewhat inconceivable healing-magic to empower Xiixing’s
herb-medical practice. Miaosheng believes this magic Bhaisajyaguru statue finally
found its way into the Royal Palace. These legendary stories dedicated to Xiixing are
all unverified though, have already circulated across the local Chinese community for
generations as an auspicious addition to Xiixing’s legitimacy to establish and lead the
Jin Nikaya later. However, Xiixing’s concerns over the highly medical demands by the
Chinese sojourner community of his time, was strongly reflected in his innovative
installation of the Bhaisajyaguru’® along with Sakyamuni and Amitabha Buddha at the
great shrine of Longlian Si.

Xiixing’s career in Thailand reached its culmination only after he
encountered Liu Qianxing, a rich and influential Hakka Jaosua, tested and trusted by
both King Mongkut and Chulalongkorn.*’ In 1879, King Chulalongkorn appointed Liu
Qianxing as the new governor of Chinese affairs and the head of Chinese tribunal
court after Phraya Choduk Pook, the Teochew Governor of Chinese Affairs passed
away. That was a big surprise to the Chinese who were heterogeneously grouped by
five major dialects including Teochew, Hokkien, Cantonese, Hakka, and Hailam.*!
Each of these five major groups of Chinese were usually united at their respective clan
halls or secret societies wherein they usually worshiped certain Daoist or other
syncretic deities connecting their origins in China to strengthen the bonds within the
respective group and promote confidence also.** They had no overarching Chinese
identity at that time. Different dialect groups treated one another harshly when they
were wrestling for economic or political interests, and they are even now.* Liu
Qianxing was from a Hakka group, a minority group compared to the larger Teochew
and Hokkien Chinese groups which comprised a majority, at the time.** So Liu

Qianxing’s promotion, to some extent, symbolically represented the rise of Hakka

39 The first sculpture from the right is Bhaisajyaguru who holding a tower in his left hand. See Fig. 5.

' Sng, 2015, pp. 206-07.

*I'Sng, 2015, p. 169.

2 Wang, 2000, p. 57.

* Sng, 2015, pp. 146-47; Anderson, 2016, pp. 7-20.

4 Between 1882 and 1910, one million Chinese immigrated to Thailand, 370,000 of them remained
permanently, nearly occupying the half population of Bangkok. Among these remained Chinese, 3/5
ethnic Chinese were Teochew, followed by Hokkien, Cantonese, Hakka and Hailam. See Baker,
2014, pp. 91-2.
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group and their victory in the ongoing political and economic competitions with other
Chinese groups at that time. Xiixing, as a Hakka, was inevitably included into the big
Hakka family wherein he would develop some loyal and reliable patrons, most
possibly including Liu Qinxing and other influential and rich Hakka such as Chi
Yigun, a renowned secret society leader.* On the other hand, the charisma attained by
Xiixing among the Chinese sojourners and this monk’s organizational talent further
qualified him as some reliable political resource for Liu Qianxing who was in charge
of Chinese affairs at that time. Jeffery Sng reports that Xiixing was often found
working as the “middleman” to moderate conflicts either among the Chinese or
between the Chinese and Thai authority represented by Liu Qianxing himself.*®

Rende and Renyi still believe that, without Liu Qianxing’s political and
financial influence, the construction of Longlian Si would have been impossible, or at
least never attained its present size and splendidness. According to the temple
chronicle of Longlian Si, Xiixing initiated this project in 1871. The major construction
however started only in 1873 when Liu Qianxing finally vacated some 6,500 square
meters of land along the north side of Charoen Krung Road to make way for
constructing this temple.?’ From the still-existing old streets and the narrow lanes
connecting Chaoren Krung and Yaowarat Roads, we could easily image how many
house-shops might have been displaced or destroyed. It was almost impossible to
make this happen without the iron fists of both political force and secret societies. This
could be nothing new for Xiixing who grew up in Meizhou, the Hakka “capital”
historically reputed for its notorious sub-ethnic conflicts between the Cantonese locals
and the Hakka “guests”.**

It had taken eight years to complete construction and interior decorations
of Longlian Si. By 1879, Longlian Si was inaugurated. In the same year, as noted
previously, Liu Qianxing was coincidently promoted by King Chulalongkorn as the
Phraya Choduk, the general governor of Chinese affairs, reaching the apex of his
political and economic career in Thailand. At the inauguration of Longlian Si, King

Chulalongkorn bestowed this new Chinese temple with the royal title “Wat Mongkon

*Sng, 2015, p. 207.

* Ibid.

*7Sng, 2015, p. 207.

* Cohen, 1996, pp. 36-79.
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Kamalawat” and appointed Xiixing as the abbot of Longlian Si, in charge of the newly
established Jin Nikaya. There were no reliable records to tell if Xiixing had met the
king personally though this eminent monk was reportedly invited to teach at the royal
palace according his tomb inscription. Probably, the royal recognition to Xiixing was
gained and expressed through Liu Qianxing. Royal recognition of Xiixing and his
congregation of monks in Longlian Si, on one hand, was the legitimacy lent by the
ruling court to the Jin Nikaya for its legal existence in Thailand. On the other hand,
this legitimacy could further coerce Jin Nikaya into a single and uniformed
administration of Sangha affairs, serving King Chulalongkorn’s state agenda to weld
various peoples and far-reaching territories under his rule into the unitary nation.”’ Put
it differently, recognizing and integrating Jin Nikaya into the uniformed state
administration could also help to inspire more Chinese sojourners into this unitary
nation since they were highly needed at that time.

Xiixing’s career never stopped at Longlian Si. Just two or three years after
he initiated Longlian Si, he ambitiously started to build another two temples, Longfu
Si & <F (or Dragon-fortune Temple) in Chachoengsao and Longhua Si J& 4 =f
(or Dragon-ornament Temple) in Chanthaburi under some local Chinese patronage.50
Rende and Renyi suggest that Xiixing passed away in 1888 when his ‘third dragon”
(Dragon-ornament) temple was still under construction. Before his death, Xiixin
passed the abbot-ship of Longlian Si to his most trusted disciple Benjin (cn. Guowu),
while the abbot-ship of his completed Dragon-fortune Temple in Chachoengsao was
another disciple of his, named Guolong.”' He was highly revered as the founder
patriarch of the Jin Nikaya and the three “Dragon-” temples noted above. His
successor Guowu was promoted as the second-generation patriarch of Jin Nikaya
under the grace of the monarch in 1897.”* Though having initiated fewer building
projects, according to Renyi, Guowu had led Jin Nikaya to annex Ganlu Si H#&<F
(or Temple of Honeydew) then under the control of Annam Nikaya, in 1909, under

the help of the local Chinese Buddhists who were not in good term with the residential

¥ Keyes, 1971, p. 551.

0 Xii, 2014, p. 175.

1 Xii, 2014, pp. 176-77.

32 Xii, 2014, p. 398.

>3 Ganlu Si is actually renowned for an undried spring well named Ganlu Jing legendarily guarded by a
green-skinned dragon spirit, above which the present Ganlu Si was rebuilt. See Fig. 6.
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monks at that time.>* This annexation was later endorsed by the monarch himself who
further bestowed Ganlu Si the royal title Wat Dibaya Varivihara in 1910.%

Guowu died in 1920 and was regarded as the patriarch of Protecting the
Dharma legacy (of Xiixing), according to a short biography later compiled by monk
Yuanmin and Rentong.’® As a filial disciple, he probably only wanted to protect what
his master had achieved rather than to have his own innovation or elaboration.
Nevertheless, in Guowu’s own tomb inscription compiled by three Hakka fellow
monks Quanzhen, Cizong, and Daolin who were probably sojourning at Longlian Si
during Guowu’s time, it is recorded that Jin Nikaya under Guowu was still enjoying
privileged state-patronage and enormous popularity in the vast Chinese community.>’

From 1860s to 1910s, Jin Nikaya had successfully built the largest and
most splendid Longlian Si, and then established the first Chinese Buddhist order at this
newly built temple, under the royal patronage. Based at Longlian Si, Jin Nikaya not
only started its early expansions by building another two “dragon-" temples mentioned
previously and annexing Ganlu Si from its counterpart Annam Nikaya, but also
formulated its early hierarchic structure to manage internal affairs by setting up the
administrative position “patriarch” under the uniformed Thai Sangha administration.
The peaceful and stable succession exemplified by Xiixing and Guowu had further set
precedence to future leadership-transmission within the Jin Nikaya. It should also be
noted the Jin Nikaya under the first two generations of patriarchs gave less attention to
Mahayana doctrinal studies or traditional meditative practice; rather: astrology,
ritualistic-healing, herb-curing and other low-art practices to deal with this worldly
urgent needs became the main themes for Jin Nikaya, as we shall see later. Just as their
counterparts in China and other overseas Chinese communities, the Jin Nikaya monks
also regard building more and larger temples as a highly-cherished pattern to make
merits, display prosperity and demonstrate authority rather than the real necessity

since this formative period.

> Xii, 2014, p. 398.
> Xii, 2014, p. 169.
% CBOS, 1971.

7 See Fig. 7.
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2.2 Decaying Period (1920s-1950s): Monk Luging’s Unexpected
Rising

From the 1920s to 1950s, China persistently suffered nearly three decades
of civil war or foreign invasion until 1949 when Mao Zedong (r.1949-1976) reunified
the present Chinese sovereignty under the communist regime.® The short-lived
Chinese Nationalists regime (r.1927-1949) tried to reconstruct China though, but
finally failed to sustain popular support due to its internal cooperation, factionalism
and maladministration from the 1920s to 1930s.”” Conflict between Nationalists and
Communists in China had strong overseas implications in Thailand, which evidently
caused divisions among the Chinese community.®® Most Chinese in Thailand initially
supported the Nationalist Republic, due to its earlier and continuous propaganda of
patriotism among the Chinese.®' This period of China was also the period to denigrate
traditional Chinese values of Confucianism, which was blamed for causing China’s
setbacks and weakness before modern Western and Japanese powers.®> The Buddhist
Sangha in this period of China also faced crossroads: whether to self-reform and
modernize in response to mainstream trends or to maintain conservative values and
practices?®® Continuous sociopolitical unrest in this period of China further produced
another large immigration to Thailand, particularly during the Sino-Japanese war
period from 1937 to 1945. According to official statistics, in 1937 alone, the number
of Chinese newcomers to Thailand was estimated to be 60,000.** Some monks had
evidently come to Thailand in this wave of migration. Monk Fuguo (1892-1972), fled
to Thailand in 1939.°° Undoubtedly, there should be a number of unknowns arriving
around this period also. In this period, some pioneering reformist monks from China
started to turn their eyes abroad, particularly in the Southeast Asian region, either in

order to raise the fund for the the nationwide combating-Japanese-aggression or to

%% Schoppa, 2013, p. 90-103.

59 Eastman, 1991, p. 23.

5 Sng, 2015, p. 334.

'In 1927 when the news that the Hangzhou and Shanghai had been seized by the Nationalist troops,
the flags of Republic China were seen flying everywhere in Bangkok. See Sng, 2015, p. 308.

62 Wang, 2001, pp. 15-9.

53 Pittman, 2001.

64 Zhuang, 2008, p. 74.

% CBOS, 1972, pp. 17-9.
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enhance their international network.®® Some even had direct or indirect encounters
with Jin Nikaya monks who were pilgrimaging in China around this period.

Thailand, in the period from 1920s to 1950s, also experienced
unprecedented sociopolitical dynamics, for instance: it was heavy hit by the Great
Depression due to Thai economics in early 1930s; the 1932 change in the style of
government; King Ananda’s (r.1935-1946) sudden death in 1946 and Field Marshal
Luang Phibunsongkhram’s dictatorship (r.1938-1957).%” Amongst the sociopolitical
changes in this period of Thailand, King Vajiravudh’s (r.1910-1925) elite nationalist-
state agenda and Field Marshal Luang Phibunsongkhram’s anti-Chinese policy
harmfully affected Chinese interests in Thailand, which directly collided with growing
patriotic nationalism among the Chinese, particularly during the period of the Sino-
Japanese War from 1937 to 1945.°® Pertaining to Buddhism, Field Marshal Luang
Phibunsongkhram decided to democratize the ecclesiastical organization and bring it in
line with the organizational arrangements of his “democratic layered” political system
through the legislation of the 1941 Sangha Act.”” In 1951-52, Field Marshal Luang
Phibunsongkhram put much stricter restrictions on Chinese immigration and the Chinese
business factions in Thailand under the added impetus of halting communist
movements.”’ He jailed monks who attended a Buddhist seminar in Beijing in 1956 and
decreed to ban any Communist-sympathizers entering the Sangha.”' The Jin Nikaya was
overwhelmingly characterized by its Chinese identity since its establishment, and thus
faced the unprecedented challenge of coping with the pressing sociopolitical context of
this period.

In 1919, Guyun (cn. Luqing), a monk from lJiangxi with a limited
connection with Xiixing-Guowu’s Longlian Si, succeeded Guowu as the abbot of
Longlian Si. Seven years later, in 1927, this monk was appointed as the third-

generation patriarch of Jin Nikaya. It was widely believed by current monks in Jin

6 Ashiwa, 2005, pp. 217-37.

7 Wyatt, 2003, pp. 210-65.

5 The growing nationalism among the Chinese communities had made the ever money-minded Chinese
become to mind the politics in both Thailand and China, which directly or indirectly posed some
threat to the ruling authority in Thailand, especially its anti-monarchy agenda. Stuart-Fox, p. 98, pp.
140-42.

% Tambiah, 1976, pp. 249-51.

0 Baker, 2014, pp. 104-38.

" Suksamran, 1982, pp. 57-8.
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Nikaya, that their school fell into decay over the three decades under his leadership.
The internal division and confusion within Jin Nikaya under Luqing was observed by
a Chinese sojourner named Yang Wenying who had lived in Kanchanaburi and
Bangkok from 1921 to 1937. According to Yang: Chinese monks were either residing
in the Longlian Si or scattering across syncretic shrines at that time. They were living
in the loose order and earning the living mainly by serving liturgical rituals at some
vegetarian fasting-festivals. "> Yang’s record also indicates a growing number of
Chinese monks at that time. Yang further reported, in 1928, the abbot of Longlian Si,
Luqing requested Thai authorities to prohibit non-Longlian Si monks from donning
yellow-robes. However the Thai ruling court refused to do that and the Chinese monks
sojourning at other temples laughed at his failure.”” Apparently, the Jin Nikaya under
Luging could not accommodate and unify the growing number of Chinese monks as
Xiixing-Guowu did before, while Thai authority also lost its affection for the Jin
Nikaya due to its declining influence in the Chinese community. Rende also reported
Jin Nikaya was excluded from the royal lists of Kathina offering under Luqing and his
immediate successors until 1954.

In 1932, Luqing suddenly went back to China, leaving Longlian Si to his
own disciple Furen to look after the temple as the acting abbot of Longlian Si. I asked
Rende and Renyi about Luqing’s surprising departure. Both of them agreeably told me
Luging went back. Whether he went back to China or to the household life, was
however mystically unclear for most the current Jin Nikaya monks, including Rende
and Renyi.”* But I strongly feel that Rende and Renyi never regarded Luging as
someone they are proud of. Luqing never come back to Thailand, though the Chinese
monks of his time were often coming back and forth between Thailand and China at
that time, especially after the regular steamboat-service between Bangkok and Shantou
had become affordably available since 1882.” Just like his unexpected rising within
the Jin Nikaya, the reasons of Luqing’s sudden departure is also unclear. None of the
present monks from Jin Nikaya have any idea about their third-generation patriarch’s

final fate. Probably, no one has the interest to know. However, the following

2 Yang, 1937, p.18.

" Ibid.

™1 inquired Rende and Renyi about Luqing’s departure to China at the groundbreaking ceremony of
Renchao’s stupa, held in Pusong Huang’en Si on October 19, 2016.

> Sng, 2015, p. 171.
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hypotheses should be considered: the deteriorating Thai economics’® since King
Vajiravudh’s reign had caused Luqing to fail to maintain the Jin Nikaya’s material
prosperity and thus the ability to nourish the growing number of monks;’’ Luging’s
counter-traditional succession to the abbot-ship of Longlian Si had inevitably caused
the internal division at least with the factions loyal to Xiixing-Guowu’s direct Dharma
and monastic lineage. The internally exploited Jin Nikaya had thus lost qualities as a
political source for authority, while growing Thai nationalism further made Jin Nikaya
less welcomed than before. Probably, the ambitious Luqging had finally failed to
endure all these external and internal pressures and chose to flee.

Jin Nikaya, after Luqing, went through three more leadership-transitions.
Furen, the immediate disciple of Luqing, was assigned by Luqing as caretaker to
Longlian Si as the acting abbot in 1932 when Luqing left. Furen was probably also
Hakka Chinese, yet born in Dapu next to Meizhou. This monk had frequent
communication with several eminent Chinese monks such as Xiiyun (1840-195),
Laiguo & (1881-1953), Renshan 1=l (1887-2),” who were influentially active in the
contemporary era of China. In 1942, Furen made the decision to retire in Hong Kong,
and eventually died there at an advanced age in 1973. He was never regarded as the
patriarch due to his ambivalent ‘acting’ status. But Xii Guolong believes Furen had
accumulated popularity among the local Chinese community.”’ After Furen’s retreat in
1942, Jin Nikaya embraced another Hakka monk Yongbin (1900-1948) who also met
Xiiyun at Nanhua Si in 1938, when Furen was there.® If so0, they met each other there,
or already knew each other in Thailand before meeting in China. This hypothesis
deserves further consideration. It would be difficult to image that Yongbin, a newly
ordinated monk, could directly ascend to the top position of Jin Nikaya as the abbot of
Longlian Si as if there was no Furen connection. It was said that the young King

Ananda endorsed Yongbin’s succession by conferring upon this monk a designated

% In 1929-1932, Thailand was suffering a painful rice price plunge which had evidently caused many
small Chinese traders to be broke. See Baker, 2014, p. 93.

""In Chinese tradition, without the sufficient living necessities for monks and sufficient instructive
programs on Buddhadharma for a temple, it would be very difficult to attract the monks to stay
there. So, the abbot himself was expected to embody charisma to attract major donations as a
priority. See, Welch, 1973, pp. 143-45.

8 Chen, 1997, p. 10; Xu, 2014, p. 184.

" Xii, 2014, p. 183.

%0 Xii, 2014, p. 187.
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monk fan to certify his ecclesiastic rank within the Jin Nikaya during the royal tour to
Bangkok’s China Town in 1946.*' Yongbin was reportedly less active at his position
and died in 1948. His tomb inscription® was compiled by the same three Hakka
monks, Quanzhen, Cizong and Daolin who compiled Guowu’s tomb inscription. Like
their treatment of Guowu, these three monks also praised Yongbin’s contribution to
Jin Nikaya and popularity within the local Chinese community. Rende downplayed all
these praises at our latest interview, by saying that Jin Nikaya had constantly
deteriorated until it reached its lowest point under Yongbin.*?

Yongbin was succeeded by Changyi, another Hakka Chinese probably in
1948. Changyi received his full ordination at the Huijii Si, the most renowned Vinaya
learning center of China, at Mount Baohua, Zhejiang Province.** Like his two
predecessors, Furen, Yongbin, Changyi also had some encounters with Xiiyun. The
temple chronicles record the famed Chan monk Xiiyun stretched an invitation to
Changyi to be one of the ten preceptors at an upcoming full ordination ceremony held
in Nanhua Si.* Changyi failed to go because of the ongoing Sino-Japanese war.
Changyi, Yongbin and Furen’s connections with Xiiyun are supported by Xiiyun’s
own chronology in which the eminent Chan monk was said to have tight and frequent
connections with Chinese monks in Thailand.® Nun Miaosheng strongly believes
Xiiyun himself had been to Bangkok for fundraising around the 1920s-1930s, when he
meditated in Longfu Si for seven days and nights without stop.®” Miaosheng says
Xiiyun’s unparalleled Samadhi had further won him enormous donations from Thai
royals, with which this eminent monk later built the Zhusheng Si.*® This signals two
messages: the Dharma lineage of Jin Nikaya was very close to Huineng’s Southern
Chan School based on Nanhua Si; the monks from Jin Nikaya and the Dharma they

practiced were already tested and confirmed by the most eminent Chan monk Xiiyun

1 In 1946, King Ananda, accompanied by his younger brother, King Bhumibol (r. 1946-2016) toured
o Chinatown (Sampeng?) just one year after the end of Sino-Chinese War. See Fig. 8.
Fig. 9.

%3 This interview was conducted at Rende’s office of Pumen Bao’en Si on 15 January 2017.

8 Xii, 2014, p. 190.

% CBOS, 1971, p. 11.

*Lu, 1998.

¥ Wang Jianchuan quotes Gao Henian who personally met Xiiyun in Yunnan in 1920, to report that
Xiiyun actually arrived in Thailand for fundraise around this period. See Wang, 2008, p.183.

% Temple in Praise of His Majesty, located at Mount Jizu (or Chicken-foot Mountain), Yunnan
province.
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in China. Changyi died in 1954, just four years after he was appointed as the fifth
patriarch of Jin Nikaya by the late King Bhumibol (r.1946-2016) in 1950. His
successor Nengchi (cn. Pujing, 1904-1986) was one of the most respected and
charismatic Chinese monks in the contemporary Thailand as we shall see in the next
part of this chapter.

This period of Jin Nikaya was embroiled in frequent changes in its internal
leadership, monks’ loose ways of living and infrequent temple-building, dubbed as an
unexpected period of decay. The “complaints” imposed by the current Jin Nikaya
monks on Luqing, Furen and Yongbin’s mismanagement and poor leadership brought
out the decay in this period was short of consideration on the external sociopolitical
contexts of that time, whether the anti-Chinese sentiments, the staggering Thai
economy, or the two World Wars. According to a memorial text published by CLBRS
in 1951, the Jin Nikaya was still able to fulfill the religious needs of the Chinese
communities, despite of the decays they were supposedly suffering. In details, it
records that Changyi kindly hosted the consecration ritual for the new office-building
of this Chinese lay society; monk Changren (probably a dharma brother of Changyi)
was highly renowned by his ascetic practice among the local Chinese Buddhists.* On
the other hand, the decaying and loose-ordered Jin Nikaya might have been fortunate
to lose its political clout from the the Thai government under Field Marshal Luang
Phibunsongkhram who were intending to look for Chinese partners to cooperate with
his anti-Chinese campaign.”’ Perhaps, Jin Nikaya had already lost its ever influence
within the local Chinese communities to be the moderator in the favor of government.

Being that, the decays were a sense of fortune for this period.

2.3 Revival Period (1960s-1980s): Monk Pujin’s Ambition
Strictly speaking, the term “revival” is relative to the term “decay”,
meaning: what has declined or expired is more or less restored to the form it originally

had. In this sense, nothing in history has ever been revived; rebirth has always been a

% CLBRS, 1951.
% Sng, 2014, p. 256.
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new birth.”' In the general sense, the Buddhist revival usually refers to the growth of
Buddhist activities and programs in various dimensions after some period of decay,
caused by external political prosecutions or internal divisions. Revivals are also
manifested in a variety of aspects such as emergencies of some eminent leaders to
rescue Buddhism in some regions or some individual Buddhist sects from decay; the
growing number of new temples and Buddhist publications; and increasing Buddhist
social actions, and so on.”” In this section, we are going to see how Pujing lead Jin
Nikaya out of the shadow of the last three decades of decay.

From the 1960s to 1980s, China was mainly under isolated and brutal rule
until 1976. For the majority of Chinese, the life under Mao Zedong, was to tremble
under persistent fear of death, starvation, and fighting in the guise of class revolution.
The death toll caused by Mao’s Great Leap Forward alone, reached an estimation of
around 30 million”, according to the CCP’s own leaked standard estimate.”® In the
following ten years, the Cultural Revolution (1966-1976), owed and added millions of
violent deaths to Mao’s fanatic Red Guards.”” The properties bought by remittances
sent back by the overseas Chinese were consolidated mercilessly; people with family
members or relatives that immigrated overseas were suspected as spies for the ‘evil”
capitalists or imprisoned as ‘real spies”.”® The people-to-people connection between
China and the overseas Chinese communities were cut off sharply and almost
completely under Mao’s ruling. The chronological texts recorded that Pujing’s last trip
to China was in 1948.”7 After that, there was no records to support any exchanges
between Jin Nikaya and mainland China until 1984, when a delegation from Jin
Nikaya was invited to Beijing, according to some unverified sources.”

During this period, Thailand was overwhelmed by two major state

agendas: countering communism to maintain the strong alliance with the United States

I Welch, 1968, p. 262.

2 Welch, 1968, pp. 23-121.

% According to Frank Dikdtter, the deaths caused by the Great Leap Forward actually reached 45
million. See Dikétter, 2010.

% Somin, 2016.

% Chen, 2004.
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in the global context of the Cold War”, and building Thailand as an Asian haven of
political stability with dynamic economic growth containing traditional culture and
Buddhist values.'” Two impressive sociopolitical changes in Thailand, during this
period, are: the Thai monarchy’s return to the public as the leading protector and
promoter of Buddhism and Thai tradition as well as being the symbol of Thai national
and social integrity.'”' Yet, frequently politically-afflicted street demonstrations often
followed the military coups claiming to restore peace and unity usually under the
endorsement of the monarch.'” General Sarit manipulated Buddhism, under a new
Sangha Act enacted in 1962, primarily halted growing democratic ideas among the
Sangha, concentrating power in a Supreme Patriarch, favoring the Dhammayuttika
Nikaya."”

In 1964, a large number of educated monks were recruited and then
distributed to the rural areas for political purposes to propagate pro-government
ideology under the guise of Dhammathut (ambassador of Dharma) program.'® Given
the increasing rapidity of sociopolitical change in this period, there also emerged
politically-minded monks who felt the Sangha should adapt into the roles asked upon
it, to cope with the changing sociopolitical climate in order to retain its relevant status
in society.'” However, their individual choices to stand for different political groups
consequently brought themselves into different fates of their monastic career: the ones
who chose to stand in line of the ruling authority were favorably promoted to some
high ranking positions; the ones who chose to stand in the opposite side were usually

1 There are no

pressed, disrobed by force and even imprisoned without any trials.
reports suggesting any Jin Nikaya monks’ participated in these political activities that
evidently attracted a large number of their Theravada counterparts. This does not mean
they are less politically-minded; rather, they prefer to participate in their own variant

way as we shall see in the following paragraphs.

% Baker, 2014, pp. 143-46.

190 Wyatt, 2003, p. 266.

1 Ishii, 1986, pp. 113-114.

192 Suksamran, 1982, pp. 54-5.
19 Tambiah, 1976, pp. 253-57.
1% Baker, 2014, p. 171.

195 Suksamran, 1982, p. 52.

1% Suksamran, 1982, pp. 54-61.
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Pujing was born in a Teochew family wherein he was raised by his
widowed mother according to the hagiography complied in 1970.'"” He had a short-
period of military service under the Nationalist Guomingdang flag before he came to
Thailand probably in 1920.'% In 1926, he renounced the world under a relatively
unknown Teochew-speaking monk, Longyuan (cn. Yougian) who was dwelling at a
mountainy hut, named Qingshui Si or Pure Water Temple at the outskirt of Bangkok.
In the handwritten Lamp Transmission Records of Qingshui Si'®, Pujing faithfully
fulfilled his filial duty and obedience to his master Youqian by helping the later to
build a stupa containing the ancestor monks’ ashes and a shrine to worship the eunuch
admiral Zheng He''® (1371-1435?), in 1929. Pujing’s good quality of a filial and
obedient disciple further won him a large number of local Chinese followers. He
became the abbot of Chaophraya River Vihara J#Li, which was built by Yougian
who “mysteriously” disappeared in 1938."'" It is reported that Pujing ordinaed a
number of new monks such as Renhan, Renci, Renzhu, and Renguang under him at
this time based on this humble vihara.''? Was the assembly of monks under Pujing
been included into the uniformed order of Jin Nikaya then led by Furen at that time?
There were no records pointing to any connections between Pujing’s assembly and Jin
Nikaya at that time. Renyi and Renci also could not provide any sufficient answers to
this question. Seemingly Pujing was rising as an independent force outside Jin Nikaya;
as if there could be some connections, it would only be in 1948 when Changyi,
Pujing’s grand uncle (based on the Linji Dharma generational line) ascended to the top
of Jin Nikaya as the abbot of Longlian Si. Probably, Pujing led his assembly to
conform into the order of Jin Nikaya only after Changyi’s succession in 1948 (?); or,
Jin Nikaya led by Changyi annexed Pujing’s Chaophraya River Vihara at that time,
just as Guowu did to Ganlu Si in 1910 (?). Rende holds different opinion on this

Pujing’s integration into Jin Nikaya’s single and uniformed order. In our interview, he

17 CBOS, 1970, pp. 13-4.

1% X1, 2014, p. 193.

19 Oingshui Si Chuandeng Lu was handwritten by Renwen bearing the courtesy name of Dinghui, one
of most eminent early disciples of Pujing probably around the last years of 1950s.

%A Muslim who led seven voyages across the Indian Ocean in 1405-1433, who probably discovered
the America Continent earlier than Columbus. See Harris, 2011.

""In Qingshui Si Chuandeng Lu, (or Record of Lamp Transmission in Pure-water Temple), Renwen

. recorded Yougqian traveled abroad but never mentioned where this monk went. See Renwen, 1954.
Ibid.
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suggested that Pujing only decided to agreed to “save” the disordered under the
invitation of the than Thai Sangharaja.'’> Whatever causations notwithstanding, that
Pujing emerged as promising star in Jin Nikaya in the last years of 1940s when this
school was under Changyi’s leadership was an unquestionable fact in history.

For an ambitious monk, there could be no other more effective way than to
build more temples and recruit more monks to found their own authority. Just as the
eminent Chan monk Xiiyuan noted previously, who had spent most of his life building
and repairing famous Chan monasteries across China, and those devotional efforts
with temple-building finally rewarded himself as the unparalleled transmitter of the
Dharma lineage of all of the Five Chan Houses, most of which had actually died out
for centuries,''* Pujing started his nearly whole life of temple-building campaign as
early as in 1939 when he initiated his first temple Lihua Sengshe 7{t{#% (or Sangha
Dormitory of Entering Nirvana at the Standing Position).'"> Pujing named his first
temple actually after his beloved Dharma brother Nengding (cn. Hongling) who
committed suicide by jumping from the top floor of Xiangfu Tower located in
Changyang, Guangdong in 1934. This unexpected tragedy was reconstructed by
Pujing as an auspicious legend in which Hongling was revered as a Bodhisattva
Entering the Nirvana at the Standing Position. Rende recounted this auspiciousness

even at our interview in the following details:

“Hongling was a good Teochew fellow of Pujing. Both of
them had their hair shaved by our grand-master Yougian at
Qingshui Si. They closely bonded with each other until 1934
when Hongling went back to China for a planned pilgrimage to
sacred mountains in China. On the twelfth day of June in the
same year, Hongling climbed up the Buddhist Xiangfu Tower.
He suddenly jumped from the highest floor of this tower when
chanting the Diamond Sutra and knocking a wooden fish.
Hongling fell to the ground and died at the standing position

peacefully. The locals were astounded by his auspiciousness and

'3 Rende made this statement at our interview at Pomen Bao’en Si on February 26, 2017.
14 Welch, 1963, pp. 92-3.
3 X1, 2014, p. 205.
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then started to dig out the soil at and around the point he

landed, for blessings.”"'°

In order to verify his account, Rende showed me a photo in which
Hongling was standing in front of that tower.''” Rende did not tell me whether this
photo was taken before Hongling’s auspicious jump or after since he fell to the ground
at the standing position. Renyi expressed his sorrow on Hongling’s death, saying he
had no idea about the causation of their Dharma uncle’s unexpected suicide. These
many unknowns of this event caused enormous religious anxiety among the monks
and lay devotees around Pujing in Thailand. Pujing, the key constructer of this legend,
had inevitably become the Bodhisattva’s brother.

Pujing’s temple-building never stopped with Lihua Sengshe. In 1947, he
initiated the Puren Si ¥%{=<¢(Temple of Universal Benevolence) known as Wat Pho
Yen in Kanchanaburi and completed it in 1950 when he was officially appointed by
the SSC as the abbot of this new temple and the assistant patriarch of Jin Nikaya under
the grace of King Bhumibol.'" In the coming year 1951, the newly appointed
patriarch Changyi promoted Pujing as the assistant patriarch of Jin Nikaya under the
king’s endorsement.'”” Three years later, Pujing smoothly succeeded Changyi as the
abbot of Longlian Si and the patriarch of Jin Nikaya at the latter’s deathbed in 1954.'*
Pujing never ceased his desire to build more and larger temples, even though he had
legally inherited several large and splendid temples including Longlian Si, as the new
patriarch of Jin Nikaya. From 1954 to 1960, he did not just renovate the Ganlu Si,
Longlian Si and Xianfo Si in Chonburi, but also build a mansion next to Puren Si to

entertain his rich and influential lay followers.'*!

These newly built or renovated
temples further attracted more followers to convert themselves under Pujing. Rende, in

a proud yet a little bit extravagant boast, stated that there might have been several

"¢ These English accounts were transcribed and translated by myself based on Rende’s recounts at our
interview at Pomen Bao’en Si on December 13, 2016.

"7 See Fig. 10.

"8 Xi1, 2014, p. 398.

"9 X1, 2014, p. 222.

120 CBOS, 1971, p. 13.

121 Xi1, 2014, pp. 198-201.
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thousands adolescent or adult males that had their hair shaved by master Pujing from
1950s to 1980s.'*?

Of the temples built or renovated by Pujing, Pumen Bao’en Si,
(or Temple of Universal Gate to Repay the Grace of his Majesty) located at Sathu
Pradit area of Bangkok, is the hallmark project of his decades of temple-building
campaign since 1939. Pujing initiated this huge project in 1960 under the following
vows: to repay the Buddha’s grace of compassion, wisdom and purity; to repay both
China and Thailand’s grace as his birthplace and host-land; to repay the immeasurable
grace of His Majesty Thai King(s) - mainly referring to the late King Bhumibol; to

repay the grace of parents and masters.'>

In 1970, the entirc Pomen Bao’en Si
complex which cost 35,200,000 Thai Bahts then, was ceremonially inaugurated after
eight years of intensive construction. On 26 June 1970, Pujing welcomed King
Bhumibol and many other high ranking civil or military bureaucrats at his new temple
where the king bestowed upon him a royal umbrella to decorate the prestige of this

124
new temple.

In the same year, under the king’s endorsement, Pujing dedicated
Pumen Bao’en Si as the new headquarters of Jin Nikaya to replace Longlian Si, which
was the headquarters since 1879.

The cause for Pujing to build a new temple to replace the Longlian Si, as
headquarters for the Jin Nikaya are more than what we could know now. None of the
temple chronicles collected in this study speak of Pujing’s motivation to do that. In our
interview, Rende reported: though Pujing was appointed as abbot of Longlian Si after
Changyi’s death in 1954, his master still preferred to reside in Lihua Sengshe, the first
temple built by himself in 1939. There was no any doubt that Pujing had already
controlled Longlian Si legally and actually at that time. Rende added rather his master
just assigned his senior disciples Renzhi (cn. Xiujing) and others to look after the daily
operation of Longlian Si. Probably, this eminent monk had no interest to inherit
something from others, and rather willed to create something by himself due to his
incredible self-confidence and tremendous popularity he had at that time. Or, Pujing’s
Teochew ethnic status made him feel uncomfortable residing at Longlian Si, a temple

founded by Hakka groups.

122 The interview conducted at Rende’s office of Pumen Bao’en Si on June 30, 2016.
12 Xi1, 2012, p. 202.
124 CBOS, 1971, pp. 130-31.
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As said earlier, the Chinese at that time were divided into major five
groups based on their respectively spoken dialects: Teochew, Hakka, Hailam,
Cantonese and Hokkien. These five sub-ethnic groups of Chinese had scarce sense of
the common Chinese identity, rather treated one another harshly like enemies.'” As
already noted, from Xiixing to Changyi, the five generations of abbots of Longlian Si
were Hakka Chinese, except Luqing’s uncertain Hakka sub-ethnicity. Taking this
hypothesis into account, Pumen Bao’en Si replacing Longlian Si as the headquarters
of Jin Nikaya could be taken as Pujing’s innovative authority-building project to start
his own new chapter rather than to just revive Jin Nikaya. Since then, the abbot of
Pomen Bao’en Si had become the de facto apparent successor to the Patriarch of Jin
Nikaya. Rende inherited the abbotship of Pumen Bao’en Si prior to his accession to
the position of Patriarch. Likewise, Guowu succeeded the abbotship of Longlian Si in
1888 before he was conferred as Patriarch in 1897; Luqing also ascended to the
abbotship of Longlian Si, prior to that he was approved as Patriarch.

Pujing reached the apex of his monastic career with his official visit to
Taiwan in 1970. The background of this visit deserves a few words here. Actually, as
early as 1963, the Taiwan authority had already launched its first Buddhist envoys to
Thailand. This Taiwan-backed Buddhist delegation was headed by Baisheng (1904-
1989), the chair of Taiwan-Chinese Buddhist Association, the semi-governmental
regulating body of the Taiwanese Buddhist Sangha, whom was accompanied by
Xingyun (1927-), Xiandun (1903-1986) and Jingxin.'*® Jingxin recalls all of their
activities in Thailand were routinely organized by the Taiwanese “embassy” in
Bangkok, yet supported and partly sponsored by the influential Thai-Chinese wealthy
laity. Their trip to Thailand reached the apex of diplomatic significance at their
salutary-calling to King Bhumibhol who friendly received them at the royal palace.'*’
The envoys led by Pujing to Taiwan in 1970, were designated by the Thai government
in response to the courtesy visit by the Taiwanese Buddhist envoys in 1963, rather
than an ordinary Buddhist exchange at the private level. A royal farewell ceremony

held by the king himself at the palace before Pujing’s departure again explicitly

125 Sng, 2014, pp. 171-78.
126 Chandler, 2005, p. 163; Jingxin, 2008, p. 2-3.
127 Bodhi Tree, 2007.
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echoed the diplomatic nature of Pujing’s visit.'”® The remarkable hospitality Pujing
received from the Taiwanese ruling authority itself and the various local Buddhist
institutions had further expressed this trip’s diplomatic significance for both Thailand

. 129
and Taiwan.

Rende, as one of the keen participants in this visit, and recalled they
were also accompanied by a group of faithful and rich business devotees who had
various business connections with their Taiwanese counterparts.

Pujing’s good relationship with the Guomingdang ruling elites in Taiwan
was also observed by the careful monk Xingyun, one of the four monk members of the
Taiwan Buddhist envoys to Thailand in 1963. In his travel diary, Xingyun recorded he
had seen so many calligraphic-gifts dedicated by the famous and influential
Guomingtang political elites to Pujing when they were paying a courtesy calling to
this eminent Nationalist soldier-turned-monk. '*° 1 also saw a brush calligraphic
Chinese character “#” (or Longevity) written by the late Taiwan leader Jiang
Zhongzheng (1887-1975) to congratulate Pujing’s seventieth birthday in 1970, at
Rende’s office.””! It should be remembered one of the major state agendas of this
period was anti-communism, as noted previously. Probably, Pujing’s pro-nationalist
Guomingdang sentiment and connections with the Guomingtang political elites were
well used for both Thai and Taiwan authorities to strengthen their people-to-people
level of communication for both economic and political interests during this period.
Pujing’s other international engagements with Hong Kong in 1969, Singapore in 1971,
Laos in 1972, were of less political color, for the relatively pure sake of
Buddhadharma.'** However, his meeting with the visiting Dalai Lama at Longlian Si

during the latter’s visits to Thailand in the early 1970s'*

, could not regarded as an
action immune from political causes."** Although there was no records found in this

study to suggest that the Chinese government ever launched any pubic criticism to this

128 CBOS, 1971, p. 142.

129 CBOS, 1971, pp. 145-61.

1% Xingyun, 1979, pp. 3-35.

B! See Fig. 11.

B2 X, 2014, pp. 218-19.

13 The former chief negotiator of the Dalai Lama with Chinese Communist authority, Lodi Ggyari
recalled the Dalai Lama’s 1972 visit to Thailand, which he accompanied the latter. According to
Lodi Ggyari whom I met at one Buddhist function held in Bangkok on June 04, 2017, the Dalai
Lama was not just invited to visit a large Chinese temple (probably Longlian Si or Pumen Bao’en
Si) but also requested to bless one big group of local Chinese lay people.

13 CBOS, 2016a; Ueda, 2013, p. 233.
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event, the meeting itself would unavoidably scratch the sensitive nerves of the Chinese
communist elites at that time.

Pujing revived Jin Nikaya mainly by his life of temple building,
strengthening the regulations of residential monks’ daily behavior to purify the
Sangha; and encouraging doctrinal and linguistic learning in his novice training
program. His successes were primarily manifested in: his installation of Pumen Bao’en
Si as the new temple-headquarters for the Jin Nikaya, to replace Longlian Si; unifying
the loosely-ordered Jin Nikaya under his own uniformed order through appointing his
trusted disciples to preside over all subordinate temples of Jin Nikaya, including
Longlian Si; and recovering the suspended privileged royal patronage. Meanwhile,
Pujing’s short military service under the nationalist Guomingdang flag and his anti-
Communism sentiment was obviously used by Thai authority to strengthen the people-
to-people diplomacy with Taiwan, one of the Four Little Economic Dragons in
Asia."’ It would not be an overstatement to say Pujing’s leadership over Jin Nikaya
significantly reduced the possibility of Communist infiltration to Jin Nikaya, while the
Thai authority of his time integrated political activist monks such as Phra Kitthiwuttho
(famous for saying: to kill a communist is not a sin...), to publicly propagate a holy
war against communists and any leftist factions arising in Thailand. *® Pujing’s
obedient cooperation further harvested tremendous royal affection by which he was
honored by the late King Bhumibol with seven high-ranked ecclesiastic titles.*’” He
died in 1986, after passing the abbot-ship of Pumen Bao’en Si to his tested and trusted
disciple Rende and leaving his big assembly of disciples the good-wish message

1385

“Oceans of Monks Live in Harmony and Peace ~"”, that has since been regarded as the

principle of the collective living within Jin Nikaya.

1% yogel, 1991.

13 Suksamran, 1982, pp. 149-57.

7 X, 2014, pp. 221-22.

% This slogan was sculptured or curved in its Chinese characters “Haizhong He’an # 4% at the
backside of the entrance gates of all major Jin Nikaya temples. See Fig. 12.
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2.4 Prosperous Period (1990s—): Monk Rende’s Authority Building
While Rende received the mandate to lead Jin Nikaya from Pujing in 1986,

China was under the de facto ruling of its paramount leader Deng Xiaoping (1904-
1997). With his clear realization that nationalism and revolutionary energy were not
sufficient to sustain the massive Chinese people’s faith in the Communist regime,
Deng Xiaoping embarked on market reforms to reboot the economic performance and
attract possible foreign investments to do business in China."*” Chinese economy thus
boomed up in its successive rapid growth which shocked and impressed the whole
world.'* Inspired by increasingly growing economic power, the coming generations
of Chinese leaders after Deng Xiaoping, commonly think China must take a more
“responsible” and powerful role in world affairs'*', while Chinese culture as soft
power should be intentionally enhanced and exported abroad in order to promote true
and positive image of China, at the international stage.'** Chinese Buddhism as one of
the keen parts of the Chinese hybrid culture, has also been included to the Chinese
cultural exporting program to neighboring Buddhist-dominated nations, particularly to
Thailand after both Chinese Communists and Thai royal hands started to hold together
and shake friendly since 1975."* Monks have thus sent out of China, Chinese cultural
missionaries, to re-foster people-to-people communication through Buddhist channels.
Deng Xiaoping himself participated in Crown Prince Maha Vajiralongkorn’s (now as
the King of Thailand, r. 2016-), full ordination during his state visit to Thailand in
1978.'** Zhao Puchu (1907-2000), the late chair of Chinese semi-governmental
regulating agency, Buddhist Association of China (hereafter BAC), attended the
conference held by the World Buddhist Fellowship (hereafter WBF) in Thailand as
early as in 1980. Sulak Sivaraksa recounted he worked as a bridge for Zhao and the

pro-Taiwan chair of WBF.'**

These kinds of Chinese government-backed international
Buddhist engagements have become more normal and frequent in the recent decades.

More and more China monks (nuns) have been sent out either as cultural missionaries

139 Bell, 2015, pp. 144-45.
140 Bergstern, 2008.

141 Chan, 2013, pp. 48-68.
2Xi,2014, p. 76, 180.

1 Wyatt, 2003, p. 206.

144 Zhou, 2016.

'3 Sivaraksa, 2012, p. 164.
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or as political envoys to halt international influences of the Dalai Lama and the Falun
Gong cult, at international stages.'*®

Chinese government’s olive branches also stretched towards Jin Nikaya
since the early 1990s. In 1992, Rende was invited to join the late Thai Sangharaja,
Somdet Phra Nyanasamvara’s (1913-2013), first official visit to Beijing as his
translator. It is also interesting to know that this most revered Sangharaja can trace his
ancestry to China, just as Rende and many of other monks with whom Chinese
government could selectively connect with and ally for the sake of its various interests
in Thailand, as we shall see. Rende reported he was also well treated by high-profiled
Communist officials and the Chair of BAC, Zhao Puchu. Although Rende did not play
he leading role in this government-backed Buddhist delegation to China, his
participation could be regarded as Jin Nikaya’s the political use by the Thai
government to reinforce the people-to-people diplomatic exchanges yet with China
this time. Rende himself was also highly revered by both Chinese senior civil and
ecclesiastic officials, according to this elderly monk’s own recounts. During this visit,
Rende also visited the Kaiyuan Si in Chaozhou, the Teochew stronghold, where he
was warmly welcomed by the local governmental officials and the late abbot of this
heritage temple Huiyuan."*’

The most recent trip voluntarily made by Rende to China was in 2007
when he paid a courtesy call to Xiiecheng, at the time, the vice-chair of the BAC at

Guangxi Si of Beijing. '**

In the same year, 2007, he also paid a less official
sightseeing-visit to another Kaiyuan Si in Wuxi, in Eastern China."* After that, Rende
has declined all additional trips to China, even though he was invited to high-profile
Buddhist functions held in China, such as: the second World Buddhist Forum held at
Wuxi in 2009. He just sent the forum’s organizing committee a calligraphic
congratulation. Rende seemingly did not know the Chinese side had published his
written good-wishes on the website to decorate more prestige to their forum.'”® He

explained: he actually traveled less within this past decade due to his advanced age.

He just celebrated his eightieth birthday in September of 2016. However, he has still

“SBAC, 2012.

"7 Chinese Buddha Lights Cultural Net, 2015.
" Buddhism on Line, 2007.

149 Kaiyuan Si, 2007.

130 Chinese Religious Exchange Net, 2009.
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been active within Thailand and outside, over the last decade. In April of 2009, he
visited the Dharma Drum Mountain again to mourn its late founder, the Chan monk
Shengyan (1930-2009) whom he had actually encountered twice in 2000 and 2004.""
Even in 2014, Rende toured Malaysia and Singapore to entertain faithful devotees he
inherited from his master Pujing. His private attendant Shengcha added at our
interview: his decreasing interest to engage in China or with any China-background
monks (nuns), has become more obvious in last three years. This was also confirmed
by my Chinese informant Zhenlii, who strongly felt Rende’s lack of hospitality to him
and his fellow monks, over five visits to this monk in last three years.

Rende also greeted a number of visiting Buddhist-political delegations at
his own temples with unfailingly politeness. For instance, in 2006, he welcomed the
former Chinese ambassador to Thailand, Zhang Jiuheng at his Wanfo Ci’en Si of
Chiang Rai in 2006, which was still under construction; however, the official news
report on the Chinese Embassy’s website said Zhang encouraged Rende to stand in
line with China’s stance to combat the heterodox (Falun Gong) cult."* Rende was
astonished when I showed him this report. This was just an ordinary polite exchange,
professionally conducted by both sides, Rende added. Seemingly, Rende paid less
attention towards both Chinese politicians and monks’ (nuns) ambitions in Thailand;
or, he probably never cared about it until recent decades. The wildly growing China-
backed Buddhist or cultural programs in Thailand have finally brought concern to
Rende, in a cautious way.

An important factor worthy of our notification here is that all these
programs had seemingly gone beyond Rende and his Jin Nikaya: for instance, the
Confucius Academy purposely installed its Thailand-branch at Wat Traimit or Golden
Buddha Temple since the early 2000s, rather than Longlian Si also located within
Bangkok Chinatown, just one block away. This pro-Chinese cultural propagating
agency actually chose the deputy-abbot of Wat Traimit, Thongchai Thanjiaokhun, as
their local partner — remember, he is the famous magic monk who self-claimed his

magic cloth contributed to Donald Trump’s victory in the 2016 general election for the

151 Dharma Drum Mountain Global Website, 2009.
132 Embassy of PRC to the Kingdom of Thailand, 2006.
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president of the United States.'>

Under this Thai-born famous mystical-monk’s
assistance, the Confucius Academy expanded its Chinese linguistic and cultural
curriculums to more than 400 schools across Thailand.'>* Thongchai was highly
revered and cherished by his Chinese partners at various official functions either in
Thailand or China. Apparently, Thongchai’s unparalleled influence and publicly pro-
China attitude as well as his Chinese blood and freedom from any connections with
Dalai Lama are more attractive and safer for China’s political use in Thailand,
comparing with Rende’s less influence within and beyond the Chinese community.
Chinese government might also consider Jin Nikaya’s encounter with the Dalai Lama
in the 1960s under Pujing. Just as Sulak Sivaraksa, a famed social critic was favored
by the Chinese government in the 1980s; however, his refusal to disconnect with the
Dalai Lama finally led to him to fall out with the Chinese “Unit Front”.">> I asked

156, whether or not the Chinese Confucius

Rende, at our most recent interview
Academy had contacted him for cooperation. He revealed they always try to cooperate
with him; however, he was worried about the unpredictability of Sino-Thai relations,
so he chooses not to be the “middleman”. Given all these possible causations, the local
influential Theravada monks such as Thongchai and a number of others have thus
become middlemen between Sino-Thai cultural and Buddhist cooperation and
exchanges, instead of Rende and his Jin Nikaya.

The less conformable experience with China and China-backed monks
notwithstanding, Rende’s career within Jin Nikaya has been still remained promisingly
prosperous though the reactively stable and prosperous Thailand of 1980s had later
gone through a chaotic political crisis in 1991-1992 until King Bhumibol’s
intervention."”’ The economic crisis in 1997, did not just get the mass of farmers
involved into politics which was formerly the prestige of Bangkok elites and middle
classes alone, but also finally send Thaksin Shinawatra into power as a populist leader
in 2001 until 2006 when he was overthrown by a military coup and has lived in exile

since.'”® The popularity left by Thaksin among the mass of famers brought another

'3 Thaitrakulpanich, 2016.

13 Chinese Daily, 2016.

13 Sivaraksa, 2012, p. 176-79.

13 This interview was conducted at Rende’s office of Pumen Bao’en Si on January 15, 2017.
157 Wyatt, 2003, pp. 304-06.

1% Baker, 2014, pp. 262-67.
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Shinawatra family member, Yingluck Shinawatra, to be elected as Primary Minister in
2011, who was also ousted by a coup whose leaders make up the present junta
government since 2014.'* 1In spite of dramatic changes in both social and political
dynamics in Thailand, Buddhism still remains the state-sponsored religion whether
under the democratically elected Shinawatras or military dictators. The mass of Thai
monks are still under the regulation of the Sangha Act issued in 1962, though the new
Buddhist movements primarily represented by Wat Dhammakaya and others emerged
as some popular yet controversial cult in the contemporary Thai Sangha.'®

Rende closely and carefully observed all these happening. He told me his
priority was monastic devotion and focus rather than those “useless” political games.
He even refused to comment on the situation of the former acting Sangharaja owning
a luxury Mercedes-Benz at our interview.'®' He also signed to silence me when I was
asking whether the most recent reverse of the Sangha Act would deprive the acting
Sangharaja, Somdet Phramaha Ratchamangalacharn’s possibility to become the
Sangharaja.' He said he had ordered all monks in Jin Nikdya to not participate in
any street demonstration, or to not urge parliament to legislate Buddhism as the State
religion constitutionally as Thai Theravada monks did.'® It should be noted the
agenda to push the ruling authority to legislate Buddhism as the state-religion, has
been widely circulating in the Thai Sangha, which even inflicted several times of street
demonstration particularly by the dissatisfied Mahanikdya monks in recent years.'®*
Rende and his Jin Nikaya had no intention to get involved in any activities which
could challenge the ruling authority for their full consideration of standing at the most
self-protective and neutral position.

Jin Nikaya’s prosperity under Rende is reflected in the complete
construction of several large and well-decorated temples with enormous budgets. Of

them, the largest Wanfo Ci’en Si (or Ten Thousand Buddha-s Temple for Her Princess

13 Baker, 2014, pp. 279-80.
1% Scott, 2009.

181 Cochrane, 2016.

12 Bangkok Post, 2016.

1% Wongcha-um, 2016.

1% Mydans, 2007.
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Mother’s Grace ﬁ{%%\#l“), known in Thailand as Wat Muen Buddha, was initiated
by Rende in 1993, in the mountainous Chiang Rai in northern Thailand. According to
Renyi, the right-hand fellow disciple under Pujing, the incumbent abbot of Ganlu Si,
the property of this temple was purchased by Rende as early as 1986."°° This sounded
contradictory with the fundraising propaganda; I saw that the property was donated by
two faithful brothers who dedicatedly sought to make merit through Jin Nikaya,
especially Rende.'®” Rende’s vision to build Wanfo Ci’en Si in Chiang Rai was for the
sake of converting hill-tribe residents to the great vehicle of Mahayana Buddhism, as
well as establishing a Buddhist high school for these children living in poor and
humble situations — which, was unanimously agreed-upon and praised by all of his
colleagues.'®® The symbolic building of this temple is a gigantic bronze Maitreya

Sculpture seated in meditation.'®

The height of this sculpture-body is nineteen meters
while the width between its two knees is 15 meters. The sculpture-body alone was
priced at 45,000,000 million Thai Bahts in 2002; and the completed five-floored
multiple-functionary foundation building to support this giant Maitreya went beyond
the final cost of 65,000,000 Thai Bahts at that time.

The budget, seemingly, was never a big problem for Rende. He proudly
believes his Maitreya sculpture was the largest one in the whole world. His
proclamation has not been challenged so far. The local travel agents I encountered said
even Rende’s Maitreya was already a landmark project which could even be seen from
the Burmese side in good weather. In 2010, Rende’s Ci’en Sramanera School was
inaugurated along with the completion of its main teaching building, named after Her
Highness, Princess Sirindhorn, while other subordinate buildings were still under
construction. This teaching-building alone totaled Rende another 45,000,000 Thai
Bahts. It should be noted all these figures are just from statements by Jin Nikaya and

Rende himself. The enormous wealth invested in these projects are just like the title

Rende gave to his Maiteya sculpture: “The Gigantic Maitreya Buddha of Wealth and

195 Rende initiated this temple to honor Her Princess Mother Srinagarindra (1900-1995), the mother of
the late King Bhumibol.

' The interview with Renyi was conducted at his official located on the ground floor of Ganlu Si, on
June 08, 2016.

"7 CBOS, 2014.

18 Xi1, 2014, p. 250.

19 See Fig. 13.
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Nobility”. In a Chinese perspective, nobility always comes along with wealth; the
nobility of Rende’s Maitreya sculpture was already in itself due to its heavenly high
cost, even before the consecration ritual by the present acting Sangharaja in 2010."7° I
asked Rende, whether he designated his Maitreya as the Chinese laughing Monk
Budai sitting at the gate hall of most typical Chinese Buddhist temples, or the fat monk
Kaccayana '™ (or Sanghachai) found in many of Thai temples. He replied his
Maitreya was indiscriminately for every one no matter if they are Mahayana or
Theravada adherents.

Rende’s other smaller yet more luxurious temple Fo’en Chan Si i B,
known in Thailand as Wat Buddhagun located at Korat of northeast Thailand, was also
under intensive construction in the same time. An elegant Burmese Jade Buddha
sculpture is hosted in the great shrine hall of this temple, Rende creatively added a
Thai styled golden Chedi (or stupa) on the top of the Chinese styled great shrine
hall. "> He was proud of this addition labeled by himself as Thai-Chinese
syncretization.

Building large temples is however far from Rende’s privilege alone within
Jin Nikaya which is theoretically under his absolute authority. Rencaho (d. 2015), the
late abbot of Longlian Si, in a competitive act, built the Pusong Huang’en Si

'3 known as its royal title Wat Boromchanpisek Anuson at Nonthaburi.'”

Temple
Renchao designed his temple into the likely gorgeous way of a Chinese imperial
palace. The elegance and laxity displayed by the temple itself and the well designated
interim decorations are widely believed to be unparalleled within Jin Nikaya.
Theoretically, Pusong Huang’en Si was under the single and uniformed order of Jin
Nikaya as one of its subordinate temples. In reality, Renchao’s large number of
disciples residing in Longlian Si rather regard this luxury temple was the branch of

Longlian Si, since that luxury temple was built by their master Renchao, as do the

teachers of Longlian Sramanera School, such as Xie Lixin. In my interview'~ with

' COBS, 2014.

! Lagirarde, 2003, p. 153

172 See Fig. 14.

17> Temple for Universal Praise of His Majesty’s Grace.

17 See Fig. 15.

'3 The interview was conducted at Xie’s office, the first floor of the Teaching building of Longlian
Sramanera School on May 08, 2016.
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this careful Teochew-speaking, Thai-born Chinese lady, she often mentioned Posing
Huang’en Si as a branch of Longlian Si either consciously or unconsciously.
Seemingly, Renchao was leading a parallel order of the Sangha, along with Rende
who theoretically, was the only authority in Jin Nikaya. Rende denied this seemingly
prevailing “contesting” sentiment among his fellow brothers. Could Jin Nikaya, this
“small hill”, have accommodated “two tigers” together?

Rende, a Thai-born Teochew Chinese monk, was from a humble farming
family in Samut Prakan, tried his best to lead Jin Nikaya to higher accomplishments
by raising enormous funds to build the gigantic and large temples, intimating his
predecessor Pujing; but he lacked the charisma of the self-made Pujing. His legitimacy
to lead Jin Nikaya as the abbot of the new headquarters-temple Pumen Bao’en Si, was
inherited from Pujing, while his similarly eminent fellow brothers had also inherited
abbotship of other theoretically-subordinate temples such as Longlian Si’s Renchao
and Puren Si’s Renyi who are also legally allowed to recruit new monks under their
own wings. Being that, Rende could not embody the same authority embodied by
Pujing. This was probably why Rende started to plan his own temple-building
program as early as in 1987, just one year after his succession over Pujing as the abbot
of Pumen Bao’en Si, when he was still building the memorial hall of Pujing, as a pious
project to strengthen his legitimacy to succeed the later. Rende also tried to build his
own authority by engaging in Sino-Thai cultural diplomacy in this period, but
seemingly failed due to his low influence and too-careful of a personality, to be used
by either the Thai or Chinese side.

Meanwhile, the monopoly of building high-budgeted temples, which
belonged to the patriarch alone had seemingly been broken by Renchao whose large
congregation of disciples based on Longlian Si were planning to establish a Buddhist
college in Pusong Huang’en Si to contest with Rende’s original plan to build the
Buddhist college in Chiang Rai where Wanfo Ci’en Si was located.'”® Besides a
variety of external challenges posited by the drastically-changing sociopolitical
climate in Thailand and the growing number of Chinese missionary temples, probably

what was worrying Rende most was nothing but the already occurring internal

171 was told by Renee himself in our latest interview conducted at Conducted at Pumen Bao’en Si on
15 January, 2017.
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factionalism within Jin Nikaya, as we shall discuss in Chapter VI. Nevertheless, the
gigantic Maiteya Buddha and imperial-palace like luxury of Pusong Huang’en Si are
firmly standing there to physically demonstrate the prosperity attained by this period
of Jin Nikaya under Rende, while the huge amount of charity donations via royal
foundations also expressly suggest Jin Nikaya is really prosperous, at least,

materially.'”’

2.5 Summary

In an overall view, Jin Nikaya successfully sailed through its four phases
of development under the notably different sociopolitical contexts in both Thailand
and China during last nearly one hundred and fifty years, and emerged as a state-
sponsored Buddhist school co-existing with the Theravadin majority in Thailand. It
had attracted thousands of Chinese sojourners and their descendants into its order and
fulfilled most of the religious needs by the local Chinese communities, even during the
decaying period from 1920s to 1950s. The present Jin Nikaya still maintains nearly
one thousand residential monks and novices scattered throughout its eighteen temples,

viharas and centers, at the following locations:

1) Pumen Bao’en Si
No.323 Sathu Pradit 19 Rd, Chong Nonsi, Yan Nawa District, Bangkok 10120.

2) Longlian Si
No.423 Charoen Krung Rd, Pom Prap Sattru Phai District, Bangkok 10100.

3) Puren Si
No.33 Luk Kae market, Don Khamin District, Tha Maka County,
Kanchanaburi 71120

4) Cishan Si
No.118 Supasarnrangsan Rd, Hat Yai County, Songkhla 90110.

7. CBOS, 2016a.
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5) Pude Si
No.102 Surasak 1 Rd, Sriracha County, Chon Buri 20110.

6) Wanfo Ci’en Si
No.80, 9 Village, Tha Khao Plueak, Mae Chan District, Mae Chan County,

Chiang Rai 57110.

30170.

7) Fo’en Si
No.206/4, 1 Village, Sikhio District, County Sikhio, Nakhon Ratchasima

8).Pusong Huang’en Si

No.75 Thetsaban 9 Lane. Bang Bua Thong District, Nonthaburi 11110.

9).Ganlu Si
No.119 Thip Wari Alley Lane, Tri Phet Rd, CiPhra Nakhon District,

Bangkok 10200.

10). Yongfu Si
No.324 Yaowarat Lane 8, Yaowarat Rd, Samphanthawong, Bangkok 10100.

11). Xianfo Si
No.686 Sukhumvit Rd, Makham Yong Chon Buri District, Chon Buri 20000.

12). Cibei Shan Puti Si
7 Village, Nong Ya, Mueang Kanchanaburi District, Kanchanaburi 71000.

13). Longfu Si
No.291 Suphakit Rd, Ban Mai, Mueang Chachoengsao District,

Chachoengsao 24000.

14). Longhua Si
Pak Nam Laem Sing District, Chanthaburi 22190.
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15). Linjiu Vihara
No0.40 Som Pratthana Lane, Pracha Songkhro Rd, Khet Din Daeng
District, Bangkok 10400.

16). Xuanzong Vihara
No.354 Mu Ban Setthakit Lane 10, Khwaeng Bang Khae Nuea District,
Bangkok 10160

17). Guangming Vihara
No.149 Worachak Rd, Thepsirin, Pom Prap Sattru Phai District, Bangkok
10100.

18). Yuanjie Buddha-Recitation Center
No.192, Maen Si Lanel, Bamrung Muang Rd, Khet Pom Prap Sattru Phai
District, Bangkok 10100.

Not all Chinese Buddhist institutes are under the flag of Jin Nikaya. For
instance, the famed Guanyin Shrine founded by the Thai-born Chinese nun Guansheng
at Chokchai 4, Bangkok in 1983 is one of the most obvious examples of Chinese
temples independent from Jin Nikaya. My informant Miaosheng reports there are
several other Mahayana temples having nothing to do with Jin Nikaya, some of which
have an enduring, long history. This is not accounting for the growing number of those
Chinese temples mainly built by Taiwanese-backed missionaries. The varieties of the
Chinese Buddhist factions in Thailand are found obviously substantial in this research.
These non-Jin Nikaya temples though share the common style of temple-construction,
similar ritualistic patterns, as well as the vegetarian practice with Jin Nikaya though,
they often tried to demonstrate their own uniqueness of Dharma origin or practicing
path or instruction. Likewise, Nun Guansheng traced her Dharma back to Putuo Shan,
the sacred site where Bodhisattva Guanyin legendarily attained his enlightenment. She
further installed Guanyin as the major figure to worship in her temple and attracted a

big following.
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Jin Nikaya had also played different sociopolitical roles under its
respective leaderships in the four periods of historical development, three of which
have relevance to the discussion here: from Xiixing’s medical service and other low-
arts practice of solving various social urgencies for the desperate Chinese sojourners to
being an effective conflict-moderator to deal with the internal conflicts among the
different sub-ethnic Chinese groups in the favor of the Thai ruling authority; from
Pujing’s role of a charismatic Buddhist leader within and outside Chinese community
to his diplomatic mission assigned by the ruling authority to Taiwan in the early
1970s; and from Rende’s supportive role in Thai governmental-supported Buddhist
delegation to mainland China in early 1990s to this monk’s polite refusal to become
the local partner for mainland China’s cultural spread in Thailand — all of which
strongly reveals that Jin Nikaya effectively could have coped with various
sociopolitical requirements in exchange for its legitimacy to persist, survive and
develop under the framework of the Thai Sangha regulation since the reign of King
Chulalongkorn.

The low political involvement of Jin Nikaya in the period from 1920s to
1950s, granted Jin Nikaya enough time and space to search for the most fitting
solution for its internal stability and continuous property, as well as other social
engagements such as temple-building and charity - as mentioned above. Jin Nikaya’s
minority and foreign-born status has vulnerably bounded itself with the necessity to
gain legitimacy from ruling elites, vis-a-vis the Thai Theravadin majority which
offers legitimacy of the ruling, to the extent that the monarchs must be Buddhist and
protect the Buddhadharma themselves. ' The apparent demand of Buddhist
legitimacy to rule, arguably declined in recent decades, when in most cases, military
dictators could successfully manipulate politics in their favor, and yet soften Western

condemnation. '’

Jin Nikaya was never offered legitimacy, rather it borrows
legitimacy from ruling elites for its legal existence, especially in its early stage. This
situation has a variety of implications for Jin Nikaya’s daily practices and other

social programs as we will see in the following chapters.

178 Tambiah, 1976, pp. 184-85; Thaweesak, 2015, pp. 93-101.
17 Fox, 2013, pp.71-2, 81-2.
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It is also interesting to know Jin Nikaya, a Buddhist school though
claiming their Chinese Mahayana Buddhist origin, has less strong distinction from
their Theravada counterparts after more than ne century’s conscious and unconscious
gradual integration to the Thai Sangha as the whole and the local society, except
their Vinaya tradition, vegetarian practice, and their Chinese-characteristic temple
construction which was even partly syncretized to some symbolic elements of Thai
temple construction according to the personal will of the monk in charge. The
tendency of this kind of syncretization is seemingly necessary for Jin Nikaya, for the
purpose that enough loyalty and obedience were obviously displayed to both civil
and ecclesiastic authorities. The remained strong Chinese characteristic and elements
of this school could be attributed to Thai ruling authority’s tolerance of some degree
of cultural pluralism, though integrating the various Buddhist traditions to the
uniformed state administration has been their unchangeable policy since the reign of
King Rama V."¥" This, on the other hand, has thus caused the Jin Nikaya monks to
purposely integrate themselves to the mainstream Thai Buddhist tradition, at least, in
the public occasions. They, however, hold a strong desire to demonstrate their
cultural uniqueness to maintain their hereditarily high profile at the local Chinese
community, either by accommodating various China-originated folk religious
practices or by installing some inclusive Buddhist statute such as Rende’s gigantic

Maitreya also existed in Theravada tradition.

%0 Keyes, 1971, pp. 232-34.
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CHAPTER III
ORGANIZATION

Chinese Chan school places great importance on the master-disciple
relationship wherein the master’s resolve or responsibility is to cause his disciple to re-
create through his own training: the intuitive cognition of reality, that the master
himself experiences.' This inter-generational spiritual exchange is traditionally
regarded as Dharma-transmission (transmission of the master’s mind to the disciple) in
Chan schools, in which the practice of Dharma-transmission has been termed as the
crucial ‘pivot of the Chan teaching method’, and the effective way to sustain the
ecclesiastical hierarchy of the certain school.? Jin Nikaya, as a Buddhist school claims
to derive itself from the Linji Chan lineage. How it had sustained its Linji Dharma
lineage and how it maintained its internal hierarchy, will be the major discussion in

this chapter.

3.1 The Interrupted Dharma Lineage

In China, when a layman renounces lay life he uses the surname Shi,
which is the first syllable of Sakyamuni or Shi-Jia-Mou-Ni in Chinese. This signified
that he was now “a son of the Buddha”; however, a Chinese monk could belong to this
or that school in sense, of which the most basic was genealogical; that is, he
necessarily belonged to the school or the respective Dharma lineage under that school
of his master and his master’s master, just as a temple necessarily belonged to the
school of the monk who had founded it-this kind of adherence was largely nominal.’
In this sense, Xiixing’s own Dharma lineage defines Jin Nikaya’s Dharma family. Xi

22,99 G

Guolong reports the generation characters “Xii%:”, “BenA”, “Jieut”, “Chang&” and

! Sasaki, 1966, p. 231, note 3.
? Morrison, 2010, pp. 23-8.
> Welch, 1968, p. 194.



Liu Yaoping Organization / 60

“NenggE” and “Renf=” - owned by generations of monks since Xiixing, Benjing
(cn. Guowu), Jiixing (cn. Daxi), Changming (cn. Jianji), Nengchi (cn. Pujing), to
Rende - perfectly match the thirty-two characters Linji Dharma-line genealogical
verses® constructed by the founder master of the modern Puji Chansi %5 (Chan
Temple of Universal Salvation®) at Putuo Shan, Zhejiang province.® Matching the
generational character of one certain Chinese monk’s Dharma name to trace his
Dharma lineage was determined by the Neo-Confucianism affiliated “clan-kinship”
through which the elderly from some certain clan were legislated to exercise direct
jurisdiction over the whole clan while they were also expected to provide the welfare,
education, and security to the clan members.’

This practice has proven to be effective and with high accuracy for
Chinese Chan monks to track their generational lineage of Dharma.® Being that, Jin
Nikaya’s claim of its Dharma lineage to Puji Si’s Linji Dharma line should also be
unquestionably acceptable. Just like all other Chinese monks who carry the common
Linji Dharma lineage, Jin Nikaya monks commonly believe that those thirty-two
characters Dharma lineage verses were spoken by the founding master of Linji Chan
House, Master Linji Yixuan®’ (d. 866) himself. They boldly claim that they derive
orthodoxy for the Linji Lineage by imitating other Chinese monks,' though they had

no idea about when, where and how the concept of

DR A B e R RIS L TR ER R REOE KA. See XZT 88, 1667.

> One of the three best known heritage temples in Putuo Mountain, which was built in Song Dynasty
under the imperial patronages. See Zhang, 2000.

®Xii, 2014, p. 72.

7 Ueda, 2013, pp. 71-72.

8 McRae, 2003; Marrison 2010; Foulk, 2007.

? Yixuan was the religious name (tonsure or courtesy name as mentioned previously), which he either
received from his master designated for himself when he became a monk. Linji derives from Linji
Yuan, the name of the temple where the master resided and taught during the years of his maturity.
Thus, accurately rendered, the name would be “Yixuan of Linji (Yuan).” See Sasaki, 2009, p. 89.

1 See Fig. 16.
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“Orthodoxy Linji Chan Lineage™"'

Chan school.

, occurred in the history of Chinese

Besides the perfect match of their Dharma names’ generational characters
to the thirty-two characters in the Linji Dharma lineage verses, Jin Nikaya conducted a
Dharma-transmission between Xiixing and his successor Guowu, vividly recorded on

Xiixing’s own tomb inscription:

“Xiixing was aware of his end and called Guowu to his
deathbed. He passed his robe and bowl [as the token of
Dharma-transmission] over Guowu and left the coming words
‘the virtues should be continuously practiced, don’t forget this is
your master’s name’ before his peaceful passing-away at a full-

lotus meditative position”."

This very transmission is highly regarded as comparable with legendarily
classic Dharma-transmissions between the fifth patriarch Hongren (601-674) and the
sixth patriarch Huineng (638-713), in which Xiijing had not just passed over his robes
and bowl to his disciple Guowu as a token of the fact that he had received the Dharma,

3

but also left the later a mind-seal verse: “...the virtues should be continuously
practiced, don’t forget this is your master’s name.”, exactly just Hongren did to
Huineng at Twin-Peak Mountain more than one thousand years ago."’ Ideally,
Dharma-transmissions transmit an understanding of Dharma, generation by

generation, in order to grant the successor Dharma legitimacy to teach into the eyes of

" The concept “Orthodoxy Linji Lineage” occurred in the early thirteenth century of China under the
Mongols’ Yuan Dynasty (1271-1368) in which Buddhism was treated tolerantly. Given this
sociopolitical context, Linji Chan house originated from Hebei was revived under the outstanding
figure Haiyun Yinjian (1202-1257), the tenth generation heir of Yangqi Fanghui’s Dharma line. It
was Yinjian enjoying the patronage of the second, third, and fourth emperor of the New established
Yuan Dynasty, and was invited to lecture to the fifth ruler, Kublai Khan (1214-1294), while the later
was still a boy. With the approval and support of the imperial house he became head of the Linji
Yuan, the founder temple of Linji Chan House. He seemed to have held this position from about
1246, and in the years that followed, trained a number of distinguishable disciples. The Dharma line
deriving from Linji Yuan, was later promoted by the imperial court as the “Orthodoxy Linji
Lineage” under Yinjian’s influence at Mongolian court; Chinese scholars such as Wu Liming
believed Yingjian was favored by the imperials rather for his strategy than his understanding and
experience of Chan. See Sasaki, 2009, p. 87; Wu, 1998, pp. 497-98.

"2 This English translation is attributed to myself, based on the tomb inscription reserved in Longlian Si.

" McRae, 2000, pp. 23-4.
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others."* At the practical level, the Dharma-transmission is usually used as the seal for
the administrative authority succession at most large public monasteries in China
before the CCP’s takeover in 1949."

The transmission between Xiixing and Guowu was apparently a de facto
abbotship transition rather than transmission of any understanding of Dharma, since
Xiixing’s stronghold was about astrology and other low-arts, as noted previously. In
other words, the master-to-disciple Dharma-transmission exemplified by Xiixing and
Guowu was rather a classic hereditary leadership-transmission pattern between the
retiring, usually dying master and one of his tested and trusted disciples, which had its
long history in China and widely accepted as the only legal pattern for the leadership-
transmission by Jin Nikaya monks. Morrison believes this practice has also been
fundamental to maintain the internal coherence and apparent continuity of the tradition
in most cases of Chan history.'® Guowu’s own tomb inscription composed by three of
his fellow Hakka spoken monks, Quanzhen, Cizong, and Daolin who probably were
sojourning at Longlian Si at that time, records Guowu’s succession was actually
prophesied by Xiixing himself: Xiixing often praised Guowu’s good quality as a
Dharma vessel by openly saying ‘this disciple (son) would be my heir in future’."”
This kind of omen is not uncommon in the various hagiographical literatures, which,
to some extent, adds some auspicious layers to Guowu’s legitimacy to succeed
Xiixing, among a probable handful of fellows.

The leadership-transmission mode set up by Xiixing and Guowu during Jin
Nikaya’s formative period was broken by the third-generation patriarch Luqing’s rise
to the abbotship of Longlian Si in 1919. Again, Xii Guolong argues that Luqing,
probably carried the Dharma of Caodong Chan House'® under Shouchang lineage,
which originated from Gushan#|li(or Drum Mountain) in modern Fujian. Xii

highlights the two generational characters “Guiy” and “FufZ” in the Shouchang’s

4 Wu, 2008, pp. 41-3.

> Welch, 1973, pp. 156-57;

' Morrison, 2003, p. 103.

7 Xi1, 2014, p. 180.

'8 Caodong Chan House takes its name from an abbreviated combination of the graphs of its two
founders. Dongshan Liangjie (807-869) and Caoshan Benji (840-901), each of whom received their
names from the mountains on which their respective monasteries stood; Caodong was renowned for
its Mozhao Chan (or Zazen in Japanese, silence contemplation) practice as well as its instructive
“Five Ranks” Formula. See Dumoulin, 2005, p. 224.
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generational verses'’, which were exactly owned by Luging and his immediate
disciples Fu-ren and Fu-hui, to support his argument. Xii also believes that Furen and
Fuhui probably were two of the most excellent disciples of Luqing to be treated with
some descriptions in the later compiled chronological records.”® Furen as the heir of
Caodong Chan Dharma lineage, was clearly mentioned: he received the Caodong
Dharma from the famed Chan monk Xiiyun (1840-1959) at Nanhua Si in 1938.*
Furen’s successor Yongbin’s Caodong Dharma heir status was also certain, since he
was ordained by Guanben, the rector of the Caodong stronghold Drum Mountain in
Fujian at that time.”

The question left, is: how Luqing, a total outsider of the Longlian Si, could
ascend to the top of Jin Nikaya from Ganlu Si, a subordinate temple under Jin Nikaya
at that time? At our interview at Yongfu Si on 18 January 2017, Renyi said he was
told by his master Pujing: Luqing had already been promoted as the patriarch Guowu’s
assistant before 1919 because Guowu’s own trusted disciple Jiiexing (cn. Daxi) was
sent to preside over the Longfu Si, at Chachoengsao. The chronicle texts support
Renyi’s words that Daxi was in the position to look after Longfu Si at that time.”
Rende denied this. He suggested Luqing’s succession might have contradicted
Guowu’s own intention. He believed Guowu’s favorite heir should be Daxi, Rende’s
own great grandmaster and the founder master of Xianfo Sifiliffi<F (or Temple of
Immorality and Buddha) in Chonburi. Presumably, Luqging was already promoted as
Guowu’s assistant to lead the Jin Nikaya before 1919 as Renyi said. Then, his later
succession over Guowu as the abbot of Longlian Si should not be any surprise, rather
an inevitable result.

An important fact worthy of our more attention here is that Luqing became
the abbot of Longlian Si in 1919, one year before Guowu’s death in 1920. Being this
in sense, Guowu must have known Luqing personally and also acknowledged his

activities at Ganlu Si since this temple was already annexed into Jin Nikaya in 1909.

VLTI M FE G 4 R . See Ren, 2016.

*CBOS, 1984.

21 Xii, 2014, p. 184.

2 Youngbin’s tomb inscription composed by Hunan-originated monk Cizong, yet installed by some of
his own Hakka fellow monks in 1948, depicts Yongbin’s master Guanben was appointed by Xiiyun
as the rector of Drum Mountain.

» CBOS, 1971, p. 9.
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No chronicles tell how Guowu lost control of Longlian Si in his last years. According
to the tomb inscription, this monk lived a fruitful monastic life in Longlian Si until
1920 when he died at age sixty-two. Taking all of this into account, it would not be
unsafe to state: Luqing’s succession was acknowledged and probably supported, at
least agreed by Guowu himself; but, the lack of any mention about leadership-
transmission in Guowu’s tomb inscription further caused speculation over Luqing’s
counter-traditional succession.

Another hypothesis to explain Luqing’s unusual succession was possible
political intervention at that time. As Jackson reports, the Sangha Act issued in 1902,
revealed the strong intention of the ruling elites to bring all the monasteries and monks
under uniform royal control through restructuring the Sangha administration and
manipulating the abbot-appointments of the large and important temples.”* Given this
context, Longlian Si, the most important Buddhist center for most local Chinese, even
in the present, it could have never slipped from single and uniformed state control.
Even now, Longlian Si and the Pusong Huang’en Si, as noted previously were the only
two temples in Jin Nikaya, guarded by armed polices. Pumen Bao’en, as the present
headquarters of Jin Nikaya, housing the highest ranked incumbent patriarch, was never
treated with this privileged protection. On the other hand, protective-forces are reliable
eyes for the ruling authority, at the same time. Undeniably, they could work as
informants or middlemen, for both Longlian Si monks and the Thai governmental
department for Sangha affairs, during critical times, for instance: when there needs to
be a transmission for the abbotship. Anyway, if there was political interference in
favor of Luqing, then his succession could be almost unstoppable for the monks
sympathetic with Xiixing-Guowu. Only until 1948 when Changyi, a monk tonsured by
Daxi, Guowu’s immediate disciple succeed Yongbin as the abbot of Longlian Si, Jin
Nikaya’s leadership had finally fallen back to the hands of the monks under Linji
Dharma lineage after nearly three decades’ interruption.

Pujing was tonsured by a lesser known Teochew-speaking monk
Longyuan (cn. Youqian) under Linji Dharma lineage. Youqian’s own master was

Chanming (cn. Changji), the fellow tonsure brother of Changyi under the common

2% Jackson, 1989, p. 69.



Fac. of Grad. Studies, Mahidol Univ. Ph.D. (Religious Studies) / 65

master Daxi.”> Taking this kinship into account, Pujing was the grand nephew of
Changyi, though not in the direct relation of master and disciple, but belonging to the
same “family”. It is widely believed Pujing’s indirect connection with Changyi under
the same Dharma line had further helped this eminent monk to become the latter’s
successor in 1954.%° There is no records of Changyi’s own disciples. If there was, they
must share the same generational character “Long-" of Pujing’s own master Long-
Yuan according to the thirty-two characters, noted above. Pujing cherished his Linji
Dharma lineage by naming his large number of disciples “Ren-this” and “Ren-that”,
respectfully after the generational Character “Ren” of the before-mentioned thirty-two
characters.

Besides naming his own disciples according to the Linji generational verses,
Pujing even started to reconstruct Jin Nikaya’s Linji Dharma line, based on his own
tonsure temple Qinshui Chansi. In the handwritten Records of Lamp-Transmission of
Qinshui Chansi®’, Pujing had honored his grandmaster Changji, Changyi’s fellow
brother as the founder master of Chinshui Chansi and the founder patriarch of Linji
Dharma line under this temple, while he also deliberately replaced Luqing with Daxi as
the third-generation patriarch; Furen-Yongbin with Changyi as the fourth-generation
patriarch; Changyi with Ningqian as the fifth patriarch, by ignoring the real historical
genealogy in descending order as: Xiixing-Guowu-Luqing-Furen-Yongbin-Changyi-
Pujing (in comparison with Pujing’s creation: Xiixing-Guowu-Daxi-Changyi-Ningqgian-
Pujing - in descending order also). The motivation for Pujing to do this could be that he
wanted to purify the Dharma lineage set up by Xiixing and Guowu by kicking off
Luqing, Furen, and Yongbin’s Caodong faction out, at least out of the chronicles; and he
intended to install an alternative Dharma line wherein he was the center though still
under the same Linji lineage. This might be another reason for Pujing to decisively
move the headquarters of Jin Nikaya from Longlian Si to Pumen Bao’en Si, along with
Pujing’s possible dislike of Longlian Si’s heavy allegiance with Hakka-Chinese, as the

member of the Teochew-Chinese sub-ethnic group.

2 Renwen, 1955.

26 Xii, 2014, p. 209.

* This handwritten manuscript was contributed by Renwen, one of the early disciples of Pujing. Based
on the dates of a number of ordinations which were recorded in this manuscript, I conclude that the
year for Renwe to start writing this text could never be earlier than 1952 and later than 1956, almost
possibly 1955. Taking this premise in account, I pick the year 1955.
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Rende, as one of Pujing’s trusted Teochew disciples, succeed his master in
1986 at the latter’s deathbed. There were no records to tell if there was ever a Dharma-
transmission designated to this succession. However, Rende, in our interviews,
repeatedly emphasized his successor status was actually sealed earlier, in 1982, when
he was promoted by Pujing’s only deputy (or vice patriarch). He and his senior fellows
such as Renchao, Renyi had then started to generate their own disciples under the
generational character “Sheng-" after “Ren-". My informants Sheng-ci is the disciple
of Renchao from Longlian Si, while Sheng-cha is the disciple of Rende from the
Pumen Bao’en. They share the common generation character “Sheng-”, and
theoretically are under the single and uniformed order of Jin Nikaya, yet tonsured by
different masters. In conventional sense, Sheng-ci and Sheng-cha were just like the
cousins who shared the common paternal “grandfather” Pujing. At our interview",
Shengci told me though his own master Renchao passed away in 2015, the new
ordained novice at Longlian Si in 2016, are still named after the same generation

2

character “Sheng-” as the guise of respect to Rende. But, this did not mean those
newcomers were disciples of Rende. Rather they were still regarded as Renchao’s
“sons”, Shengci added. Renchao’s big congregation of “sons” at Longlian Si and
Pusong Huang’en Si has become one of the major factions within Jin Nikaya, to the
extent that the monks under Renchao’s wing regard Posing Huang’en Si as a branch of
Longlian Si rather than one of the subordinate temples under Jin Nikaya’s single and

uniformed order, as noted in Chapter I. The whole Linji Dharma genealogy could be

seen the following table as:

*® This interview was conducted at the receptionist room of Longlian Si on June 09, 2016.
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Figure 3.1 The generational chart of the Linji Dharma lineage, Jin Nikaya.

Pujing did not bound himself with the Linji Dharma line alone. He had
evidently affiliated himself with two other Dharma lineages: Norlha Hotogtu’s
(1865-1936) esoteric Dharma line probably received around 1934 to 1936%; and the
Dharma line of Vinaya school under Huijii Vinaya Monastery at Baohua Shan or
Precious-Ornament Mountain of Jiangsu, which was transmitted by the famous Vinaya
monk Miaoru to Pujing in 1948.%° Xii Guolong mistakenly dated Pujing’s engagement
with Norlha in 1942 when this live Buddha (Huofo in Chinese) originated from
Xikang Tibetan Region in the Republican era, was already dead for six years, under
detention from the Chinese Communist Party’s Red Army.”' So the only possible year

for Pujing to meet Norlha was around 1934 to 1936, since he had reportedly gone back

2 1bid.
3 CBOS, 1967.
' Wang, 2011, pp. 181-202.
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China to receive full ordination in 1934 and then stayed in China for two years,
learning the Vinaya.*

The chronicle texts collected from Jin Nikaya in this study, record less on
how and when Pujing started to connect with Norlha. Probably, the popularity of
Tibetan Buddhism in the Republic era of China®, also reached Pujing in Thailand at
that time. Actually, connections between famous Tibetan Buddhist figures and some in
the Chinese Buddhist community of Thailand during the Republic era was not
uncommon. Even now, the Dragon-Ornament Buddhist Society still preserves the
calligraphic blessing’® of the seventh Janggya Hotogtu (1891-1957), one of the most
revered Mongolian Lamas in Republic era. Perhaps, the young Pujing was also one of
enthusiasts interested in Tibetan Buddhism in Thailand at that time. All these
assumptions notwithstanding, Pujing had evidently cherished his esoteric Dharma
lineage, by sculpting many Tibetan mantras at many obvious positions of his newly
built temples, such as Pomen Bao’en Si, to demonstrate his esoteric-Dharma affiliation
at Pumen Bao’en Si.”> Some Tibetan rituals were also added by Pujing to Jin Nikaya’s
routine rituals to entertain the growing lay enthusiasts, as we shall later discuss.

None of the “Ren-” generation of monks claimed they inherited the
esoteric Dharma lineage received by Pujing from Norlha Hotogtu, though Rende and
Renchao were often seen donning the Lama robes when performing esoteric rituals in
their temples.’® Sengci said his master Renchao might have received the esoteric
Dharma from Pujing since the former was good at the same esoteric rituals practiced
by the latter. Sengci’s statement could not be verified independently. Rende, by
contrast, constructed his own esoteric connection to Tibetan areas in India. Xii
Guolong reported Rende went to India twice to request esoteric Dharma from a lesser
known Nyingma (Red Hats sect) Lama in 1987.7 Rende would not explain how he
had received that esoteric Dharma at our interview. Rende’s self-constructed esoteric
Dharma connection almost probably was rather to legitimize himself to don Lama-

robes to perform the Tibetan-style rituals.

32 Xii, 2014, p. 194.

3 Wang, 2007, pp. 811-23.
** See Fig.17.

% See Fig. 18.

% CBOS, 2014, 2016.

7 Xii, 2014, pp. 247-48.
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The Vinaya Dharma lineage in the good name of One Thousand
Ornaments Dharma Line that Pujing received at Huijii SiZ/®<F of Baohua ShanE /£ (L
in 1948, qualified Pujing to become the first preceptor to ordain monks under the
Chinese tradition of Dharmaguptakavinaya (or the Four Parts Vinaya) in 1950, under
the approval of the Thai SSC.*® At his newly built Sima Hall at Puren Si, Pujing, under
his two senior disciples Renwen (cn. Dinghui, 1920-1983) and Renzhi’s (cn. Xiujing,
1921-1998), were assured as Karma master and instructor, and started to ordain a
number of monks under the Dharmaguptakavinaya since 1954. Of them, one of
Pujing’s eminent disciples Renzhu (cn. Miaolian) and several other lesser known such
as Reno (cn. Huixiang), Renchun (cn. Jikong), Renhe, Renzheng, etc., were recorded
to receive their full ordination from Pujing as their preceptor at Puren Si in 1952.%
Before that, Jin Nikaya monks had to go back China for the legal full ordination.
Guowu, Furen, Yongbin, Changyi, all reported to have gone back China to receive
their full ordination.* Pujing himself also returned back to China in 1934, for full
ordination. Two of his early disciples Renwen and Renzhi were sent back China to
receive their full ordination at Huijii Si in 1940."!

Probably, the Jin Nikaya monks still desired to maintain their close
connection with their origin and nourished this connection by sending their disciples to
receive full ordination under the Chinese tradition. This practice only ended until the
CCP’s takeover of China in the early 1950s, when the Thai authority then applied the
strong anti-Chinese policy under Field Marshal Luang Phibunsongkhram. Any
Chinese connections could be very vulnerable and even risky at that time. In 1958,
Pujing requested that the SSC add three preceptor positions for the Jin Nikaya, which
were filled by his two early disciples, Renwen and Renzhi.* After Renwen’s demise
in 1983, his position as one of the three preceptors was succeeded by Miaolian under
the approval of the SSC. Later, Rende, Renchao, Renyi were also appointed as
preceptors to fulfill the vacancies left by Pujing, Renwen, and Renzhi’s demise. So far,

the living preceptors in Jin Nikaya are Renyi, the present abbot of Puren Si and Rende.

¥ Xii, 2014, p. 197.

39 Renwen, 1955.

0 Xii, 2014, p. 179, 183, 187, 190.
41 Renwen, 1955.

*2 CBOS, 1984.
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There is still one vacancy of preceptor after Renchao’s demise in 2015. Rende said he
was still considering who would be the right person among his “Ren-" generation
brothers to fulfill the preceptor position left by Renchao. The Vinaya Dharma line has

thus been carried on without interruptions.

3.2 The Selection of Abbots

There are two types of abbotship in Jin Nikaya: abbotship of the
headquarters temple of Jin Nikaya and abbotship of its subordinate temples. The
abbotship of Jin Nikaya’s headquarters whether at Longlian Si (1879-1970) or Pumen
Bao’en Si (1970-?), is already equated with the patriarch-ship (or leadership) of Jin
Nikaya. Simply put, a monk who succeeds to the abbotship of the headquarters-temple
immediately becomes heir apparent to Jin Nikaya’s leadership, and in the waiting
process for royal approval. Theoretically, the newly appointed abbot of Jin Nikaya’s
headquarters-temple, in reality, starts to exercise his leadership over the whole school
and all its subordinate temples on his first day of appointment. Rende confirmed this
premise during our interview® stating that he had actually started to exercise
leadership over the whole Jin Nikaya immediately after his accession to the abbotship
of Pumen Bao’en Si, at the deathbed of his master Pujing, though he would usually
seek consensus from his senior fellows prior to the final decision in dealing with
Sangha affairs. Thus, the selection of abbot for the headquarters temple of Jin Nikaya
is to select the new leader for the whole Jin Nikaya.

The selection of abbot for the headquarters of Jin Nikaya was preferably
based on the hereditary master-to-disciple pattern set up by Xiixing-Guowu’s Dharma-
transmission in 1888, as noted above. The candidate is usually selected among the
retiring or dying abbot’s immediate disciples according to the latter’s wish. Thus,
Guowu was selected by Xiixing as the latter’s most trusted disciple; Rende was

selected by Pujing as his most favorite disciple. This hereditary practice had obviously

* This interview was conducted at Pumen Bao’en Si on August 26, 2016.
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contradicted the principle of abbot-selection at most large public monasteries*, in
which the retiring abbots’ tonsured-disciples were not allowed to succeed their master
as the new abbot; a visiting monk could stay as longer as he wished as if he could
sufficiently prove his clergy status.*’

Jin Nikaya, probably since the early 1950s, started to decline, outsider
monks to sojourn at Longlian Si and its other subordinate temples probably after the
early 1950s.*° They might be concerning about the possible communist infiltration at
that time. It should be noted that another most distinguishable feature of the Chinese
public monasteries was that they are open for any monk as along as they can prove
their monk status during a receptionist-monk’s official strict examination.*’ Even until
now, Rende still holds the same principle that monks not ordained in Jin Nikaya are
not allowed to stay, even for a temporary sojourn, while Annam Nikaya has been
housing Vietnamese student monks since the late decades of last century according to
Gao Huishang48, a loyal admirer to Monk Jinzhao, the incumbent patriarch of Annam
Nikaya. Taking all this into count, the Jin Nikaya temples belong to the category of
hereditary temples wherein their abbot-selection is more like familial affairs; the
monks who were not ordained under Jin Nikaya itself were not allowed to stay even
for one day.

In the categorization of Thai Buddhist temples, Jin Nikaya temples, at least
its major temples such as Longlian Si, Pumen Bao’en Si, Wanfo Ci’en Si and Pusong
Huang’en Si though could not be classified as privileged royal temples, the royal
patronage they received in the form of royal titles and the royal permission of the
Sitmds in these temples - has elevated major Jin Nikaya temples above the common
monasteries founded by private individuals as somewhat semi-royal temples.” The

ambiguous status of Jin Nikaya temples was certainly determined to be a problem by

* Also called as Shifang Conglin+J M#k, the large public temples were usually founded under state-
sponsorship as the example of learning, practice, especially purity, where any monks were allowed
to stay as long as they wish and could prove their monk status. See Ch’en, 1973, pp. 241-43.

* Welch, 1973, p. 153.

% The latest record about Longlian Si’s hospitality to the outsider monks was found in the chronology
of CLBRS compiled in 1951. It was recorded that monk Changren brought more than fifty monks
from Hong Kong to stay at Longlian Si, probably in the last years of 1940s when Jin Nikaya was
then under the leadership of the fifth-generation patriarch of Changyi. See CLBRS, 1951.

T Welch, 1973, pp. 129-31.

* My interview with Gao Huishan was conducted at the office of CLBRS on July 27, 2016.

* Ishii, 1986, p. 69.
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Jin Nikaya’s determination, so they decided to seek requirements to get royal
approval, in order to claim legitimacy, as noted previously; furthermore, they had to
accept the Thai authority’s own need to regulate the affairs of this school (temple).
Patronage often come along with closer regulations; with that being said: the political
influence on Jin Nikaya’s abbot-selection cannot be excluded from this study.

In term of the qualification of the candidate, Chanlin Baoxun, (or Previous
Utterances from the Chan Monasteries) compiled by monk Jinshan of Ming Dynasty
(1368-1644), theoretically suggests that a candidate for the position of abbot should
embody three principal qualifications: compassion, wisdom and courageousness.™ In a
more practical sense, the following five qualifications are usually required for a
candidate: enough administrative experiences; purity of precepts-observation; ability
in preaching doctrine; general literary competence; good public relations skills; and
the willingness to serve.”' For the cases in Jin Nikaya, it should not be doubted: some
of these outlined qualifications could have been considered by the patriarchs of Jin
Nikaya, especially Xiixing and Pujing, who had evidently selected their own
successors by themselves and according to their own wishes; however, the judgement
of those qualifications were always made by the retiring abbots themselves according
to their personal favorite. Put differently, the retiring abbot’s most favorite disciple
was usually the most qualified one in the hereditary Jin Nikaya. For instance, Guowu,
probably the most favorite disciple of Xiixing to succeed the latter, proved unable to
appoint any of his own disciples, such as Daxi, to succeed to the abbotship of Longlian
Si in 1919, when he was still alive, paving the way for Luqing, a Caodong monk’s
unexpected rise to the top of Jin Nikaya, as already discussed in Chapter II.

Rende’s ability was also questioned to some extent that he could not
maintain the unparalleled authority achieved by his predecessor to prevent any
factionalism from occurring within Jin Nikaya. My informant Zhenlii, a dharma heir of
Yunmen Chan House from a famed temple in China, mentioned at our interview”: a
candidate’s filiality and obedience were usually what retiring abbots would consider,

as a prerequisite-qualification, rather than management-ability, in order to secure that

0T 48,2022, 1018a25: L34 =% F{= HY] HH.

! Welch, 1973, pp. 151-52.

> My interview with Zhenlii was conducted at his classroom in Mahachulalongkornrajavidyalaya
University on September 24, 2016.
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they would still be treated respectfully as a Venerable Monk, after their retirement or
death. For sure, the candidate’s organizational nature would always be considered, but
still only after filiality and obedience was ensured, as Zhenlii added. Guowu and
Rende’s filiality and obedience were quite evidential, primarily reflecting in their
consistent honor of their past masters’ grace and almost respectfully following the
modes of practice or management left by their predecessors.

Another striking factor in the abbot-selection of Jin Nikaya headquarter
temple is consideration of the candidate’s sub-ethnicity, defined by the original
districts and the respective spoken dialects. Before going any further, it should be
noted that prior to Rende, the previous six generations of patriarchs, were all China-
born full Chinese, while four of the first five generations of patriarchs, Xiixing,
Guowu, Yongbin and Changyi were evidently from the Hakka-Chinese sub-
ethnicity.” Pujing was born in a Teochew family in Jieyang; so was his beloved
fellow Hongling, under the common Teochew-master Youqian who was born in
Chaoan, the stronghold of Teochew spoken Chinese sub-ethnicity. The founder monk
of Qinshui Chansi, Changji was also a Hakka-Chinese born in modern Meizhou, the
Hakka stronghold.” However, according to Renwen’s records in his handwritten
Qinshui Chandeng Lu, amongst the seventy early disciples ordained by Pujing from
1937 to 1955 either at Lihua Sengshe or Puren Si, forty-seven from Teochew-Chinese
sub-ethnicity; fourteen from Hakka-spoken Chinese sub-ethnicity; eight from other
southern coastal districts such as Guangzhou.”> The figures here, lesser or greater,
indicate that even for the spiritual training, Chinese sojourners and their descendants
still prefer to be tonsured under masters from their own sub-ethnicity defined by their
original districts and dialects in China.’® As already seen previously, Longlian Si, the
headquarters temple of Jin Nikaya had been overwhelmingly dominated by Hakka-
speaking monks for more than seventy years since Xiixing through Changyi. Only
until 1954 when the Teochew-speaking Pujing rose to Abbot of Longlian Si, the
Hakka dominance in most prominent Chinese temple had been overcome by Pujing’s

Teochew faction.

>3 Xii, 2014, pp. 167-232.
54 Renwen, 1955.

> Ibid.

% Baffie, 2005, pp. 11-30.
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Pujing’s favor to his Teochew folks was primarily manifested in promoting
most of his Teochew speaking senior disciples into important administrative positions
within Jin Nikaya. Among the incumbent abbots of Jin Nikaya’s seventeen subordinate
temples, only Renyi, the abbot of Puren Si is from a Hakka group while all others
originate from Teochew groups.’’ Renyi, was the only living senior fellow above Rende
at Pujing’s death. Due to seniority and Chinese tradition that the eldest is the first
succession in line, Renyi should be selected as the abbot of Pumen Bao’en Si rather than
Rende. In reality, Pujing’s favor had finally fallen over Renyi to Rende, a junior, almost
probably because of Renyi’s Hakka sub-ethnic identity. At our interviews, Rende often
praised Renyi’s grace of self-withdrawing from competing for the abbot-ship of Pumen
Bao’en Si. Rende also impressed me by jokingly intimating his senior brother Renyi’s
Hakka pronunciation at our interviews, though there was no any disrespect felt out, yet
still lack of reverence the later deserved. The strong competitive morale among the five
dialects-speaking Chinese groups, observed by Anderson in his recent travel to
Thailand™®, further reveals how the historical divisions among the Chinese sub-ethnic
groups might have impacted Jin Nikaya’s abbot-selection on the basis of favoring the
same sub-ethnicity of the retiring abbots. There can be other considerations such as the
consensus of the Sangha, even the major donors desire for the harmony and continuity
of the whole Sangha in Jin Nikaya’s abbot-selection, whether at its headquarters or
subordinate temples.

As long as the abbot of the temple-headquarters was selected, the new
generation leadership of Jin Nikaya was settled with the selected abbot of the
headquarters as the patriarch. The abbots of Jin Nikaya’s subordinate temples would
then be appointed by the new patriarch according to his own wish or the requirements
of actual situations such as the power-balance, the solution of disputes, and so on.
Usually, a sitting abbot will be re-appointed until they wish to retire or pass away.
Rende said when he succeeded to the abbotship of Pumen Bao’en Si and the patriarch-
ship of Jin Nikaya in 1986, he re-appointed all of the sitting abbots as abbots of their
respective temples, again, in honor of his predecessor Pujing’s legacy and also to

maintain the harmony of the whole Sangha. Only in 1993 when Renjun, the abbot of

7 CBOS, 2014.
% Anderson, 2016, pp. 5-8.
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Ganlu Si passed away, Rende then appointed his most trusted fellow Renyi as the new
abbot of this temple.”’

The latest abbot-appointments took place in July of 2016, nine months
later after the late abbot of Longlian Si, Recao’s death by bad health in November of
2015. Xie Lixin reported some rumor that Renchao actually preferred one of his own
senior disciples to succeed the abbot-ship of Longlian Si, was already circulating
among the monks and faithful followers of Longlian Si, before Rende appointed
Renyi, the abbot of Ganlu Si as the executive abbot of Longlian Si.®* My informant
Renyi who was appointed as the first assistant abbot at this time, denied that Renchao,
had the intention to pass the abbot-ship of Longlian Si to his favorite disciple, but
Renyi confirmed that some major devotees’ faith with Renchao might have had the
will to see Renchao’s own disciple to become the new abbot.’’ Rende’s response to
my inquiry about whether Renchao had the intention to pass abbotship to his own
disciples, was: it would not be possible even if Renchao really had that will.*?
According to Rende, he had to consider the “Ren-" generation monks prior to the
“Sheng-" generation monks in order to honor the seniority. By doing that, he requested
his own senior fellow Renyi, the Hakka-abbot of Puren Si to supervise Longlian Si.
The humble Renyi turned down Rende’s proposal through the excuse that his
advanced age could not afford him to do that. The primary candidacy based on
seniority had thus fallen in the hands of the Teochew-speaking Renyi, Rende’s most
reliable junior fellow under the common master.

In order to comfort the big number of disciples of Renchao at Longlian Si,
Rende promoted six of this late abbot’s senior disciples as assistant abbots of Longlian
Si, yet after Renyi, the first assistant abbot. Pusong Huang’en Si built by Renchao
himself probably in contest with Rende’s Wanfo Ci’en Si also fell into Renyi’s
supervision as its executive abbot under the favor of Rende. Under the principle to
honor seniority, Rende further dismantled the influential Renchao’s faction based at
Longlian Si by selecting Renyi as the executive abbot, the de facto of caretaker of both

Longlian Si and Pusong Huang’en Si, yet on full guideline of Rende. It would not be

% The interview was conducted in Pomen Bao’en Si on November 1 1,2016.

5 Xie told me this over my phone interview with her on August 21, 2016.

6! Renyi told me this during my interview with him in Yongfu Si on October 23, 2016.

62 Rende’s response made to me during my interview with him in Pumen Bao’en Si on February 09, 2017.
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unsafe to state: only until Renchao’s demise in 2016, did Rende really gained his
absolute leadership over Longlian Si through rarely-occurring abbot-selection.
It should also be noted that by Rende’s time, someone’s sub-ethnic identity as a
qualification for abbot-selection had been downplayed; rather, loyalty towards the
patriarch mattered more than other qualifications expected from the candidate for
abbotship of Jin Nikaya’s subordinate temples.

So far, Rende has not selected his successor apparent as his predecessor
Pujing did, though he has already reached 80 years old, in 2016.° Whether all of those
above-outlined points will be considered or not, is still uncertain, as to when Rende
will decide to select his successor. Abbot-selection, either for the headquarter or the
subordinate temples in Jin Nikaya has been conducted under the uniformed regulation
of the SSC of Thailand, as well as through the grace of the Thai monarchy - since each
new abbot-appointment should be approved by the SSC before the public
announcement.** Rende and Renyi repeated: the approval of the SSC was rather just
procedural, in which candidates reported by Jin Nikaya were never turned downed
since Pujing, into the present, due to the good relationship between Jin Nikaya and the
SSC. However, they cannot exclude the possibility that one-day the abbot-selection

will be interfered with by Thai authority as mentioned above.

3.3 The Ecclesiastic Structure in the Jin Nikaya

By 1902, when King Chulalongkorn issued the first Sangha Act, Jin
Nikaya had eventually been integrated to the uniformed jurisdiction of the Thai
Sangha administration through the written law, along with the other parallel Mahayana
school, Annam Nikaya. The direct consequence of the 1902 Sangha Act was to
develop a national ecclesiastic hierarchy to exercise effective administration over the

Sangha and further to subordinate the Sangha under state suzerainty.® Jin Nikaya was

8 At my interview with him at Pumen Bao’en Si on February 09, 2017, Rende said he had no intention
to appoint his successor apparent within the coming several years. He was seemingly so confident
with his own health.

% The approval signed out by the former acting Sangharaja Somdet Phramaharatchamangkhlachan for
Renyi and Renyi’s appointment in July, 2016, can be seen in Fig. 19.

% Ishii, 1986, p. 68.
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mentioned less in this Sangha Act, but its legal status and three internally
administrative positions: general governor (Chao Khana Yai), right-assistant Sangha
governor as well as left-assistant Sangha governor, were eventually granted.®® Only in
the new Sangha Act issued under General Sarit in 196667 and special articles added in
1977 — did something specifically pertain to both Jin and Annam Nikaya®, the
regulations over Jin Nikaya’s internal administrative hierarchy were detailed. Similar
to their Theravada counterparts, the position-holder monks in Jin Nikaya also hold
their respectively ecclesiastic rank-titles, according to the position they hold.*

After a careful assessment of the ecclesiastic titles bestowed on Pujing,
Rende and Renchao’, the ecclesiastic titles designated for Jin Nikdaya monks from the
contemporary to the present are in the following — in descending order:

1) Chaokhana Yai, Khana Jin Nikaya (General Governor of Jin Nikaya);

2) Chaokhana Rong, Khana Jin Nikaya (Deputy Governor of Jin Nikaya);

3) Chaokhana Phucheuy Kha or Sai, Khana Jin Nikaya (Right or Left
Assistant Governor of Jin Nikaya)’';

4) Palad Kha or Sai, Khana Jin Nikaya (Right or Left Rector of Jin Nikaya);

5) Palad Rong Kha or Sai, Khana Jin Nikaya (Right or Left Deputy Rector
of Jin Nikaya);

6) Palad Cheuy Kha or Sai, Khana Jin Nikaya (Right or Left Assistant
Rector of Jin Nikaya);

These ten titles are bestowed under the grace of the Thai monarch usually
on the birthday of the latter. Thus nearly all the titles held by the present senior monks
in Jin Nikaya were conferred by the late King Bhumibol on his birthday, the fifth of
December.””  Senior position holders theoretically have jurisdiction over the inferior
position holders; but this usually depends on the personal charisma of the individual

and the authority accumulated by him either through contribution or the personal

% Xi1, 2014, p. 74.

%7 Jackson, 1989, pp. 79-81.

5 Xii, 2014, p. 75.

% Tambiah, 1976, pp. 289-90.

" CBOS, 2016a, pp. 36-59; Xii, 2014, pp. 221-22; CBOS, 2055, pp. 23-5.

! There are two assistant positions designated for Jin Nikaya: one is the right (kha) assistant governor;
the other is the left (sai) assistant governor. The right assistant position is regarded as more superior
than the left assistant position according to Chinese cosmological tradition.

> CBOS, 2016a, pp. 36-53.
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bonds of master and disciples within the Sangha. For example: Rende could never win
the same reverence from monks under Renchao’s wings, though he holds the most
senior position in Jin Nikaya. The ten monks who bear these ten titles further
constitute the rubber-stamp managerial committee with the general governor
(or patriarch) as the chairman to manage the daily operations of Jin Nikaya.”” The
first managerial committee of Jin Nikaya was established in 1953 when the patriarch
of Jin Nikaya Changyi was appointed by the SSC as the chair, in correspondence with
the trendy democratization of Sangha administration at that time.”* This committee
remains now, though General Sarit had ruled out most of these democratically-
sounding committees within the Thai Sangha administration to re-centralize authority
on the Sangharaja in the 1962 Sangha Act.” Nevertheless, the second and also last
meeting of this committee took place in 1957, when Thai Sangha administration was
still under the democratic-tasting 1941 Sangha Act.”” At present, this managerial
committee only exists in the form of a highly-hung signboard at the reception of
Pumen Bao’en Si.”®

Just as their Theravada counterparts, position-holder monks in Jin Nikaya
are legally decorated with some certain privileges according to their respective
ecclesiastic positions within Jin Nikaya. Their privileges are also primarily reflected in
the number of their personal assistants as the retinue.” The number of personal
assistants ruled to respective position-holders and the certain titles designated to their

assistants can be seen in the following figures:

3 CBOS, 2014.

™ Tambiah, 1976, p. 248.

7> Jackson, 1989, p. 79-82.

76 Xii, 2014, p. 221.

"7 Ishii, 1986, pp. 105-06.

¥ See Fig. 20.

” Tambiah, 1976, pp. 237-38.
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Chaokhana Yai

Secretary

Six Assistants

Laungjin Palad Luangjin Luangjin Luangjin Luangjin Luangjin
Thammasamadhi | | Vinayadhorn | |Dhammakhorn, | Sangharakh Samuha Baidika
Figure 3.2 The retinue for Chaokhana Yai, Jin Nikaya.

Chaokhana Yai Rong
Five Assistants
Laungjin Luangjin Luangjin Luangjin Luangjin
Palad Dhammakhorn Sangharakh Samuha Baidika
Figure 3.3 The retinue for Chaokhana Yao Rong, Jin Nikaya.
Chaokhana Phucheuy
(Khau or Sai)
Four Assistants
Laungjin Luangjin Luangjin Luangjin
Palad Sangharakh Samuha Baidika

Figure 3.4 The retinue for Chaokhana Phucheuy (Phaikha or Phaisai), Jin Nikaya.
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Palad
(Khau or Sai)

Three Assistants

‘ Laungjin ‘ ‘ Luangjin \ ‘ Luangjin ‘

Palad Samuha Baidika

Figure 3.5 The retinue for Palad (Phaikha or Phaisai), Jin Nikaya.

The five tables above were drawn out based on the chronicle text
published by Jin Nikaya in 2015, to memorialize the inauguration of the Stma hall of
Wanfo Ci’en Si.*" According to the number and the titles of the retinue members, the
patriarch or the general governor of Jin Nikaya holds the equivalent title with the
provincial monk governor in the Thai ecclesiastical hierarchy.®' The titles held by
these retinue members were bestowed by the respective position-holder himself.
Putting it differently, the position-holder monks are privileged to appoint their own
assistants according to their own wishes, while the assistants under certain senior
monk are expected to report to their “boss” only. Becoming the senior monk’s
assistant has been proved as one of the most reliable and effective ways to thrust
oneself into highly-competitive ecclesiastic mobilization, as we shall see in the

following section.

3.4 The monks’ social mobility in Jin Nikaya

Jin Nikaya could never offer qualified Pali or Theravada doctrinal training
to prepare their young monks for Thai national ecclesiastical examination which was
widely regarded as one of the important avenues for social mobilization for most Thai

youths engaged into the education process, even in the modern-era.*> At our

% CBOS, 2015, pp. 56-7.
8! Tambiah, 1976, p. 237.
%2 Ishii, 1986, pp. 81-99; Tambiah, 1976, pp. 288-300.



Fac. of Grad. Studies, Mahidol Univ. Ph.D. (Religious Studies) / 81

interview®, Phramaha Bunyong Pufifiano, a monk from rural northern Thailand
ascended to the Chief Pali Instructor, at the famed Royal temple, Wat Saket, through
this national ecclesiastic examination system. As Bunyong mentioned, it would not be
possible for Jin Nikaya monks to survive in this kind of examination with high
competition because their daily practices from chanting to the doctrinal preaching had
nothing to do with Pali, though they were legally allowed to participate in both, the
examination and training courses offered by some large Theravada temples. Xie Lixin,
the Thai-born Chinese teacher in Longlian Sramanera School, accepted their student’s
Pali incompetence and believed the lack of the good Pali teachers was the primary
cause. In our interview, Shengci, the headmaster of Longlian Sramanera School,
mentioned that Pali had just been one of the three languages taught in his school, not
the major subject since its establishment in 1990.** According to the curriculum
collected in Longlian Sramanera School, basic Pali grammar courses were only
designated for the students at Grade, 7, 8, 10, 11, on every Monday, Wednesday and
Friday. In short, the monks have never been highly trained with Pali in Jin Nikaya.

Jin Nikaya monks’ lack of competency in Pali has therefore hindered them
from attaining social mobility via the ecclesiastical examination system in comparison
to the local Theravada monks who have been doing this. This hard fact could also
answer why Jin Nikaya failed to provide any recognized scholarly monk such as
Buddhadasa and P.A. Payutto, the two best internationally-known scholarly Theravada
Buddhist monks in contemporary Thailand, even though both can trace paternal
ancestries back to China.®® The only academic work I could find, in this whole study,
attributing to Jin Nikaya was the English translation of the Dharmaguptakavinaya by
Yenkiat (or Renjia) who was probably active in Pujing’s Pumen Bao’en Si around
1960s.%

Among the nearly one thousand Jin Nikaya monks, only Rende himself
had the ability to preach some basic doctrinal teachings®’ either in Teochew dialect or

Chinese mandarin, while most of Mahayana doctrines are still short of Thai

% This interview was conducted at Wat Saket on January 04, 2017.

8 This interview was conducted at the Longlain Sramanera School, on January o5, 2017.

% Tto, 2012; Payutto, 1995.

% Yenkiat, 1960.

¥ In this study, I only collected one published records of Rende’s teachings on Chinese-versioned
smrtyupasthana. See CBOS, 2016b.
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translations. This elderly monk seems to lack interest in preaching. Under his more
than thirty years of leadership, Jin Nikaya had never contributed any doctrinal studies,
though Rende himself often repeated his strong commitment to maintain the
Mahayana teaching in Jin Nikaya, and raised funds several times in the name of
compiling a Buddhist vocabulary dictionary. The findings from my questionnaire
investigation further suggests that none of novice students in Longlian Si, even the
ones above grade 10, knows the core and popular Mahayana sutras such as the Lotus
Sutra, Diamond Sutra and Heart Sutra. Without knowledgeable monks to attract
followers willing to master the profundity of Buddhadharma or to train the young
generation monks on doctrines, Jin Nikaya restricts its daily practice on rituals. Yang
Wenying, Tobias and other careful observers commonly report that Jin Nikaya monks
have active engagements in all kinds of rituals or ceremonies across the whole of
Thailand.”

Since these youths are mostly excluded from upward social mobility
within the national ecclesiastical examination system, there are only two other options
left for young monks. One is to disrobe to further their bright future via secular
channels through the military or universities, so most monks in Jin Nikaya eventually
disrobe and return to society after a short period of stay in monkhood either for the
customary merit-making or some basic training in Buddhist values and spirituality.*’
Amongst Pujing’s early seventy disciples, tonsured by Pujing from 1932 to 1955,
more than thirty monks followed the Thai custom to stay for a short period in the
monkhood to repaying the grace of their mothers’’; Xie Lixin, also reported more than
85% of their novice students finally disrobe after completing Grade 12 in her school;”’
Rende’s also convinced that most of his thousands of disciples only stayed in their
monkhood under his supervision for some short period. The second option for young
monks was to remain in the monkhood and then seek internal mobility within the
ecclesiastical hierarchy of Jin Nikaya.

For most of these remaining monks, their promotion could only start when

they are selected by the senior position-holders mentioned above as a retinue member.

% Yang, 1937; Tobias, 1977; CLBRS, 1951.

% Swear, 2010, pp. 34-40.

90 Renwen, 1995.

°! I interviewed with Xie at the Longlian Sramanera School on October 24, 2016.
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Their fates would be bounded with their respective “boss” while the latter’s own fate
could inevitably shape the juniors’ under their wings. It is safe to state: Renchao’s
demise in 2016, already had impact on his beloved disciple Shengci’s promising
career within Jin Nikaya, while Renyi’s promotion as abbot of Longlian Si would pave
a brighter way for his own assistant monks to ascend to some senior position. Being
favored by a promising senior monk has thus become the most effective and reliable
way to attain upward social mobility under the Jin Nikaya Ecclesiastical hierarchy.
Further opportunities for climbing higher up the ladder would occur only when some
sitting position-holder passed away or left the Sangha for some various reason. One of
them, thus, would be selected to fill the vacuum. Opportunities for promotion are rare
and always long awaiting because the term for each position was lifelong and the
positions are fixed to ten. Even when opportunities are present, competition for the
candidacy is extremely tough, whereas many aspects would be examined and weighed
from the candidate’s seniority, experiences, organizational ability even to his Chinese
sub-ethnicity as discussed previously. With all of these difficulties notwithstanding,
selected individuals would finally be rewarded with the privileges they expected and
would be treated with well-composed praise in temple chronicles, while the average

monastic life was usually ignored.

3.5 Summary

Jin Nikaya not only traces its Dharma lineage back to the Linji Chan
Dharma line deriving from Puji Si of Zhejiang, China, but it also regards the master-
to-disciple hereditary transmission of authority as an orthodox-mode of leadership
succession which was exemplified by Xiixing and Guowu. Legitimacy lent by the
Linji Dharma lineage for Pujing to succeed his grand uncle of Dharma, Changyi as the
sixth-generation patriarch, further determined Pujing and his successor Rende to
uphold the Linji Chan Lineage as the orthodox Dharma seal, though they also claimed
to carry both Baohua Shan’s Vinaya and some vague esoteric Dharma lineage in order
to justify their generating new monks under Chinese tradition of ordination and

performing those esoteric rituals to entertain the faithful.



Liu Yaoping Organization / 84

Pujing’s construct of an alternative Linji Dharma line at Qinshui Chansi,
however, not just revealed his strong will to purify the Dharma lineage of Jin Nikaya
by downplaying the historical leadership of the Caodong Dharma affiliating Luqing
and his two immediate successors Furen and Yongbin, at least in the chronicles, but
also indicated this eminent monk’s detective ambition to establish a new center with
himself as the authority, even over Longlian Si. He realized all these by successfully
installing Pumen Bao’en Si as the new base of Jin Nikaya in replacement of Longlian
Si, while Qinshui Chansi’s Linji Dharma line has since become the only Dharma seal
for all Jin Nikaya monks. On the other hand, the fact that Pujing built his own
authority outside of Jin Nikaya’s headquarters Longlian Si through his own incredible
charisma, exemplarily justified the emergence of factionalism within Jin Nikaya, to
some extent. Renchao’s contestation with Rende, the legal authority of Jin Nikaya,
after Pujing, could be regarded as the immediate manifestation of the emerging
factionalism, while the present competition between Longlian Si group and Pumen
Bao’en Si group is certainly the continuity of this internal factionalism occurred after
Pujing. This will inevitably hurt the unity of Jin Nikaya, while the long period of
decay suffered by a divided Jin Nikaya in the 1920s-1950s are still remembered by
most of senior monks from this school, at least by Rende and Renyi who went through
that period themselves.

The Chinese sub-ethnicity defined by one’s original place and spoken
dialect was a major concern in Jin Nikaya’s highly-competitive abbot-selection,
besides other various candidate qualifications — as was seen from over eighty years of
Hakka dominance in Longlian Si or from the obvious favor demonstrated by Pujing
himself to his Teochew disciples over Hakka disciples in his own selection of
successor apparent. This practice of nepotism among the same sub-ethnic group might
have contributed the continuity and coherence to Jin Nikaya, though in the exclusive
manner. From the consideration on Jin Nikaya’s long term sustainability and
development, this practice is undoubtedly harmful, which will further intensify the
high competition in ecclesiastical hierarchy, when young Jin Nikaya monks’ desire for
upward social mobility manifests through the avenue of the Thai national
ecclesiastical examination — which can be blocked due to insufficient knowledge and

skills in Pali language-training and in Buddhist doctrinal issues. This weakness of Jin
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Nikaya is believed to be the main hindrance for this school’s inability to produce any
high-profile knowledgeable monks such as Buddhadasa and Payutto, two half-Chinese
Theravada monks, for the Thai society and the world at large. This is the primary
reason why Jin Nikaya remains obscure, since it largely refrains from going beyond its

traditionally famed ritualistic engagements.
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CHAPTER IV
PRACTICES

Jin Nikaya’s practices comprise not only a variety of popular folk religious
beliefs, but also several classic rituals such as: the ritual of feeding the ghosts with a
flaming mouth and the ritual of Abhisek. Meanwhile two major ceremonies: novice
ordination and five-precept vows - both of which are found annually held by this
school. During the course of this research, four rituals and ceremonies were observed
at Jin Nikaya temples: Youngfu Si, Longlian Si and Pomen Bao’en Si. Of them,
aspects of folk religions found in Longlian Si, will be discussed as an example of the
elements assimilated into most of the Jin Nikaya temples for their respective purposes
of religiosity. In order to vividly detail and describe these above-mentioned practices,
as well as the incumbent patriarch Rende’s personal practice of Chinese calligraphic
brushstrokes, a total of ninety photos were selected from the more than five-thousand
photos taken during this research to facilitate my “thick” description of the rituals and
ceremonies observed over my more than one-year field work. Meanwhile, twelve
videos were also imported into the discussion of this chapter after a careful selection

from the more than one hundred videos which were filmed during this research.

4.1 Hybridity of Folk Religious Practices

Folk religion is a term that is often used expediently to address some
unorthodox beliefs and practices found in the major world religions, yet attracting a
mass of followers among the grassroots.' In order to emphasize the depth of folk-
belief, versus the major religions - folk religion is also called popular religion and

divided into the following three major types: communal, sectarian and individual.? The

' Yang, 2012, p. 505.
* Communal folk religion refers to those beliefs and ritual activities based in the local community;
sectarian folk religion has an organizational structure beyond local boundaries; individual folk
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various folk religions practiced by the numerous Chinese sojourners and their
descendants in Thailand were subsequently brought by different Chinese dialect-
groups from their original places in China.’ Building shrines to worship the deities
favored by the respective group at their communal site strengthened social bonds
within the same dialect-group and promoted confidence to sojourn overseas - had
already become standard practice among Chinese sojourners in Thailand and other
Southeast port nations even before 1900.*

As said earlier in Chapter II, the Chinese folk religions evidently arrived in
Thailand earlier than Chinese Buddhism, while early Chinese monks sojourned at
Chinese folk religion shrines before they gained local support to build their own
Buddhist temples. It should be no surprise to see various folk beliefs popularized
among the Chinese community having found their way to get into the early temples of
Jin Nikaya such as Longlian Si, Yongfu Si and Ganlu Si which are located among the
crowded shop-houses owned by Chinese traders. Even in Pumen Bao’en Si, Wanfo
Ci’en Si and Pusong Huang’en Si, recently built under Pujing and Rende’s resolve to
promote pure Buddhism’, Chinese folk religions still infiltrate to a lesser or greater
level.® It would thus be safe to state that Jin Nikdya’s religious practice is a hybridity
of Buddhism and folk religions that were favored by the local Chinese communities,
while the statutes of some highly-revered Thai monks were also worshiped in most of
Jin Nikaya temples along with the Chinese deities together.

Taking Longlian Si as an example, the folk religions accommodated in Jin
Nikaya are mainly regarding to the following three major themes: fortune, health,
protection and even women fertility. The Chinese believe either good fortune or bad
fortunes are attributed to one’s fate which was primarily determined by four pairs of

characters respectively representing the two-hour period, the day, the month, and the

religion refers to supernatural beliefs and practices that are independent of any collectivity. See
Yang, 2012, pp. 508-09.

3 Duan, 1996, pp. 16-24.

4 Wang, 2000, p. 57.

> At our interview at Pumen Bao’en Si on January 19, 2017, Rende told me that his master Pujing and
himself had the resolve to promote pure Buddhism; however, some faithful devotees would often
bring the folk religious elements to the temple for worshiping or other purposes, while some donors
would request to decorate the Jin Nikaya temples with some paintings or sculptures connecting to
the various Chinese folk religious beliefs. This is why even the recently built temples such as
Pusong Huang’en Si and Wanfo Ci’en Si still accommodate some folk religious practices.

% See Fig.21, 22.
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year of one’s birth; one member of each pair is drawn from the cycle of the Ten
Heavenly Stems and the other from the Twelve Earthly Branches.” These eight
characters represent one’s original fate since they are fixed at the moment of one’s
birth. However, the Chinese also believe one’s original fate could be changed through
some religious programs such as worshiping one on-duty god of the twelve cycle gods
(year star), in their turn to protect the mortal world on behalf of the Jade Emperor,
known as Taisui, particularly when one’s zodiac animal is incompatible with the
animal of that year®; burning the paper money as the deposit to one’s own celestial
treasure; and some designated liturgical rituals.” Longlian Si had not just enshrined
these twelve protecting gods, but also set up some rules to guide the fortunes-seeking
crowds to worship the on-duty god on the Chinese New Year Day.'"’ For the
convenience of the crowd of fortune-seekers, the well-tailored paper money and other
god-propitiating products are on sale at several positions in Longlian Si, while the
resident novices were seen busy in guiding the visiting crowds to conduct the
appropriate worshiping and selling the god-appropriating products."’

Taisui belief is one of popular folk religious practices followed by the
massive Chinese from the North to the South of China, particularly in the North,
whose history could be traced back to Qin-Han era (221B.C.-220A.D.)."> However,
comparing with the classic religious practices such as worshipping the gods of earth
and grains, which was nationwide followed by the whole Chinese agrarian population
from the emperors to the Chinese grassroots on both Winter and Summer Solstice
Festivals every year”, the Taisui belief is still limited at the folk level in spite of its
wide popularity. Given this premise, the Taisui belief could also be clarified into the
category of Chinese folk religious practices. Besides the Taisui worshipping for
changing one’s fortune, the fortune sticks and divine slips are also seen on service at

every shrine hall in Longlian Si for fortune-seekers inquiring for life’s aspirations or

" Harrell, 1987, p. 96.

¥ For instance, 2017 is the year of the Rooster, in which the general or Taisui on duty is major General
Kanjie (the Healthy and Excellent); anyone whose zodiac animals is the rooster, or rabbit, or rat or
dog is believed to intrinsically offensive to this general though he was on duty to protect the mortal
world. See Chen, 2007.

? Von Glahn, 2014, pp. 141.

12 See Fig. 23.

" See Fig. 24.

12 Liu, 2008, pp. 937-40.

1 Liu, 2008, p. 967.
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suggestions from either the Buddha, Bodhisattvas, gods, or ancestor-monks enshrined
within Longlian Si.'* It is also interesting that most of the local Theravada temples
also offer the same fortune sticks for the fortune inquirers. Serving for the worldly,
fortune has apparently become one of the major themes in Thai Buddhist temples of
whatever-tradition. The differences are through whose blessings grant the expected
fortunes, whether the powerful Taisui on duty or a magic forest monk, and how to
appease them.

The worshipping of medical god Huatuo'> in Longlian Si strongly
demonstrates the theme of “health” highlighted above. Huatuo’s statue was worshiped
along with Taisui, money god, Medicine king and the local guardian god at the same
altar installed in an independent hall named after this medical god.'"® A traditional
Chinese herb clinic next to the Treasure Hall of Huatuo, was seen offering free
medicine for the needy.'” The faithful would go before Huatuo to conduct some
sacrifices for consultancies on sickness, discomfort, or suffering and then come to see
the doctor sitting inside the clinic for the final diagnosis and prescription.'® The sitting
doctor was not claimed as the medium of Huatuo. He even denied to be claimed as
that. In our conversation, he told me he was born in a Teochew Chinese family with
long history of Chinese herbal medical practice. It was uncertain whether he was hired
by Longlain Si or self-employed to operate this charity clinic. This single-roomed
clinic seemed quite popular there, often seen stuffed with visitors at each of my visits
to Longlian Si. Clearly, an experienced Chinese herb doctor, who has the blessings of
the medical god Huatuo, deserves this popularity.

The worshiping of Tiger Sprit in Longlian Si obviously reveals the theme
of protection-seeking in the Chinese folk religious practices as highlighted above.
There stands a worn-out open shrine at the left side of the front yard of Longlian Si,
built against a teak tree.'” Beneath the roof, a number of sculptures and images ranging
from Gautama Buddha, Bhaisajyaguru, fat monk Kaccayana, the magic forest monk

to the local guard gods or goddess represented by a stone inspiration, were scattered

' See Fig. 25.
> Dewoskin, 1983.
1 See Fig. 26.
7 See Fig. 27.
' See Fig. 28.
1 See Fig. 29.
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wildly yet worshiped by most temple visitors faithfully.”” Amongst these various
sculptures and images, a tiger sculpture seemingly dominates over others to become
the major subject of popular worship on the first and fifteen day of each month in the
lunar calendar and that Tiger Spirit’s birthday on the seventh day of every lunar
August.”' Xie Lixin reported the Lord Tiger was a popular belief among the Teochew
spoken Chinese who believe the strength of the tiger sprit could scare away other
harmful beasts and spirits to grant safety to worshippers, from its invincible power as a
predator.”” According to Xie if this Lord Tiger was the same one worshiped at the
popular Lord Tiger Temple (Jao Paw Sue) located just several blocks away from
Longlian Si, she could not figure out the connection between those two. One aged
security guard however confirmed that the Lord Tiger in Longlian Si was exactly the
same lord from the Lord Tiger Temple, who were widely believed to embody the
power to grant women fertility.

The most striking element observed at this shrine is the offering-sacrifices
of fresh-pork and eggs in the worship of Lord Tiger. This obviously conflicts with
vegetarian practice as one of unique features distinguishing Jin Nikaya from its
Theravada counterparts who were recommended to eat whatever they gain from alms-
around including meats and fish.” The vegetarian practice in Chinese Mahayana
tradition was decreed by Emperor Liangwudi (r.502-549) in order to promote the core
Mahayana principle compassion, while the monks violating the vegetarian practice
would be less venerated, even punished severely at some strict temples.** Spiro is
right: in the popular practices primarily concerning one’s welfares of this world, the
moral principles taught by Buddhism could be easily downplayed, even deserted.” For
the safety that could probably be blessed by the tiger spirit, the upheld vegetarian
practice has obviously been overcome under the justification to fulfill the demands of
society. Worldly speaking, tigers eat meat; why wouldn’t the spirit likewise consume

flesh?

% See Fig. 30.

2! See Fig. 31.

22 Xije offered me this information in our interview at her office on June 06, 2016.
 Holt, 1999.

** Fan, 2010, p. 140.

*> Spiro, 1982, p. 245-56.
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Folk religious beliefs hosted in Longlian Si are also diverse™, all of which
are believed to have the power to bless all faithful worshipers with good fortune, health
and safety for all faithful worshippers. However, the specific strengths embodied by
some certain supernatural beings could grant immediate and direct solutions to the
respective urgencies in this world, comparing with far-ranging soteriological
Buddhism.”” The people prefer the direct and effective solutions to worldly problems.
Standing at the points of Longlian Si, the temple itself, the de facto manager monk of
Longlian Si, Shengci confirmed those folk religious practices help them to accumulate
most of the material donations to sustain their costly daily operations, such as: food for
more than one hundred residential monks and novices; salaries for the teachers and staff
of Longlian Sramanera School, and so on.*® According to the Chinese graduate Lin
Guili who interviewed Shengci in 2013, this monk said that he clearly acknowledged
Taisui worshipping and other various folk religious elements were not pure Buddhist
practices but these had to be retained because they were an important part of Chinese
culture.” The folk religious practices are thus an ambivalent yet undeniable existence in
the present Jin Nikaya. However its good function to attract more temple visitors by
promoting safety, fortune and health in a highly-competitive religious market of the
present time could further legitimize its irremovable status in this Buddhist school.*® The
moral principles such as “supporting the poor and saving the needy” exemplified in the
legends of those folk religious figures could also aspire generations of their worshipers
to care and help one another more.”!

The laypersons’ dominant role in the management of these folk religious
practices at Longlian Si were obvious and seemingly important. Each section of the
temple hosted popular figures of the folk religion, such as Taisui, Huatuo, and the
heaven goddess. Certain laypeople were seen busily managing all of the functions,
such as worshipping, entertaining inquirers, collecting donations and selling souvenirs.
Some of them were also working as the anchor at rituals or ceremonies in Longlian Si.

These types of supportive laypeople are regarded as Dharma-protectors or Dharma-

%6 See Fig. 32.

2" Morris, 2006, p. 67.

*¥ Shengci told me this in my interview with him at Longlian Sramanera School on February 02, 2017.
*Lin, 2013.

¥ McDaniel, 2011, p. 14.

! Boyer, 2001, pp. 176-79.
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protecting Bodhisattva, some of whom are devotional volunteers serving the temples
for free, while some of them, especially the ones who are versed in the ritual
procedures and good at organizing the activities usually work with some payments,
according to Shengcai.’”> Whether the Dharma protectors I encountered in Longlian Si
materially benefit from folk religious practices in Longlian Si was uncertain and
always untold; but, they were certainly not working there everyday for free. Usually
the regular procurements and the construction projects would be assigned by the abbot
to his trusted lay assistants to deal with. It would never be surprising to see a certain
Dharma-protector amass some fortunes in their “Dharma-protecting” activities
whether in China or Thailand from history to the present.*® Prof. Tavivat Puntarigvivat
reported some affiliated Dharma-protectors in Thai temples such as Wat Dhammakaya

harvest high percentages of bonuses from exploiting new donors.**

4.2 Liturgical Rituals

The Buddha was believed to oppose mere ritual activity, while some
certain ceremonies such as Upasampadda and communal rehearsal of the Pratimoksa
are formalized in the Sangha later, but purely functional, which was in fact called
“Acts of the Sangha” — just a short ritualistic elaboration.” Scholars such as Rappaport
still strive to define the performance of more or less invariant sequences of formal acts
and utterances not entirely encoded by the performers®, while Kariyawasam regards
ceremony as a composite unity consisting of a number of subordinate ritualistic acts.”’
At the practice level of Buddhism, there is less intention to differentiate “ritual” and
“ceremony”, though they are still a little bit far from being synonymous.”® Most
Southeast Asian Buddhists preferably use the term ceremony to denote all kinds of

rituals performed by monks for merit-making.”> Given these premise, I am going to

32 Shengcai told me this at my interview with him at Pumen Bao’en Si on October 21, 2016.

3 Overmyer, 1981, p. 155.

3 Prof. Tavivat offered this information at my interview with him at his house on January 23, 2017.
3% Gombrich, 2006, p. 107.

%6 Rappaport, 1999, pp. 26-7.

37 Kariyawasam, 1996, p. ix.

% Bell, 2009.

%% Swearer, 2010, pp. 20-1.
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avoid to clarifying the events, which I participated and observed in this research into
the category of ritual or ceremony. Rather, I simply want to describe and interpret two
classic rituals of feeding hungry ghosts with a flaming mouth and Abhisek, which 1

participated as an outside observer in Yongfu Si and Pumen Bao’en Si.

4.2.1 Feeding the Hungry Ghosts with a Flaming Mouth

The Chinese believe the souls of one’s ancestors also embody the notion of
other supernatural beings such as gods, goddess and sprits and often reside at their
name tablets installed at family memorial altars to receive the worship from
descendant but also interfere with the family affairs.*” The worst worry for the filial
Chinese sons or daughters would be one’s late parents might be hungry and irritable
because the hungry and irritable spirits of parents would cause chaos to the families.*!
The massive infiltration of Buddhism into the various Chinese societies during the
years from the 400s-500s, further added to this indigenous Chinese belief with some
new fears that one’s late parents might become hungry ghosts wandering about the
earth, not merely hungry for offerings, but unable to eat because their throats were as
small as the eye of a needle and everything and everything put in the mouth would
turned to pus or blood.* In the apocryphal Ullambana Sutra®™ which was probably
compiled in 400s of China, the sufferings of those ghosts were vividly described by
referring to Maudgalyayana’s deceased-mother. While the discourse was an effective
solution to deliver to those hungry ghosts out of suffering, joyful heaven was also
offered, by the Buddha, just as to those ghosts, if offerings to the Sangha and
transferring the merits occurred, because of this sutra.** Given this premise, the ritual
“feeding the hungry ghosts with flaming mouth” has thus been developed to serve the
Chinese ancestors-worshipping requirements probably since the 400s — with many
mortifications and elaborations, into what represents the present version as a highly

acclaimed, most picturesque classic Buddhist ritual.*’

“0 Harrell, 1979, p. 519.
I Welch, 1973, p.182.
*2 Welch, 1973, p. 183.
®T16, no. 685.

* Teiser, 1988.

*> He, 2000.
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The ritual of feeding the hungry ghosts with a flaming mouth, is widely
regarded as a Tantric ritual because of its heavy contents of invoking mystic mantras*®
and hand-gesture mudras®’, as well as the unparalleled status of Variocanna Buddha in
this ritual.*® This ritual was performed by one presiding monk and eight assistants at
Yongfu Si on 12 June 2016.*° Renyi, my informant also the abbot of Yongfu Si, told
me feeding the ghosts was usually conducted after the sixteenth-hour, because ghosts
could only come out when the Sun’s “Yang QifH*<” would not harm them. When I
arrived at Yongfu Si at the fourteenth-hour on 12 June, they already started the ritual;
the presiding monk was performing a series of Tantric hand-gesture mudras along with
the rhythms from chanting-verses along with the supportive percussion instruments.”
Renyi explained: the first half of this ritual invited the Buddha-s and Bodhisattvas to
descend from the higher realms to the ritual site, the great shrine hall of Youngfu Si,
by praising their virtues and wisdom as well as offering incenses, flowers and seasonal
fruits. This part would usually take more than two hours according to Renyi who was
sitting behind the receptionist counter to entertain the family members of the patron of
this ritual, a ninety-two years old Chinese trader who came to Thailand at his
teenage.”' The second and more important part of this ritual: breaking through the gate
of hell to inviting the hungry ghosts to the ritual site would also be undertaken exactly
after the sixteenth-hour, Renyi added.

Several other symbols were also found specifically dedicated to this
ongoing ritual: the image of King Bodhisattva of Soul(s) Guider, in charge of lead the
ghosts to the ritual site’*; the rice representing the food to feed the gathered hungry

ghosts in infinite number™; as well as the dorje bell representing the tool to break

* Totally, sixty-eight mantras are expected to invoke out according the scriptures in the hands of
performing monks. See Fig. 33.

7 Sixty-eight hand-gesture mudras corresponding to the respective mantras were repeatedly casted out
by the presiding monk, which represented different strengths of respective Buddha or Bodhisattvas
who were invited to attend the ritual as the witness and blessing forces. See Fig. 34.

* A red crown-like hat in red, which was mounted with gold and jewelry and decorated with five
jointed embroidered images of Vairocana Buddha in the robes of different colors, was worn by the
presiding monk in this ritual, signifying the dominant status of Vairocana Buddha, as the most
powerful blessing force, in this ritual. See Fig. 35.

* See Fig. 36.

* See Vid. 1.

3! See Fig. 37.

32 See Fig. 38.

>3 See Fig. 39.
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through hell’s gate and to give warnings to the “naughty” ghosts gathered.™
I questioned Renyi, how could we feed those infinite ghosts well with two small plates
of rice? His answer was interesting: ghosts would be well-fed and full dependent on
how deep and strong the presiding monk’s meditative contemplation was towards
those two small plates rice — contemplating them as infinitely enormous and always
enough for gathering-ghosts. If the contemplation was not sufficient during the course
of the ritual or the presiding monk’ purity was in question, the ghosts could not be fed
well, then audience-members would be annoyed and trouble the presiding monk to
some degree - inevitably, the patron’s accumulated merit would be wasted, Renyi
emphasized. Thus, a monk with unquestionable purity and good contemplative
meditation skill is necessary for the ghosts-feeding ritual according to Renyi. Because
of Jin Nikaya monks’ close association with ghosts’ affairs, they were usually
excluded from some highly auspicious events such as the temple consecrations,
according to the Tobias’s observation in 1970s.”> Nevertheless, Jin Nikaya monks’
profession for funeral services was still very welcomed within local Chinese
communities.

A monk with a good voice, such as Renyi, was often invited for funerals or
other less-auspicious chanting-services; but, the relatively high costs of those services
would usually scare some curious Thais away. The Teochew son-in-law of the patron to
this ghosts-feeding ritual informed that cost of this hours-lasting gorgeous ritual was
much higher than that held at the average Thai Buddhist temple. The reason for their
choice of Youngfu Si was mainly because their father personally favored Yongfu Si due
to its Chinese identity and the soul tablets of their ancestors were all installed at the
second floor of Yongfu Si.>® Abandoning Yongfu Si would annoy their father and their
ancestors who have been resting there for long time, this gentleman explained. The
words of this gentleman further inspired me to generate the following hypothesis: on one
hand, Jin Nikaya have helped the Chinese descendants to host numerous soul (tablets) of
their ancestors along with the designated liturgical services, perhaps also at some certain
price. Those numerous soul tablets could, to some extent, bind descendants of Chinese

sojourners with Jin Nikaya temples where their ancestors rest, on the other hand.

> Ibid.
> Tobias, 1977, p. 316.
%% See Fig. 40.
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Probably, this is the main cause for Rende to dedicate two floors of the Pujing Memorial
Building into ash-storage, named Tongle Tower (or Tower of Universal Happiness) to
serve the dead faithful of Pumen Bao’en Si.”’ This kind of service is quite common in
Chinese Buddhist temples as one of the major channels to attract people, and to increase
temple income.”™ A giant ash-tower was also seen under construction at the Taiwanese-
backed missionary temple, Thaihua Si.”® The receptionist monk of this temple, Huiyou,
stated: the ash-tower would have the capacity to store 3,000 average-sized ash-boxes.*

The closing part of this ghosts-feeding ritual had three functions: to grant
gathered ghosts an opportunity at a happy rebirth by converting them to Buddhism,
with the Triple Gems as witness; to bid farewell to invited sages (Buddha-s and
Bodhisattvas) with praises towards their compassion, virtues, wisdom, and power; and
to transfer merits accumulated from this ritual to generations of ancestors of the patron
family as well as all the sentient beings across the entire Buddhist cosmology. Most of
these rituals for the dead in the Chinese Buddhist tradition are supposed to be
universal rather than exclusive, with their objective to feed, instruct, and deliver as
many hungry ghosts as possible.®’ Renyi reported the requests for this ghosts-feeding
ritual has declined over recent years due to the economic slow-down in Thailand and
the growing popularity of liturgical rituals performed by Taiwanese monks pouring
into Thailand.®

Another feature deserving words here is the importation of traditional
Chinese instruments, such as: the drum, Chinese hammered dulcimer and suona in this
ritual, besides the regular Buddhist liturgical instruments such as the hand-chime and
wooden fish.® Although monks are forbidden from playing and even listening to
music according to Vinaya®, however the music applied into Buddhist rituals are
regarded as music of heaven, with the power to stimulate the listeners’ sensory organs,

illuminating their consciousness, which itself is also considered as a precious offering

>7 See Fig. 41.

¥ Welch, 1973, pp. 202-04.

%% See Fig. 42.

5 My interview with Huiyou took place on October 09, 2016.

' Welch, 1973, p. 186.

62 Rende made this statement at my interview with him at Yongfu Si on January 15, 2016.
% See Vid. 2.

% Gulik 1940, p. 26.
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to Buddhadharma in the Vimalakirti Nirdesa Sutra.” It is widely believed that Chinese
Buddhist music had absorbed the various music elements from high-profiled court
music in different dynasties until it became popularized into folk music, popular
among the various Chinese societies during different historical eras, before evolving
into modern versions, still possessing geographical diversity.®® Chinese Buddhist
music has thus become one part of Chinese culture that has spread abroad. Jin Nikaya
traces their liturgical music back to a monk named Yuanjue, who probably come to
Thailand in 1930s, residing at Qinshui Chan Si, when both Pujing and Yougian were
there. Yuanjue taught monks liturgical chanting and instrument-playing, brought from
Guangdong when he was in Qinshui Chansi.®” In 1997, Rende invited two Chinese
musicians to compile a new liturgical handbook to standardize Jin Nikaya’s liturgical
rituals by comprising Hakka, Teochew and Cantonese phonetic elements.®® Under this
standardized ritual training, most Jin Nikaya monks, though they had at least a basic
understanding of the profound meaning of contents in the texts, they at least chanted
together towards everyone in the same tones at the ritual services.

It will be striking to notify that most of the ritual performers in Jin Nikaya,
particularly the young ones, are purely Thais who ordained in Jin Nikaya, trained in all
types of ritual performances, and for how many years? They had already formed into
professional liturgical teams, serving at all kinds of ceremonies and funerals across
Chinese communities in Thailand. Thai-born Chinese monks in Jin Nikaya,
particularly those in position such as Renyi, to be good at liturgical rituals but had no
interest to perform rituals by themselves anymore due to hardship and potential risk of
getting too close with ghosts, would rather prefer to “resell” rituals booked by the
Chinese devotees as a whole package to their humble-background Thai juniors who
were still attracted by the bonuses of ritual performance. However, for some state-
sponsored rituals or events, such as the recent prayer-service for the late King
Bhumibol at royal palace on 28 February 2017, only the Chinese-blooded monks and
few of whiter-looking Yao or Miao ethnic monks in Jin Nikaya were assigned to

represent their school - Thai ritual-performers with darker-skin were excluded. Renyi

5 Wei, 1992, pp. 82-3.
% Fan, 2010, pp. 127-28.
67 Renwen, 1955.

%8 Chen, 1997.
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said they were selected due to the seniority rather than their Chinese ethnicity, over
my phone interview with him, pertaining to this question.®

It would be also interesting to know: would the “price” of different
liturgical rituals be different, due to the number of participating performers, the length
of the perforce as well as the elegancy of site-decoration? Towards a verification: the
ritual of One Thousand Buddha Penitence witnessed at Longlian Si on 24 May 2016,
for the purpose of this study, was financed by a middle-class person to purify potential
sins of ancestors, through regret and apologizing before the Triple Gems’® - this was
reportedly cheaper than the ritual of ghost-feeding due to its relative simplicity and
fewer number of performers. Nevertheless, Shengcai, one of the eight monks
participating in this ritual, told me: this kind of lesser-elegant ritual of penitence was
mainly requested by the ordinary families who could not afford other elegant rituals
such as ghost-feeding. The performance-function could be different as long as the
right sincerity was there; however, a large and luxurious ritual was always believed to
express one’s “higher” filial piety towards ancestors publicly, and would also display

one’s wealth, prestige and even power, to some extent.

4.2.2 The Ritual of Abhisek

The ritual of Abhisek or empowerment, is another important ritual annually
performed in Jin Nikaya also deserve scrutiny in this study. The ritual of Abhisek was
brought into Thailand by Pujing probably from Norlha Hotogtu’s lineage since Pujing
claimed himself as Dharma heir of this famous esoteric Dharma lineage, as already
mentioned in Chapter II. Jin Nikaya monks also claimed the Abhisek performed by the
Annam Nikaya monks was actually learnt from them, while Pujing was the de facto
founder master of the esoteric Dharma lineage of both schools. The Abhisek
performers from Annam Nikaya denied this claim by saying they had also gone to
India and received the esoteric Dharma from some enlightened Lama just as Rende did

in 1987.”" It should not be surprised that the Annam Nikaya monks learnt this ritual

%91 called Renyi on March 28, 2017 to ask about prayers for the late King at the Royal Palace on

February 28, 2017.

™ Fan, 2010, pp. 9-13.

' The abbot of Xingsheng Si (or Temple of Prosperity) known as Wat Dharmapanyaram in Thailand,
one of the most important temples under Annam Nikaya, claimed that he, as one of the leading



Fac. of Grad. Studies, Mahidol Univ. Ph.D. (Religious Studies) / 99

from the Jin Nikaya monks since they have often been historically dwelling together.
Renyi’s Youngfu Si is exactly located next to the headquarters of Annam Nikaya, Pufu
S5 <F (or Temple of Universal F ortune).”” Monk Fude, an ordained monk under
Annam Nikaya, once told me most senior monks from his school were Thai-born full
or half Chinese who either spoke Teochew or Hakka dialect while very few of them
trace household ancestry back to Vietnam.”” The common dialects shared by the senior
monks from these two schools could further make them learn from one another more
easily. Despite disagreements between Jin and Annam Nikayas on the lineage of their
own Abhisek, this ritual is widely performed in these Mahayana schools in Thailand,
usually as the most popular part of their annual Laity Five Vows Ceremony in order to
strengthen faith in new converts.

The ritual of Abhisek, was imported to China by the Indian monk
Bodhiruci (d. 727) under Empress Wuzetian’s (r. 790-805) patronage as one of the key
elements in the esoteric ritual procedure, and it flourished in the early 800s under
tireless propagation by three other Indian monks: Subhakarasimha, Vajrabodhi and
Amoghavajra, were active in China at that time under Emperor Tangxuanzong’s
(r.712-756) luxurious patronage.”* The ritual of Abhisek is mainly detailed in the
Mahavairocana Sutra”, and widely performed as the primary instrument for the guru
to empower blindfolded disciples to become a good Dharma vessel. Through the
imposition of some certain mantras (such as the one-hundred-syllable mantras of
realization of the Mahayana with adamantine speech) and mudras (such as mudra of
fearlessness), the guru’s unchallenged authority over the disciples would also be
established.”®

The Abhisek performed by Rende at Pumen Bao’en Si on the 15 August
2016, was simpler; however, several typical esoteric symbols were included. A whole
set of red Tibetan lama-robes donned by Rende not only made this thin-figured elderly

monk so distinguishable among the crowds of the bright yellow robes, but also

performers of Abhisek ritual, had received the esoteric Dharma from some Indian Tibetan Lama in
1998, at my conversation with him on September 12, 2016.

2 Known in Thailand as Wat Kusolsamakorn. See Fig. 43.

7 Fude told this at my visit to his temple on the Chinese New Year Day of 2016.

™ Orzech, 2011, p. 117.

7> T18, no.848.

"% Orzech, 2011, pp. 120-22.
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symbolically transformed Rende from a Chinese Mahayana monk into an esoteric
guru.”” Rende also simplified the mantras expected to invoke out according to the text
by replacing that one-hundred-syllable mantra with the simple yet more popular six-
syllable mantra “om mani padme him”.”® Rende’s explanation was the local Chinese
or Thai followers had less understanding of those long mantras and the six-syllable
mantra was easy for the followers to recite and then generate their inner
contemplation. For the mudrd, Rende dedicated the mudra of offering”” as a
replacement for the mudra of fearlessness, as expected from the text. Rende strongly
believed the most effective way for his massive congregation of lay disciples to
become the Dharma-vessel was through offerings, or generosity, the first perfection of
the Six Perfections.” He contended: a mudra symbolizes the offering as significantly
instructive than one representing the fearlessness. Besides these expedient
elaborations, Rende included whatever other Tibetan-styled sacred symbols such as
the incense burner with the hollow-out six syllable mantra®' and the brushes made of
peacock feather®, so on, to decorate more esoteric layers to his ritual site installed at
the great shrine hall of Pomen Bao’en Si. The whole procedure also seemed to be
shortened purposely to avoid some complex procedures, while the expected but time-
costing self-penitence was not seen.™

In the due procedures, the faithful congregations were arranged into long
snake row in a clockwise approach towards guru Rende sitting highly on a well-
decorated Dharma seat with two good-looking young attendants standing along his
two sides; when they were passing by Rende’s high seat one by one with their two
palms together and the six-syllables mantra chanted out loudly, the attendant standing
at Rende’s left side with a bronze water pot in his hands was seen pouring some holy
water to each passing person, then Rende was seen touching each person on his/her
head with the droje in his right hand; and then the attendant at Rende’s other side seals

each person on his/her head with a big Dharma seal wrapped by a piece of pink silk.*

7 See Fig. 44.

8 See Vid. 3.

" T18, no. 859.

%0 Wright, 2009.

*! See Fig. 45.

%2 See Fig. 46.

% Orzech, 2011, p. 116.
 See Vid. 4.



Fac. of Grad. Studies, Mahidol Univ. Ph.D. (Religious Studies) / 101

The watered, touched and sealed ones were led out in rows to circulate the great shrine
hall clockwise with the six-syllable mantra being chanted until the last one in their row
received Guru Rende’s empowerment.® The smiling faces displayed by the whole
congregation at the end of this ritual signified they might really enjoyed themselves
and inspired by their participation. Who knows? The leading performer, Rende,
however, seemed very pleased and happily told me he had converted another big

group of new devotees under his wings of Dharma, on that day alone.

4.3 Annual Ceremonies

Two major annual ceremonies observed for this study were: the novice-
ordination held at Longlian Si on 3 May 2016; the five-precept vows held at Pomen
Bao’en Si on 19 September 2016. Ceremonies designated for some peculiar occasion,
such as the groundbreaking ceremony of Renchao’s stupa® held at Pusong Huang’en
Si on 15 September 2016, will not be discussed here due to its rare frequency and less
significance in study of Jin Nikaya’s daily operation, though the prestige and
importance of the ceremony itself was quite impressive. Choosing both, the novice-
ordination and Five Vows are mainly considered because the former ceremony was an
instrument to generate new monks to carry on the lineage of Jin Nikaya while the later

was aimed to convert more devotees to Jin Nikaya as stable supporters.

4.3.1 The Ceremony of Novitiate Ordination

The novitiate ordination held at Longlian Si was also under the name of
the orientation ceremony for the new students of Longlian Sramanera School which
functions almost like a regular Thai middle school hosting students from 7" to 12®
Grade. This means all the novice candidates would be admitted immediately to the
Longlian Sramanera School as its new students after the ordination ceremony.

According to Xie Lixin, there were a total of fifty-six candidates this year, ranging

85 See Vid. 5.
8 See Vid. 6.
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from ages 11-17. These fifty-six candidates would be distributed to different classes
based on their original educational background.®” Phisithchanon Nivatthanakun, the
Teochew deputy headmaster of Longlian Sramanera School, who joined in my
conversation with Xie, stated the number of new recruits declined in recent years,
especially the number of Chinese descendants; more and more teenagers had no
intention to live a “boring” and strict monastic life, wherein novices were not allowed
to use smart phones to access the “unsafe” internet world.*® The majority of these
fifty-six candidates were pure Thai kids sent by their parents in order to prevent them
from intimating bad examples in the deteriorating immoral modern society, the deputy
headmaster added.

The only Chinese candidate was Wuhan, a China-born fifteen years old
“naughty” boy, Wuhan whose father, Wu Dazhi migrated to Thailand in recent years
and taught Chinese literature in a local university.* Nevertheless, some well-behaved
kids were also seen seeking ordination there for repaying their mothers’ grace, as most
Thai youths did. Of them, one tiny-figured candidate from Eastern Thailand, was
highly praised by both the monk tutors there for his humbleness and good behavior.”
The boy’s mother, resplendent with jewels and gold, further told me that her son was
obedient child and she prayed for his meritorious monkhood. Both Xie and
Phisithchanon Nivatthanakun, at my interview with them, denied the declining number
of Lukjin kids among their novice recruits would disturb the continuity of Jin Nikaya’s
Chinese identity though they commonly agreed most of those Thai kids had lest
interest and intention to learn the difficult Chinese language that had no any de facto
connections with their monastic life. The basic Chinese sutras, mantras in their daily
chanting handbook were marked with the Thai pronunciation along. Being that,
whether the chanters understand the contents or not became unimportant as long as the
chanting sounded close enough to the Teochew dialect for the sake to entertain the
majority Teochew Chinese participants, Xie emphasized.

How to make the young novice students behave properly has obviously

become the main theme of Longlian Sramanera School, while the knowledge expected

87 Xie shared me this information at her office before the novitiate ordination.
88 Phisithchanon Nivatthanakun made this statement at his office.

% See Fig. 47.

% See Fig. 48.
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for these adolescent boys’ future use, obviously is downplayed under the
overwhelming “behavior-correction” sentiment, though knowledge and morality were
equally cherished in the vision or and mission of this school.”’ This conclusion was
made based on this school’s insufficient facilities to conduct any necessary
experiments for science teaching and its inefficient faculty to facilitate any qualified
linguistic training, in whatever language: whether it was English, Pali or Chinese.
According to Xie Lixin, most of her colleagues were monks or disrobed monks who
attained diplomas or a degree via some specific training program cooperated between
Longlian Si and Suan Sunandha Rajabhat University after they gradated from
Longlian Sramanera School. Most of their novices will never be admitted to any top
university for graduate or post-graduate studies; around 85% of each year’s novice
graduates will disrobe and return back to where they came from to seek their new
secular life, according to Shengci, the headmaster of Longlian Sramanera School.”
The remaining novices will either join in the highly competitive ecclesiastic mobility
within Jin Nikaya with the hope to be favored and then selected by the senior monks
for positions, or train themselves to be professional liturgical performers — earning
bonuses from ritual services, as seen previously.

The limited opportunities for social mobility inevitably halt most people’s
interest to ordain with Jin Nikaya, even the descendants of Chinese sojourners. They
rather seek renunciation under the Thai Theravada tradition to further their Buddhist
training or realize social ambition via that ecclesiastic ladder. Among them, both late
Thai Sangharaja, Somdet Phra Nyanasamvara (1913-2013) and acting Sangharaja,
Somdet Phra Phuttacharn, whose ancestries were respectively traced back to

Chaoyang and Hainan, were exemplary cases. The effect of these successful monks

°! Vision: the school aims to construct education that comes with moral development and create the
excellence of knowledge, creative activities along with academia (x9dan1s@nmniawaiuIAUETTN
uaztduginmeang IEEURSIAINTTULEUAIUATEIATT LHUFARAMAINNEAIFUIUWIEU §IUNITRI
Wnweaw13u); Mission: 1. set up/manage an educational institute to provide the students qualified
education with high standard; 2. to make the students become the perfect men at all aspects through
morality implant; 3. to contribute the good teachers or educators in high quality; 4. to promote
Buddhism and cultivate Chinese culture with good school facilities (1.4an1s@nuluseduisaudnsn
aausu — dare Teauiugisauiludrda yelnsdasuafizaunuuysainisaafinuaIntanAaaIn N
Nassumsd@ne; 2.asdanisdAnsuiialqndenmiassu A3asssu iafunywaiauysailunngsy; 3.
WUANEAWE LTI AT — 2n1TduaryAaInIMInIs@n vfinaunin; 4. 89 3UNTENANEAIRUTLRY
UgndeTmusssuiunsausransaiundanisaiaisaarud@nsn). The above translation was made under
the full supports of Dr. Klairung Iso.

%2 Shengci offered me this figure at my interview with him at the receptionist office of Longlian Si on
July 24, 2016.
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with Chinese ancestries probably led to more Chinese sojourners and their descendants
to follow local mainstream Theravada Buddhism; but, variants were always there. The
faithful Buddhist layman Dr. Pichai born to a rich Chinese trader couple, offered an
interesting reason why he refused to renounce with Jin Nikaya: because he could not
stand vegetarian practices due to his strong desire for meat as a teenager.”” Sulak
Sivaraksa’s renunciation as a novice with the Theravada tradition rather than with Jin
Nikaya was determined by his family’s denial to have any Chinese connections
anymore since his grandfather.”* There would be many Chinese descendants like Sulak
ordained under the Theravada tradition, demonstrating disconnection with the
fatherland, and the new strong identification towards Thai society.

The questionnaires distributed to those fifty-six novice candidates, which
were collected on 21 June 2016, via Xie, drew upon two findings: only one of those
novices claimed to have Chinese ancestry - the China-born ‘naughty’ Wuhan; and only
thirteen of these fifty-six novices were from lesser developed northern areas of
Thailand. These findings explicitly or implicitly signaled out: Jin Nikaya, as Chinese
Buddhist Order of the Sangha was embracing more and more pure Thai students rather
than the new generation Lukjin kids; the low number of novice students from the
humble background among the new novice recruits started to contradict Jin Nikaya’s
agenda to educate the poor kids in need. The fact that the novices were often seen busy
at a variety of functional positions in all types of frequently-held rituals or ceremonies
in Longlian Si, either selling gods-propitiating products, playing drums, ringing bells,
or entertaining temple-visitors further put Jin Nikaya’s pure resolve to operate the
Buddhist education for the young generation in needs into some questionable position,
though Shengci, the head of this novitiate school strongly held that, from the labor of
sweeping the yard to studying one verse in the class were all practice on Dharma in
our interview.”> My Chinese informant Zhenlii confirmed that very few of Chinese
Buddhist academies really regarded educating the new generation of monks (nuns) as
their priority, while most of them rather used the Buddhist academies as the disguise

to attract the young aged monks (nuns) for the prestige of the temples and “big”

% Dr. Pichai told me this story at Sulak’s home on June 10, 2016.
% Sivaraksa, 2012, pp. 134-36.
% Shengci received my interview at Longlian Si on November 24, 2016.
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monks behind.”® Undeniably, the novices I encountered in this research were highly
disciplined, even to some professional level, as if behaving in the favor of the seniors
was the only principle in the novice-training.

Another impressive contradiction seen in this novice ordination was that a
senior tutor monk was encouraging the gathered novice candidates to cooperate in
their ongoing “who-will-be-the-first-to-answer-the-question” game by rewarding each
winner novice one-hundred Thai-Baht (money).”” These candidates were about to
receive the Ten Sramanera Vows wherein not touching money was the tenth vow.”
Touching money is not uncommon for those novices in Longlian Si; rather they were
assigned to touch money through numerous selling activities.” The precepts, at most
incidents, were just words in texts recited by monks at some occasion as mere lip-
service. It was also interesting to see local government’s dominant role in this
ceremony: the magistrate of Samphanthawong District was seen making an offering to
the Triple Gems from the front seat usually designated for the most privileged
donor'®, and was seen bestowing each novice candidate one set of robes which was
actually prepared by the parents, relatives or other merit-makers.'”' Shengcai secretly
told me the local government chiefs would always be invited to attend these big
ceremonies as the leading merit-maker though they usually came with empty hands.
Shengcai also said when their master Renchao was alive, royal members would be
invited to preside over the whole function if the number of new recruits could reach
over one hundred. From his always smiling face, undoubtedly the magistrate was
pleased to be the leading role of this merit-making event.

There were no big differences between this ordination and the novice
ordination seen in local Theravada temples. It should be remembered: Chinese
Mahayana monks were de facto ordained under the “Hinayana Rules” of the

Dharmagupataka sect'®?, which was only slightly different from the Theravada-vinaya

% Zhenlii made this statement at my interview with him at MCU, Ayutthaya on January 02, 2017.

7 See Vid. 7.

% The Buddha had uttered the faults for a monk to accept money in Maniculaka Sutta collected in
Samyutta Nikaya. See Bhikkhu Bodhi, 2000.

% See Fig. 49.

1% See Fig. 50.

1% See Fig. 51.

12 In early 700s, Emperor Tangzhongzong decreed the Dharmaguptakavinaya as the only Vinaya under
which all the Chinese monks should be ordained. See Weinstein, 1987, p. 51.
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on some minor rules. The major procedures of self-purifying by confessing to one
another among ten monks constituting the Sangha to conduct a formal act, to generate
new novices, was also undertaken respectfully. Renyi, the royal-appointed preceptor
was presiding over the Sangha gathered at the great shrine hall of Longlian Si.'"

The congregation of families of the candidates as well as other merit-
makers was seen circulating the great shrine hall clockwise, celebrating; meanwhile all
of the candidates were gathered before the Sangha of ten-monks, in their reverence-
posture.'® The congregation of candidates was not invited to join in this customary
circulating due to its big size, as well as Longlian Si’s limited space, Shengcai
explained. After reciting the ten vows, following the preceptor, the candidates started
to change from their white robes into Jin Nikaya’s symbolic bright-yellow robes under
the help of senior fellows. At the same moment, they legally entered the Longlian Si

Sangha as new residential members, as well as becoming new students of Longlian

Sramanera School.

4.3.2 The Ceremony of Five-Precept Vows

The ceremony of five vows is regarded as the lay ordination in Chinese
Buddhism, which is divided into two sections: three refuges as an initiation; and five
vows as the ordination.'” The five-precept vows are commonly shared by both
Mahayana and Theravada tradition, with the primary function to prevent the lay
Buddhists from killing, stealing, lying, sexual misconduct and drinking (alcohol).
Most of the faithful Chinese lay Buddhists would further take the Bodhisattva vows
after their entering the Buddhist gate by ceremonially taking the five-precept vows. To
present an overview, the ceremony observed in Pomen Bao’en Si was elaborate and

”106, with Rende as the

solemn, and at the conclusion a lay “ordination certificate
Refuge guru, was conferred to each “refuge seeker”.

The whole ceremony was divided into three sections: making offerings to
the refugee guru; bestowing the five vows before the Triple Gems; and delivering

merit. The refuge-seeking congregation consisted of more than sixty laymen and

1% See Vid. 8.
1% See Vid. 9.
195 Welch, 1973, p. 361.
1% See Fig. 52.
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laywomen brought into the hall hosting Pujing’s mummified body
Ancestor Hall in Pumen Bao’en Si, before Rende’s arrival under the escort of his
private attendant Shengca. After the well-dressed Rende was seated upon the middle
of a decorated long bench with his legs crossed, the congregation started to crawl
towards Rende on their knees one by one to make an offering, while each of the refuge
seekers holds a square plate in which their well-prepared gifts generally containing a
piece of robe, a flower bouquet and a white envelope were orderly arranged.'®®

By respecting the local custom that any physical connect with women
should be avoided, Rende was seen receiving the offerings with a piece of folded cloth
spread on the desk before him, while Shengci kneeled beside Rende, was skillfully
picking up the envelopes (cash offering) from each plate handed over by Rende and
then passing it to a layman helper standing beside him.'” When the whole
congregation completed the offering, Rende was joined by four other monks including
Renyi, Shengtiao, and two unknown monks. The congregation kneeled before the
well-seated five monks in several rows and then made three full prostrations as a
symbolic-gesture that they were willing to take refuge under the Triple Gems with
Rende as their guru in future spiritual trainings. After that, the whole congregation was
led to the great shrine hall of Pumen Bao’en Si, where Rende and his retinue monks
led them to make the five vows after a brief introduction of the contents of the five
vows''? and the significance of observing these five vows before the Buddha.'"!

A group photo'"?

was then taken by a hired professional photographer in
front of the main gate of Pumen Bao’en Si, which represented both perfection and
completion of the refuge-taking, yet not the end of the whole ceremony. The
congregation was seen walking back to the great shrine hall one after another to

receive their refuge certificates issued by Renyi and another monk on behalf of

197 The practice of mummifying the dead bodies of some renowned monks for the sake of preservation

is also shared by Thai Buddhist tradition.

1% See Vid. 10.

1% See Vid. 11.

"% The five vows include: refraining from destroying living creatures; refraining from taking that is not
given; refraining from sexual misconduct; refraining from incorrect speech; refraining from
intoxicating drinks and drugs which lead to carelessness. See Bhikkhu Bodhi, 2012, p. 789.

" See Fig. 53.

2 See Fig. 54.
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Rende.'" The certificate-receivers were seen leaving one or two thousand Thai Bhats
to Renyi as another offering to the establishment of Pumen Bao’en Si. The happy
smiles on each face indicate the success of the whole ceremony wherein the refuge-
seekers had finally sought their spiritual refuge by officially becoming a Buddhist
layperson with Rende as their guru. Rende had successfully attracted another group of
people into his already large following. These new followers, on the other hand, could
become stable donors to Rende’s future Buddhist programs regardless of they had
really been converted to Jin Nikaya or not. In a Buddhist community, it would not be
unsafe to say a monk’s faithful lay disciples are equivalent to his personal property in
a living form. Shengcha, Rende’s personal attendant, reported that this kind of living
form of property has been declining in the recent years. According to this observant
monk, the number of participants to the annual five-precept vows usually could reach
four hundred, even more in the early 2000s, comparing the present fifty around due to
the global economic slowdown since 2008 and many other reasons he could not
address properly.''* Rende confirmed the decline of the participating rate of his
programs in recent years, but believed it was caused by the deteriorating Buddhist
faith in the modern Chinese community.'"

Receiving the refuge certificates should not be taken as the real end of this
ceremony, at least for Rende. After a pleasant vegetarian lunch, Rende went to the
Hall of Glories, next to his own hut, again under the escort of Shengca, his trusted
attendant. After this elderly monk was well seated, some female devotees started to
crawl inside either alone or in small groups, while Rende was holding up a piece of
hollow-sculptured wooden block, introducing the use as well as the price of that piece
of wooden block to the gathered devotees.''® The price was two thousand Thai Bhats
per piece and would be used to decorate the gate of the great shrine hall at the still-
under-construction Fo’en Chan Si (or Temple of the Buddha’s Grace) in Korat. Most
of those faithful women generously paid for one or several pieces at the price spoken
by Rende, through Shengci, who was sitting beside Rende to receive the payment and

issue the receipt for each donation. None of them seemingly cared about the real

113 .

See Fig. 55.
"' Shengcha told me this at the end of the five-precept vows they in the front yard of Pumen Bao’en Si.
' Rende made this confirmation at my interview with him at Pumen Bao’en Si on September 20, 2016.
116 .

See Fig. 56.
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market price of that piece of wood; however, before they gave the money to Shengcai,
they would usually turn towards the direction of the great shrine hall of Pumen Bao’en
Si, and then issue their reverence through the money in their joined hands.''” Probably,
they were trying to pray for more blessings from the Buddha on themselves or their
beloved ones.

At this glorious hall, one woman was observed walked inside directly
before Rende and Shengcha, but couldn’t afford that price; she immediately blushed,
full red-faced, with an embarrassed expression, as well as giving a silent request for
forgiveness by constantly kowtowing to Rende before the crowded audiences in the
hall. Seeing this was saddening: being a poor Buddhist was “sinful” in this real world.
Neither the monks nor the devotees themselves think there was anything wrong
accumulating merit via material offerings to the temple and the monks. Not just
donating money to the temple, those faithful also burned several banks (treasure stores
made of paper) to their ancestors before leaving.''® Seeing those names in Chinese
characters''’, which were written down by the “buyers” of the wooden blocks in the
receipts, could they might still honor their Chinese identity? However, Shengcha told
me when they made donations to the local Theravada temples, Chinese descendants
would prefer their names to be written in pure Thai characters. The dual identities of
the overseas Chinese descendants, which was mentioned in Chapter I, was even
pervasive in their spiritual life. Being that, all these kinds of rituals and ceremonies
operated in Jin Nikaya could also help Chinese descendants nourish and reinstate their

sentiment of being Chinese, at a low or greater level.

4.4 The Practice of Brushstroke Calligraphy

Chinese Buddhist temples are often decorated, culturally, with calligraphic
brushstrokes. Calligraphic traces are seen carved on the stupas or the sculptured gilt
calligraphic traces found on the various signboards in a temple — this demonstrates the

socio-cultural status of that temple, because the calligraphic traces are often characters

"7 See Fig. 57.
% See Fig. 58.
9 See Fig. 59.
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written by some prominent or once prominent figure, as a result either of innovation or
of voluntary expression of emotions.'*’ From a cultural perspective, a good work of
brushstroke calligraphy is expected to be very eye-catching through both its linguistic
suitability and shape-aesthetic; from the social perspective, a work of brushstroke
calligraphy could be used as a precious gift to circulate within and beyond one’s social
circle, while also demonstrating the writer’s power or influence, as if he or she was in

.. ” 121
some privileged position.

In Chan Buddhism, besides the above-mentioned socio-
cultural functions, the practice of brushstroke calligraphy has been regarded as an
effective technique to attain one’s spirituality'>, as suggested by some Japanese Zen
monks, such as Hakuin.'” Given this premise, works of brushstroke calligraphy from
a famous monk are believed to represent his spiritual attainment and thus became
some kind of sacred blessing-gift; the monk would also be happy to gift his works out
to demonstrate his spirituality as well as his accomplishment in literature.

Traceable evidence on the practice of brushstroke calligraphy in Jin
Nikaya are concentrated on Pujing and Rende. There is no denial some other Jin
Nikaya monks preceding them might have also practiced brushstroke calligraphy; but
none of their works were found in this study. Pujing’s practice in brushstroke
calligraphy was obvious and well preserved in Jin Nikaya temples built by him, such
as Puren Si and Pumen Bao’en Si, or in those renovated by him. A number of
sculptured calligraphic traces'** were found on temple signboards or at other sacred
and obvious positions. Pujing’s calligraphic writing expresses his contributions and
authority over these temples; Pujing’s calligraphic writings containing general
utterances were also widely published either in temple chronicles or other temple

handouts - as principal teachings to the entire Jin Nikaya.'?’

Meanwhile, Pujing’s big
collection of calligraphy works from famous Chinese figures of his time, such as, Yan

Jiaxin'*’, the Sun Ke'?’ and other then Taiwan-based Chinese elite politicians, on the

120 yen, 2005, p.1.

2l'yen, 2005, pp. 17-32; pp. 57-75.

2 Seo, 2010.

3 Lauer, 2002.

124 «“Sengqie Xueshe or Learning Building of the Sangha” in Chinese characters could be one of the
early calligraphic writings by Pujing probably in 1940s. See Fig. 60.

12> One of the calligraphic utterances with the Chinese characters “8{7i% £im>17E
was quoted and written by Pujing to his disciples in 1964. See Fig. 61.

126 See Fig. 62.
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one hand, reveals this monk was a calligraphy enthusiast; however, the political
relevance of these calligraphic gifts were more important than the works themselves,
because of Pujing’s elite connections in Taiwan, as noted in Chapter II. In Zhenli, a
calligraphic enthusiast, collector, and practitioner comments on Pujing’s own
calligraphic works; this eminent monk could only belong to the beginners’ level
whether from the aesthetic or literature dimension.

For a renowned monk, Pujing’s calligraphic works would be inconceivably
precious for his followers, also enthusiastic of the calligraphic practice or collecting -
from the spiritual perspective, as Zhenlii emphasized.'”® Taking all of this into
account: neither the aesthetic nor the contents in a calligraphic work itself concerned
the spiritual status of Pujing’s calligraphy practice and collecting. Pujing might have
gifted some of his works out, though none of them were found in this study, even
among the local lay Buddhist societies, such as CLBRS with a close relationship with
this monk.'” Recognizing this monk’s calligraphic quality was limited within Jin
Nikaya alone, while some high-profiled calligraphy-practices and exchanges were
found actively in the upper-class Chinese community even until the 1960s; for
instance, the famed Chinese painter and calligraphic practitioner Zhang Daqian active
in the Chinese community in the 1930s-40s, enjoyed enormous exchanges with local
Chinese calligraphers such as Qinlin in Thailand."*

Rende’s practice of brushstroke calligraphy could be regarded as imitating
his master, Pujing. As one of the rare disciples of Pujing who can speak and write in
Chinese after the high suppression of Chinese education under Field Marshal Luang
Phibunsongkhram’s two terms of dictatorship-governments (1938-1944; 1948-
1957)"*!, Rende’s resolve and ability to practice brush-calligraphy was already worthy
of respect and praise. The literary and aesthetic qualities of his calligraphic outputs
became less of a concern by the people around him. Rende himself was remarkably
proud of his practice of calligraphy brushstrokes, which he was seen presenting to

honorable visitors — some calligraphic works were spontaneously written by him

127 See Fig. 63.

128 Zhenlii made theses comments on Pujing’s calligraphic works based on the photos I shared with him
at my interview with him at Mahachulalongkornrajavidyalaya University on October 12, 2016.

"> CLBRS, 1931.

Y CLBRS, 1951.

11 Skinner, 1957, pp. 246-48.
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alongside the witnessing visitors as they had requested.** Rende seemingly had the
intention to extend his social network via the calligraphic exchanges in certain social
circles. At the same time, Rende, just like Pujing, never avoided posting his
calligraphic writings in the temples built under his virtues. His signature calligraphic

writing “Supporting and Offering Ten Directions of True Dharma”'>’

made its way
into Longlian Si and Pusong Huang’en Si, ran and controlled by Renchao until the
latter’s demise in November 2015. In Rende’s own words, the practice of calligraphic
brushstrokes by his master Pujing and himself could indicate Jin Nikaya’s still
retaining Chinese culture to nourish the sentiment of Chinese identity, demonstrating
to Chinese descendants in Thailand, but also reinforcing cultural and religious
exchanges with the Chinese communities within and outside of Thailand."** This
monk seemingly avoided another obvious point that those highly-hung or deeply-

carved calligraphic writings by him, are there to symbolically signal his authority over

those temples, even the ones that were not built and ran by himself.

4.5 Summary

Folk religious practices which were brought by Chinese sojourners and
their descendants to Thailand from their original place in China, and the classic
Chinese Buddhist rituals such as ritual of feeding the hungry ghosts with a flamed
mouth, are common to attain this worldly protection, health, prosperity for the
believers. For Jin Nikaya, the hybridity of its various folk religious practices, the big
number of soul tablets it has been hosting for long time, as well as its pricy ghost-
feeding ritual, could not just help to accumulate necessary income to facilitate its daily
operation, but also nourishes sentiments for Chinese identity among the faithful
Chinese descendants — as being reserved relics of the Chinese traditions.

In the novice-ordination or the ceremony of five-precept vows -
“materialism” distinguishably pervaded across these two large ceremonies annually

held by Jin Nikaya. Whether the priced rituals according to the size, length and

132 See Fig. 64.

13 See Fig. 65.

13% Rende said these words at my latest interview with him at Pumen Bao’en Si when I was requesting
him to write several characters for me on February 24, 2017.
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elegancy, or other commoditized Buddhist products such as the wooden block sold by
Rende himself at the ceremony of five-precept vows, are all the good revelation of the
practice of “materialism” in Jin Nikaya. This practice obviously overwhelmed the
motivation and theme of the ceremonies of Jin Nikaya, though sometimes even in the
name of making merit for the monarchy and other senior royals. Contradictions
between what monks ought to do according to Vinaya and what they were really doing
were detectable. Meanwhile, authority over the followers could be attained by Jin
Nikaya senior monks through various channels. Whether the printed refuge certificate
issued to every participant in the five-precept vows, or the ritual of Abhisek in which
Rende as the “guru’ — are examples of transformation of absolute authority over the
newly converted followers. Influential government officials were often highly
privileged at the large ceremonies, being treated as the leading merit-maker on behalf
of the whole congregation of donors, though they usually brought nothing to the

temple.
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CHAPTER V
SOCIOPOLITICAL INTERACTIONS

Thai monarchy’s consistent patronage was regarded as establishing and
maintaining Jin Nikaya’s legitimacy to co-exist as a foreign-sourced Buddhist school
in Thailand, along with the great Theravada Buddhist tradition. Under this premise,
sustaining and propagating this dynastic relation became the most prominent theme in
Jin Nikaya’s dealings with its relationship with the Thai monarchy. Meanwhile, Jin
Nikaya as a legal Buddhist school integrated into the uniformed Thai Sangha
jurisdiction since its formation in 1870s, it was expected to properly deal with its
relation with the Thai ecclesiastic bureaucracy represented by the SSC for better
survival. Traditional Sangha-and-laity relations displayed its varying nature in the
interactions between Jin Nikaya and the self-organized Chinese lay Buddhist societies,
exemplified by the CLBRS and LLSS here. The aggressively growing Taiwan-backed
missionary factions and China-backed quick come-and-go tourist-like missionary
activities since the 1990s, inevitably pushed Jin Nikaya into some unexpected
competition with these newly arrived Mahayana counterparts, as we shall see in this

chapter.

5.1 With the Thai Monarchy

Religion, as the source for state legitimacy, ended only until the European-
Enlightenment wherein the right to rule was shifted from the divine mandate to the
people.! Most current democratic states in whatever forms of government, commonly
claim legitimacy through representing the will of the people.” The Thai Sangha, as the
Catholic Church would also do for Europeans, historically granted Thai monarchy the

legitimacy to rule as long as the monarch exercised power in accordance to the

! Fox, 2004, p. 36.
? Fox, 2004, p. 37.
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principles of a Dharmaraja or universal righteous king.” In return, the Thai monarch,
ideally as the universal king was expected to be the supreme defender of
Buddhadhamma to support and purify the Sangha, the living upholder of
Buddhadhamma.® This reciprocal relation between the Sangha and Thai monarch
further determined the common belief that the deteriorating purity of the Sangha
would cause decay across the entire state; the virtuous monarch could always
manipulate the Sangha, as a unified and pure state itself, to then maintain the
prosperity of the whole state.” Hitherto, Rama I, the founder monarch of Bangkok
Dynasty, was widely regarded as a king who lived the ideology of a dharmaraja.®

The traditional reciprocal relation between the Sangha and Thai monarch
was evidently revised on some way by King Rama V in his 1902 Sangha Act, aimed to
bring all monasteries and monks under the unified royal control.” One of the most
obvious changes was that the Sangha had totally been subordinated under the state
bureaucracy while its role as legitimacy-lender for the monarch was downplayed to the
extent that the Sangha was expected to serve the monarch’s rule fully and obediently.®
Put differently, the relation between the Sangha and Thai monarchy after 1902,
inclined to look like the relation of a patron and clients. The ruling governments
following the overthrow of absolute monarchy in 1932, either under Pridi Banomyong
who championed democratic ideals or under Field Marshal Luang Phibunsongkhram
who adopted a semblance of constitutionalism to legitimize his military-dictatorship of
ruling, showed little interest in seeking traditional legitimacy from the Sangha.’
Although they themselves remained Buddhist, as the majority of Thais are and
support; though, they evidently manipulated the Sangha for their political uses.'

The monarchy of this period had been marginalized from Thai public
politics under agendas proclaimed either by Pridi Banomyon or Luang
Phibunsongkhram; but the monarch himself had never avoided to continuously

patronizing the state Buddhist programs as the constitutional head of Thailand and the

3 Cushman, 2006, p. 235; Thaweesak, 2015, pp. 92-4; Tambiah, 1977, pp. 76-85.
* Ishii, 1986, p. 39.

> Thaweesak, 2015, pp. 83-97.

% Tambiah, 1977, p. 187.

7 Jackson, 1989, p. 69.

¥ Wyatt, 1969.

’ Raquiza, 2012, p. 61

1 Wyatt, 2003, p. 249.
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preserver of traditional Thai values - the late King Bhumibol even ordained for two
weeks at Wat Bowonniwet in 1956'", indicative of the inherently inseparable relation
between the Sangha and Thai monarchy — based on traditional Thai values or the
bonds between patron and clients. In the guise of reviving the traditional ideology of
“nation-religion-monarchy”, to legitimize himself, General Sarit who staged the coup
in 1957 but only assumed direct power two years later, imposed his dictatorial rule by
reviving the monarchy’s sublime role.'” The growing popularity accumulated by the
Thai monarch as the benevolent head with full concern and enormous contributions
towards bettering his country and people'”; this enabled him to become the de facto
source for legitimacy for frequently changing generals and governments over the
following decades.'

To many Thai citizens, the monarch is a national leader with more

legitimacy than any government, elected or otherwise."

For the Sangha, the
monarch’s role is as the leading patron — this has never changed even into the present
decade. As the privileged client, the Sangha had been integrated to several major
nation-wide programs under the monarchy’s call, from the famed Dhammathiit (or
Envoy of the Dharma), which aims at eliminating the animist and ritualistic population
towards a Buddhism under the uniformed national standards in 1960516, or the
notorious anti-communism propaganda in 1970s."” Given this fixed frame of relations
between the Sangha and Thai monarchy, various monks have been seen “fighting”
with one another for royal favor when they were climbing up the narrow and highly
competitive ladder of ecclesiastic upward mobility. Jin Nikaya, as a co-existing
minority Buddhist school included into the uniformed Thai Sangha administration
since its early formation and its the relationship with the monarchy could never go

beyond the established patron-client relation, with unique characteristics at its real

practices, as we shall see in the following paragraphs.

" Ishii, 1986, p. 42.

12 Wyatt, 2013, pp. 271-73; Ishii, 1986, pp. 164-65.
' The Nation, 2016.

' Farrelly, 2013.

' Reynolds, 2005, p. 25.

' Ishii, 1986, pp. 136-39.

17 Suksamran, 1982, pp. 132-57.
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In China, Buddhist monastics has never been powerful enough as the
Catholic Church in the medieval Europe to oppose the state, though some of them
were occasionally seen assisting in the state rituals or other imperial religious services
for the imperial individuals."® Thus, the Buddhist Sangha in China could have never
been privileged to grant the legitimacy to the Chinese imperial rulers in history,
though some naive Buddhists believed at least, that Emperor Suiwendi (r. 581-600)
and Empress Wu Zetian (r. 690-705) relied on Buddhism to empower their legitimacy
to rule."” They probably forgot the most widely-recognized legitimacy in China, was
only victories on the battlefield where both Chinese political and military elites fight
to reunify China with their full dedication.”® The relation between Chinese Buddhist
Sangha and the Chinese rulers was simply restricted to the relation of patron and
client, in which the Sangha was not just under the latter’s absolute jurisdiction but also
expected to serve as somewhat ready political source for the latter’s ruling obediently
and cooperatively if needed.”'

In the present era, Chinese communist elites limit and even prosecute
religious movements that would potentially pose any political challenges®; on the
other hand the Communist Party seeks obedience and loyalty from Buddhists and
other existing religious communities.” For the Chinese Buddhist Sangha, ‘serving the
ruling elites in exchange for patronage’, has become a widely-accepted notion among
the Chinese Buddhist monastics almost since the late 300s.* Most Chinese monastics
have already gotten used to serve ruling elites and some of them even feel proud of
their opportunity to serve.”> Jin Nikaya, as a Buddhist Sangha founded by Chinese

monks to host the arriving Chinese monks as well as new converts from the local

'8 Ching, 1997, p. xi.

1 Du, 1988, p. 220; Von Glahn, 2016, p. 169; De’Bary, 1988, p. 25.

2 Wang, 2007, p.x.

' Du, 1988, p. 191; Weinstein, 1987, p. 121.

2 Wang, 2000b, p. 11.

** The Reuters, 2016.

* The eminent homegrown Chinese monk Daoan’s (312—385) proclamation “the Buddhadharma could
not sustain without the rulers’ patronage” has since justified Chinese monks’ various engagements
with the ruling authorities in different historical eras in exchange for the patronages. See Ch’en,
1973, p. 80.

» 1 was told by one senior Chinese monk-official from the BAC, that he was the one “eating the
imperial rice 5 known in China as the one paid by the government for his/her living, in a very
proud tongue. His repeated proclamation had apparently won him some admirable eye-sights from
the young Chinese Buddhist clergies still struggling for their diplomas at the classrooms of some
Thai Buddhist institutes, in order to also eat the same “imperial rice” in future.
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Chinese community, would not feel any difficulty to subordinate itself under the Thai
ruling authority for local political patronage. It should not be a surprise to see Jin
Nikaya monks’ good “skills” when dealing with the Thai monarchy, the leading patron
to the recognized Sanghas.

The royal patronage to Jin Nikaya is mainly manifested in the following
three aspects: to recognize the legal status of Jin Nikaya by bestowing titles to its
temples; to integrate Jin Nikaya to the uniformed Thai Sangha administration by
decorating its monks with ecclesiastic titles; and to participate in certain ceremonies
held in Jin Nikaya or include this school to some state ritualistic ceremonies. As
mentioned in Chapter II, nearly all the temples under Jin Nikaya, were bestowed
respective royal titles by Thai monarchs: such as Longlian Si*®, or the recently built
Pusong Huang’en Si.?” The ecclesiastic rank-titles bestowed to the Jin Nikaya monks
by the monarchy were almost same as the ones dedicated to the Theravada monks, but
had never gone beyond the rank of Chao Khana to reach the rank of “somdet”.
Hindered by “rank”, even the highest ranked monk from Jin Nikaya was excluded
from the Supreme Sangha Council, which only consists of “somdet” ranked elderly
monks with tremendous influence, as well as potential-candidacy to become the
Sanghraja of Thailand.”® This inevitably made the rank-titles held by the Jin Nikaya
monks as limited to only an honorable sense, without any practical attribution to help
the monks from this school to thrust into the Thai Sangha administrative bureaucracy.

The causation of this situation is complicated and varied. Sulak Sivaraksa
believed the foreign and non-mainstream status of Jin Nikaya was the major cause to
be discriminated against from the bid for the highest ecclesiastic office.”” Phramaha
Bunyong Pufifiafiano insisted the small number of Jin Nikaya monks as well as its
relatively low and humble influence within the entire Thai Buddhist community was
the major barrier for Jin Nikaya monks to go any further in the highly-competitive
path of Thailand’s ecclesiastic mobility.’® Bunyong further shared something more

interesting: the Jin Nikaya monks were only allowed to receive their royal titles and

%6 See Fig. 66.

7 See Fig. 67.

% See Fig. 68.

*% Sulak made this argument on our way to the Ashram ecological center on March 16, 2017.

%% Phramaha Bunyong Puiifiafiano made this comment at my interview with him at Section 17 of Wat
Saket on January 04, 2017.
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monk-fans, receiving the titles at the front hall of Wat Phra Kaew (Temple of the
Emerald Buddha), while Mahanikaya monks go to the inner core hall to receive their
titles and monk fans from the monarch though, and are usually ordered to change their
safety-orange, or bright yellow or bright-red robes into the almost grey-yellow robes
commonly donned by monks from royal-affiliated Dhammayuttika Nikaya. The
discrimination or ritualistic-formality seemed to exist within the Thai Sangha, yet in a
somewhat strikingly contrast, here: a minority discriminated against the majority.
From a monk’s perspective, Bunyong said the monarchy had already treated Jin
Nikaya monks well enough since the whole Sangha was under the de facto full control
of the government.

Royal visits to Jin Nikaya temples have been highly cherished and
interpreted as the high-profile political recognition for Jin Nikaya, and royal attention
was given to some individual monks through frequently visiting royal-family
members. In this mindset, many occasions were created to attract royal visits,
sometimes in some competitive manner. The inauguration of newly built temples often
is a most righteous occasion to invite royalty. The late King Bhumibol’s visit to
Pomen Bao’en Si in 1970, at its inauguration, did not just signal the monarch’s
recognition of Pumen Bao’en Si’s legal status as the new headquarters temple of Jin
Nikaya, but also indicate the monarch's personal recognition of Pujing and his good
qualities.’’ Frequent visits were made by various royal members to Longlian Si during
the period when Renchao was abbot, to the maximum content signifying royal
recognition of Renchao’s leadership and practice in Longlian Si*?, particularly the
Crown Prince’s (now reigning as Rama X)), several times personal visit to this eminent
monk. This proudly illustrates claims, by monks under Renchao’s wings, that
Renchao attained somewhat incredible affection from Royalty, more than Rende, the
incumbent patriarch. Some bold monks under Renchao’s wings at Longlian Si further
claimed that Renchao attained somewhat incredible royal affection, even more than
Rende, the incumbent patriarch of Jin Nikaya.*> The latest royal visit was made by

Princess Sirindhorn to Yongfu Si on the Chinese New Year Day of 2016, which could

*' CBOS, 1971.

32 See Fig. 69

3 Both Shengci and Shengcai strongly believed their master Renchao were the most favorite monk by
the royals in Jin Nikaya, according to the pride they displayed in our interviews when they were
talking about Renchao’s impressive interactions with the royals.
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be regarded as a good sign for the ecclesiastic career of Renyi, the incumbent abbot of
this tiny Chinese temple.*

In order to attract royal recognition and affection as capital for legitimacy
of its existence and sustainability in Thailand, Jin Nikaya was seen initiating
construction or renovation in the guise of either repaying the grace of their majesties
or celebrating birth and coronation anniversaries of the monarch. In an obvious
instance, Rende built his high-budgeted Wanfo Ci’en Si in Chiangrai to honor the late
King Bhumibol’s beloved mother, and named the seven-floored teaching building of
his Ci’en Sramanera School, after Princess Sirindhorn35; Renchao not just initiated his
elegant temple complex Pusong Huang’en Si (or Temple in Universal Praise of His
Majesty’s Grace i 2 <F) in Nonthaburi in 1997 to praise the monarch, but also
renovated the Hall of Heavenly Gods of Longlian Si in celebration of the late King
Bhumibol’s sixtieth anniversary of coronation in 2006.*° Nearly all the large
ceremonies of other programs observed in this study were seen operating either under
the grace of their majesties or for the virtues of their majesties excepting the
groundbreaking ceremony of Renchao’s stupa at Pusong Huang’en Si. Rende and his
senior colleagues were planning to organize a larger and more gorgeous full ordination
to memorialize the grace of the late King Bhumibhol on 8 April 2017.”" It should also
be remembered that all these programs centered thematically around “His Majesty”,
might have generated some extra charisma for Jin Nikaya in their fundraising —
benefiting from Royal-association, besides their direct function to please the
Monarchy. Some of these funds were also seen donated towards royal foundations.*®

Being included into the state rituals or ceremonies under the royal
invitations has always been prestigious for most of Jin Nikaya monks and their
Theravada counterparts. The resuming of the Royal Kathina offering for Jin Nikaya in
1954, which was stopped after Guowu’s demise in 1920, was highly regarded as the
hallmark revival of Jin Nikaya, under Pujing, after almost thirty years of decay.”

Royal Katina offerings usually take place at the kingdom’s most splendid royal

* See Fig. 70.

3% See Fig. 71.

% See Fig. 72.

*7 Rende mentioned this during my interview with him at Pumen Bao’en Si on March 27, 2017.
* CBOS, 2016a, pp. 142-43.

¥ Xii, 2014, p. 235.
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temples, encapsulating the kingdom’s version of history, and are performed by top
royals, other nobility, and other high-profiled military, civil, or economic elites,
annually.** Jin Nikaya’s successful thrust into the royal list of Kathina offering
ceremony could not just implicate royal affection towards this school; but also it
reveals Jin Nikaya’s high status across the whole local Chinese community which still
occupies a dominant roles in Thai economics. Another state ceremonial ritual into
which senior Jin Nikaya monks would be usually included into was the annual prayer
for the long life of the king at the royal palace on the fifth day of every December
when the late King Bhuminhol was still in good health. The senior delegation would
perform a Chinese liturgy ritual to pray for the long life of the monarch and receive
royal offerings for merit-making.*' On the same day of each year, the monarch would
usually bestow royal rank-titles to the promoted monks under the recommendation of
the SSC or his own favor.*> Renchao, Rende and other senior monks at important
positions in the Jin Nikaya received their titles on this auspicious day, the birthday of
the King himself — the day is also signified as Father’s Day, in Thailand.*”

The most recent royal invitation to Jin Nikaya for a state liturgy prayer for
the late King Bhumibol arrived at the middle of February 2017, via the office of the
deputy prime minister Wissanu Kreangam, a fourth generation Thai-born Chinese
descendant. This gorgeous ritual was solemnly designated and performed by the
liturgy team led by the incumbent patriarch Rende himself on 28 February 2017*,
King Rama X presided over the entire ritual, lasting nearly two hours, as the patron to
this ritual and a filial son to the late king.*> Prof. Matthew Kosuta who watched the
live TV broadcasting of this liturgy service made some comments at our progress-
update meeting on 14 March 2017. According to him: the prestige attained by Jin
Nikaya monks via this ritual, was probably not comparable by any other state rituals
they participated in, while all TV channels were decreed to stop their own scheduled
programs to broadcast this performance. There could be no more any other better way

for Jin Nikaya to demonstrate their loyal and privileged status nationally, Prof.

0 Gray, 2016.

I See Fig. 73.

2 Suksamran, 1982, p. 24.

# CBOS, 20164, p. 36, 38, 39, 40; CBOS, 2014, p. 103.
* See Fig. 74.

* See Fig. 75.
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Matthew added. Undeniably, the whole Chinese communities’ prestige and their
loyalty to the Thai monarchy had also been well expressed via this ritual, along with
the cultural identity of ‘Chinese-ness’.*® Jin Nikaya often puts its strong confidence
with the Lukjin political or military elites to moderate its relation and interactions with
the monarchy. In the past fifty years, almost every Thai prime minister has been a
Lukjin, or Chinese descendant.*” Those influential Lukjins usually support Jin Nikaya
well since this school has been hosting and serving many soul tablets of their
ancestors, according to Renyi.** Rende also confirmed the significant roles played by
certain influential Lukjin elites for Jin Nikaya’s nearly 150 years of interactions with

the monarchy, at our conversation in Pumen Bao’en Si on 9 March 2017.

5.2 With the Supreme Sangha Council

The relationship between Jin Nikaya and the SSC is theoretical one: the
former’s jurisdicational subordination to the latter on the structure of the Thai
ecclesiastic administration. Concretely, Jin Nikaya, as an independent Buddhist school
is under the direct jurisdiction of the SSC headed by the Sangharaja. Put differently:
the Chao Khana Yai or the general governor of Jin Nikaya, customarily called the
patriarch, is only responsible to the Sangharaja himself in regard to the Jin Nikaya
Sangha affairs according to the present Sangha Act legislated in 1962 , following the
essence of the 1902 Sangha Act.*’ Even under the 1941 Sangha Act manipulated by
Field Marshal Luang Phibunsongkhram in the democratic disguise, the traditional
structure of Jin Nikaya’s internal administration still remained with its Patriarch as the
authority both administratively and spiritually, though a rubber-stamp managerial
committee was also established in correspondence with the democratic tongue of that
period. Changyi, the fifth-generation patriarch, was also appointed as the first chair of

that committee in 1950°%; Pujing inherited the position of the chair of this managerial

* Ching, 1997, p. 2.

47 Anderson, 2016, p. 19.

* Renyi pointed to several soul tablets belonging to some still-in-power Lukjin families when he was
saying this to me at Yongfu Si on December 23, 2016.

* Ishii, 1986, pp. 68-9.

0 Xii, 2014, p. 197.
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committee in 1954 when he succeeded Changyi as the new patriarch of Jin Nikaya.”!
This managerial committee was preserved, remaining now, as an elegant signboard
hung at the receptionist office of Pumen Bao’en Si to signify its existence. The
relation between Jin Nikaya and Khana Sangkhamontri or Ecclesiastic Cabinet in the
replacement of the SSC at that time, was fundamentally the same as before, remaining
in the guise of the relationship between a subordinate committee and a superior
cabinet. It should also be noted that Jin Nikaya, just as their Theravada counterparts,
are under dual jurisdiction of both ecclesiastic and state bureaucracies, particularly the
bureaucracy which usually has stronger power to interfere with Sangha affairs.”

Thai state bureaucracy’s dominant jurisdiction over the Sangha affairs
could also be reflected in the documents signed to confer Jin Nikaya monks’ rank-
titles or other promotions. Taking Renchao as the example, whose ecclesiastic rank
had been lifted up six times from 1975 to 1999, each conferral of these six promotions
was co-signed by the Prime Minster and Sangharaja, yet all under the grace and
permission of the Monarchy whose large royal seal occupies the exact center of each
of these conferral.” It is obvious enough, by here, that the ecclesiastic bureaucracy is
just one of three forces manipulating Sangha affairs, and probably the least influential
one, comparing with the other two or a conglomerate of them, for most of the cases.

The latest revision of the Sangha Act™, which was unanimously passed by
the present National Legislative Assembly on 30 December 2016, allows the
Monarchy to select the Sangharaja, according to his own wish, further strengthening
the monarch’s direct control over Sangha affairs, at the same time inevitably
weakening ecclesiastic bureaucracy’s influence upon Sangha Affairs. Benefiting from
its long established patron-client relationship with the monarchy, Jin Nikaya could
always maintain its friendly relationship with the SSC. Just as Rende said, the elderly
monks in the SSC respect and support the legal existence and activities of Jin Nikaya
in Thailand, who always vote to agree on programs proposed by Jin Nikaya. In return,
some most influential monks in the SSC were often invited by Rende to decorate the

prestige of these monks at some gigantic events held in Jin Nikaya. Of them, the abbot

1 Xii, 2014, p. 199.

32 Tambiah, 1976, pp. 230-61.
>3 See Fig. 76.

>* Bangkok Post, 2016.
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of Wat Bowonniwet, Somdet Phra Wannarat was one of the most honorable guests on
Jin Nikaya’s list. In brief, the relation between Jin Nikaya and the SSC has always
been one of good status and mutual respect, yet subordinated to and even determined
by the relation between Jin Nikaya and the monarchy. In other words, as long as the
relation between Jin Nikaya and the Monarchy was on good terms, the relation

between Jin Nikaya and the SSC would also be in a state of friendliness.

5.3 With the Chinese Buddhist Lay Societies

There were a total of fourteen self-organized lay Buddhist societies active
in Bangkok’s Chinatown from the 1920s-1980s. The figure “fourteen” was found on a
piece of birthday-wish calligraphy collectively sent by “the fourteen Lay Buddhist
societies of Thailand” to Pujing’s seventieth birthday in 1970, which was also
confirmed by Chen Bingfeng, the incumbent chair of CLBRS during my interview
with her on 12 June 2016. Of these fourteen lay societies, only the CLBRS and LLBS
are still active, while most others had either died out or fell into inactive status because
of the declining number of members and the lack of efficient leadership. With that
being said: it could be only possible to analyze traceable interactions between Jin
Nikaya and these two lay societies, particularly the CLBRS to draw out the general
pattern of how Jin Nikaya deals with the local Chinese lay Buddhist societies, and vice
versa. Jin Nikaya’s relation with each of these lay organizations should be varied,
rather than some monolithic modality because it depends on the personal connection
and affinity between the leaders on both sides.

Both the CLBRS and LLBSS were founded probably within the 1920s-
1930s, by two groups of educated Chinese sojourners and their descendants to study,
practice and even preach Mahayana Buddhism or some certain favored teachings of
Buddhism, by themselves, with no reliance on monks.>® This sounds to be in conflict
with traditional monastic-laity relation of reciprocal generosity, in which monks give

Dharma, the laity give material support in exchange for merit.”” The wild blossoming

> CBOS, 1971.
% CLBRS, 1931; LLBS, 1954.
" Gombrich, 2006, p. 116.
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of this kind of lay Buddhist organizations among the straits’ Chinese settlements in
Southeast Asian region was mainly attributed to the growing overseas influence of the
self-organized lay Buddhist societies which budded off, away from China in the early
1910s.”® Some eminent Chinese monks such as Xiiyun, particularly Taixii’s overseas
engagements with the straits’ Chinese settlements’® across Nanyang, primarily
including modern Malaysia, Singapore, the Philippines and Indonesia.’” Unlike
Xiiyun, Taixii had never arrived in Thailand but he was highly revered by Chinese
Buddhists grouped in both the CLBRS and LLBS, who was still worshiped as refuge
master by the LLBS members,®’ who built up a stupa in honor of this reformist monk
at the yard of the LLBS in 1951.%” Taixii’s articles were re-published in the CLBRS
chronicle journals and studied by some of its members®; while his disciple Fahang®
in Ceylon, was invited by the CLBRS as a revered guest lecturer, for the inauguration
of their newly built center in 1950.°° Jin Nikaya monks were seen at this event, yet the
ritual performers consecrated the Buddha sculptures and blessed the soul tablets, as
mentioned in Chapter II.

No records collected in this study suggest any Jin Nikaya monks were
invited to preach at seminars held at these two societies. Chen Binfeng whose father
was the late chair of CLBRS, still clearly remembers their society only invited
renowned monks with profound understanding of Mahayana doctrines to teach, though
at that time she was in her late teenage-years. Gao Huishan, whose father succeeded
as the chair of CLBRS after Chen Bingfeng’s father Chen Kewen, upon joining in my
conversation with Chen Bingfeng, said: Jin Nikaya monks were not qualified to teach
the high-educated audience since most of them had no deep understanding of
doctrines. The doctrinal emphasis by these two societies contributed several highly

reputed lay Dharma preachers such as Chen Muchan®, a second generation Chinese

> Welch, 1968, 33-6.

%% Chinese settlements across the port cities of modern Malaysia and Singapore, which were under the
British colonial ruling, are called as straits Chinese settlements. See Wang, 2000a, p. 156.

5 pittman, 2001, p. 67.

8! See Fig. 77.

62 See Fig. 78.

8 CLBRS, 1931.

% One of the four eminent disciples of Taixii was invited to accept the lectureship in Mahayana
Buddhism at the University of Ceylon in 1940s. See Welch, 1968, p. 63.

% See Fig. 79.

% See Fig. 80.
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descendant born in a very well-off Chinese family with a long history of traditional
Chinese medicinal practice, facilitating them to build up broad connections with
weighty Buddhist intellectuals or artists such as Zhang Daqian, one of the most
renowned painters in contemporary China, who was an honorable member of CLBRS
and gifted some of his early paintings to this society.®’ The resolve proclaimed by both
CLBRS and LLBS to promote the Buddhist doctrines might have, to some extent,
distanced themselves from Jin Nikaya whose major practice was ritual performances;
however, this has never prevented them from inviting Jin Nikaya monks to lead
complicated rituals, though they themselves had their own liturgy team to deal with
the regular sutra-chanting, and other minor rituals.*®

It is also interesting to know some of their high-profiled members were
also regular donors to programs initiated in Jin Nikaya. Zhang Aihua, the vice chair of
CLBRS, stated she participated in the ritual of Abhisek performed by Rende at Pumen
Bao’en Si, two days prior, as one of the main sponsors to the ritual. She was
seemingly pleased and blessed by that empowerment ritual. Gao Huishan reported the
executive members of her society were major supporters to various temples in the
neighborhood — regardless of their group-affiliation, giving to the Theravada temples,
Jin Nikaya temples, and even Annam Nikaya temples. For herself, Huishan added: she
regularly took Abhidharma courses at Wat Traimit, the most famous Theravada temple
located at in Bangkok Chinatown, worshiped the ancestors at Longlian Si, and helped
the missionary temple Thaifo Si as the Chinese-to-Thai translator. Seemingly, the
members of this kind of lay Buddhist society have more options to choose their
favorite monks as either the doctrinal or spiritual guides, and the temples they feel
comfortable to visit. There was no concrete contract to seal loyalty into a relationship
between temples and the laity. For members of these lay Buddhist societies, most of
the time, they study and practice in their own self-organized societies.

Rende has been revered as the spiritual guide by the CLBRS since 1986
when he succeeded Pujing.”” Over the past nearly thirty years, Rende was never
invited to teach at any of the seminars sporadically organized by CLBRS; rather, a

Teochew-speaking Thai-born, half-Chinese monk who was ordained at some Buddhist

57 CLBRS, 1951.
88 See Vid. 12.
% CBOS, 2104.
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temple in Taiwan became the regular Dharma lecturer because the monk knows how
to interpret the Chinese version of Mahayana texts into Thai language. Guo Huishan
confirmed this monk had spent more than three years of great effort to translate the
Diamond Sutra into Thai, under their sponsorship. In his response to my inquiry about
his dealing with CLBRS and other Buddhist Lay societies’’, Rende clearly
acknowledged that his title as spiritual guide to some of them, was primarily attributed
to their respect towards him, along with sharing the common Teochew sub-ethnicity
between himself and the majority of the CLBRS members. Rende also mentioned that
he had the least connection with the Hakka-affiliated LLBS, while the later would only
join in other counterpart societies to deliver good wishes at large events, rather than
give any material support. Nevertheless, he still wished those societies could lead their
members to generate right view, though he believed it would not be possible without
being under the supervision of a good monk, Rende added.

Jin Nikaya’s relation with local Chinese lay Buddhist society apparently
went beyond the traditional Sangha-laity relation since the beginning, due to the
latter’s status as somewhat self-organized groups learning or practicing Buddhism in
their own preferred method, and less reliance on the former to attain spiritual-levels.
The relative independence attained by these lay Buddhist societies via their self-
organizing, on the one hand, has offered them more options and freedom to choose
their favorite monks or temples, when seeking spiritual and ritual assistance if needed
since they themselves already had the capacity to undertake regular practices such as:
recitation of the Buddha names and other liturgy services. The existence of these lay
Buddhist societies would have downplayed Jin Nikaya’s role as an authoritative
Mahayana Buddhist center in the Chinese community, particularly when the former
obviously paid greater reverence to the scholarly Chinese monks from China, Taiwan,
or the straits Chinese settlements. In this sense, Buddhist lay societies posed as rival
forces to the Jin Nikaya though their members were also seen to participate and
support Jin Nikaya’s programs for merit-making. On the other hand, this kind of
Chinese lay Buddhist societies had tremendously contributed to spread the Mahayana

Buddhism in Thailand, at least at the doctrinal level. This can be obviously seen

I inquired about Jin Nikaya’s relation with local lay societies at my interview with Rende at Pumen
Bao’en Si on March 11, 2017.
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through a number of doctrinal studies undertaken and published by the Chinese lay
Dharma-preachers such as Chen Kewen, Chen Muchan and so on in the 1940s-

1950s."!

5.4 With the Chinese Buddhist Missionaries

There are two factions of Chinese Buddhist missionaries that Jin Nikaya
has to deal with in Thailand: Taiwanese-backed Mahayana Buddhist temples or
centers and Chinese-backed missionaries who quickly come and go frequently. Four
Taiwan-backed temples or something alike were visited in this study, which included:
Thai-hua Si’* affiliated with Foguang Shan (Buddha Lights Mountain) in Kaohsiung;
Taifo Si” affiliated with Zhongtai Shan (Central Taiwan Mountain); Vulture
Meditative Center’* affiliated with the Vulture Birth-less Mandala in New Taipei; and
Tzuchi Relief Bangkok Center” affiliated with Buddhist Tzuchi Foundation in
Hualien. Some other Taiwan-backed temples or Buddhist associations such as Dharma
Drum Mountain in New Taipei and Pure Land Learning Society in Taipei, were also
reported to have subsequently built branch centers in Bangkok in recent years, which
were skipped over in this study because their addresses were unknown.

There could be many other individual Taiwanese monks dwelling and
preaching in Thailand in a somewhat more freelance manner under patronage and
personalized connections. I was once invited by a Taiwanese woman to attend a
seminar taught by a freelance Taiwanese monk at his rented apartment in Bangkok.
The same monk reported some of his fellows were also dwelling in Thailand, as
freelance preachers. The tourist-like China-backed missionaries were almost
unobservable because they were always in the notion of quick come and quick go.
They seemingly had no any intention to set up any physical institutes in Thailand,
except a large number of photos they took here, which they had to use to please their

Communist boss at home. Being that, any discussion of China-backed missionaries

"I CLBRS, 1931, 1951; LLBS, 1951.
2 See Fig. 81.
3 See Fig. 82.
™ See Fig. 83.
> See Fig. 84.
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over the following pages were primarily based on data offered by associated
informants or collected from reports by authoritative Chinese media and websites.

Taiwanese-backed Buddhist missionaries to Thailand could be traced back
the first Taiwanese Buddhist delegation’s official visit Thailand in 1963, highlighted
in Chapter II. This trip further inspired Xingyuan, the founder of Foguang Shan, who
was one of the only four monk members of the 1963 delegation, to start his global-
wide expansion program over the following decades.”® In 1996, Xinyun established
the first Mahayana missionary center in Bangkok under the registered name of
Foguang Buddhist Cultural Exchanging Foundation, along with his series of temple-
building programs initiated by this monk in the late 1980s, under the resolve to make
“Buddha lights shine over the three-thousand realms; Dharma water flows across the
four continents™.”” In order to succeed with this ambitious global mission, building
connections with political elites in destination countries was justified by Xingyun as
quite necessary and “expedient” for his global strategy’®; converting local Chinese,
particularly those high-profiled ones sympathetic with Taiwan to their Buddha Light
International Association strategically designated to integrate all those overseas
Chinese Foguang Shan followers into one uniformed administration for effective
mobilization of volunteer manpower and financial donations.”

Strongly influenced by this pragmatic practice, the Foguang Shan
missionary faction in Thailand, whether the early established center supervised by Nun
Jiieji sent by the Kaohsiung headquarters or the still under-construction Thai-hua Si
charged by Xinding, the retired abbot-in-general of Foguang Shan in 2009, therefore
built up their own strong and reliable social network in Thailand to facilitate their two
decades of good survival and expansion. The most obvious reflection of their
successes in Thailand could never be more than the big amount of donations amassed
from the local Chinese communities to initiate Thaihua Si — with a budget of around

$35,000,000 US dollars.*® Another success they achieved here could be nothing but a

76 Chandler, 2005, p. 164.

" See Fig. 85.

78 Chandler, 2005, p. 175.

" Ma, 2007, pp. 1-30; Chandler, 2005, p. 171.

% The figure regarding to the whole budget of Thaihua Si under construction was told by Huiyou, the
China-born receptionist monk Huiyou at my visit to the construction site of Thaihua Si on October
09, 2016. See Fig. 86.
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green light from both civil and ecclesiastic authorities for tem to run a lobbyist temple
under the registration of a foundation - to avoid legal-violations, that any temple with
Sima hall could only be initiated under the monarchy’s direct approval.®!

At their real field practice in Thailand, the Foguang Shan faction recruited
a number of influential and rich Thai-born Chinese into their lay association and
decorated them with specific rank-titles, as the inspiration for local recruits’ patronage,
either through their political influence to secure the governmental protection, or
through their financial influence to raise more funds. In order to stabilize these elite
local connections, they strategically ordained a Thai-born Hakka young woman into
their nun-order and then assigned this nun as the Thai translator and public-relations
manager of Thaihua Si. This nun, Miaosheng, reportedly had not just helped Xinding
build up connections with Somdet Phramaha Muneewong, even before this revered
elderly monk was appointed as the new Sangharaja™, but also moderated cooperation
between Thaihua Si and a local state-owned Buddhist university to establish Thaihua
Sramanera School under the latter’s wing.*> Through Miaosheng’s good public-
relations skill, they further befriended a “key person” who could communicate directly
with the Monarchy. At my second visit to Thaihua Si, still under construction on 24
September 2016, Miaosheng introduced one of these “big shots” who was helping
Thaihua Si relocate the high-voltage power lines hung exactly over its would-be
elegant main gate. Their strategy even compromised the Chinese communist officials.
Mr. Xing who retired as the cultural counsellor of Chinese Embassy to Thailand was
seen in this study as one of Thaihua Si’s honorable guests. The China-born
receptionist monk Huiyou from Thaihua Si reported Counsellor Xing had not just
helped them to moderate China-backed political representatives in Thailand but also
had a good relationship with the senior monks occupying the BAC.

It was shocking that Chinese national flag, the “five stars” red flag, rather
than the “white sun in the blue sky” flag representing Taiwan, was purportedly put
alongside the Thai national flag at the “Humanistic Buddhism” Seminar which was co-

held by Thaihua Si and Mahachulalongkornrajavidyalaya University (MCU) on 15

8! Tambiah, 1976, p. 191.
%2 See Fig. 87.
% See Fig. 88.
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February 2017.% Were they demonstrating their loyalty to the “One China™®

principle?®® Absolutely not! That small red flag was almost certainly one of another
‘expedients’ to deal with the Chinese Communist elites for their own interests. For the
Chinese government, this kind of symbolic action mattered a lot, particularly at the
international stage wherein generations of its leaders have been fighting for the global
recognition. The effect of their action was tremendously positive. Only seven days
later, on 22 February 2017, Xinding and his Thaihua delegation were warmly
welcomed in Beijing where the monk chair of BAC, Xiiecheng finally agreed to attend
their planned inauguration of their Guanyin thematic park on the upcoming lunar-day
of 8 April 2017.%

Miaosheng also acknowledged Counsellor Xing’s contribution, during our
phone conversation on 8 March 2017. Meanwhile, in their recent propagation, it was
said that the famed monk Thongchai who predicted Trump’s 2016 victory in American
general election, had already predicted Thaihua would become the most important
center in Thailand to bridge both Mahayana and Theravada Buddhism.*® This
sounding nonsense propaganda was widely circulated across the local Chinese
communities according to Zhen Qinda, the general secretary of Poh Teck Tung, one of
the honorable members of the Thaihua Si Dharma-protecting committee.*” Apparently,
any means to succeed in their ambitious mission within and outside Thailand would be
regarded and then applied as necessary “expedients” to apply, this kind of self-
constructed stories without any logical ground. This kind of “expedients” usually work
well to create more and deeper religious anxieties among their increasingly growing
followers from the local Chinese communities. As Zhen Qinda further reported, the
effect of Thongchai’s prediction was obvious that most of Thaihua Si followers

including himself, started to discuss the predicted future of Thaihua Si with some

% See Fig. 89.

%> Chow, 2008.

% The ‘One China’ principle imposed by the Nixon administration in 1979, had recently caused another
wave of diplomatic debates among China, Taiwan and the United States under the Trump
administration, while most of the Taiwanese were struggling in the dilemma to redefine their
“Chinese” identity in the recent decade along with China’s rise. See the Economist, 2017.

“"BAC, 2017.

* Thaicn.net, 2017.

% Zheng told me this at our interview at his office of Poh Teck Tung on March 23, 2017.
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unprecedented curiosity.”’ To some extent, this sentiment could therefore generate
more attention from the local Chinese community to this temple. Probably, this is
what Thaihua Si expects.

Unlike their Thaihua Si counterparts, Thaifo Si, Tzuchi Bangkok Center
and Vulture Meditative Center in Thailand looked relatively modest, despite their
physical sizes or missionary ambitions. Thaifo Si is worthy of a few more words,
though: as one of the most contesting “foes” to Fo Guang Shan in Taiwan, the
Zhongtai Shan faction followed Foguang Shan’s footsteps for global expansion to
established Thaifo Si in Bangkok in 2006, under the patronages of local Chinese
groups. My informant, Guo Huishan, was one of their loyal supporters, who not just
voluntarily promoted Thaifo Si in Bangkok Chinatown, but also worked devotionally
as Thai translators at various programs open for anyone interested, including local
Thais. The most impressive feature observed in this study about Thaifo Si, is:
Taiwanese monks strategically converted a number of mainland Chinese university
students or young workers as their supportive followers. My informants Chuanchan,
Chuanytii and Chuanding were three exemplary representatives of them. This group of
Chinese youths had not just been inspired to participate in any functions ranging from
the liturgy rituals to the secular linguistic training courses in Thaifo Si,”' but also had
been implanted with a strong belief that Thaifo Si is the only place with the true
Dharma. They became lay disciples under the founder monk of Zhongtai Shan, via a
ritualistic five-vows ceremony, before this monk’s image.”> After their loyalty and
devotion were tested and trusted, they would further be encouraged to bring friends or
classmates to participate or sponsor Thaifo Si’s regular or designated rituals.

My classmate, China-born Lucy Chan was persuaded by one of her
mainland fellows, a convert with Thaifo Si, to attended several of its programs. Lucy
said good words about Thaifo Si, after hearing my interest in visiting this temple for
part of my research field-trip, for this study - although she was yet to take the five-
precept vows there, at the time. Though this way, Thaifo Si had successful attracted a

big number of mainland Chinese new sojourners to become their loyal followers.

% Zhen added this point at our interview at his office of Poh Teck Tung on March 23, 2017.

! See Fig. 90.

%2 Chuanchan told me herself and many of her Chinese fellows converted themselves to Thaifo Si by
taking the five-precept vows before an installed image of the founder master Weixian at my
interview with her at Mahidol University on July 04, 2016.
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At my participation in their Guanyin Penitence Ritual on 26 June 2016, I found that
among the two hundred participants of this ritual, the majority were mainland Chinese.
Chuanchan, Chanyii and Chuanding confirmed this finding was obviously felt out
during our collective interview’® in which they tearfully told me how lucky they had
finally found Thaifo Si, this only temple with true Dharma. Even Zhenli, a popular
China-based monk with a large following also signaled his admiration to Thaifo Si
monks’ ability to make its followers take the temple as their own family to serve.”* It
should be noted: the concern and care displayed by Thaifo Si monks to their followers
was obviously noticed out, while some of their secular programs such as linguistic and
floriculture training was both interesting and pragmatic. Meanwhile, the Chinese
mandarin, as the primary medium in Thaifo Si’s programs was another attraction for
those mainland Chinese who speak less Thai or English, spending their weekends at
this sacred place where true dharma was propagated.

The strategies of these Taiwan-backed missionary factions or their tactics
when dealing with local Chinese communities or the common Mahayana Buddhist
identity, unavoidably determined themselves as obvious rivals to Jin Nikaya, in the
already highly-competitive local religious market. Thaihua Si’s strategic establishment
of local social networks ranging from the secular to the ecclesiastic elites would
inevitably overlap and then disrupt Jin Nikaya’s inherent relations with the same
groups of elites. These missionary factions’ financial reliance on local Chinese
communities could, to some degree, drain material donations flowing into Jin Nikaya.
Their identity as co-existing Mahayana Buddhist institutes would divert Jin Nikaya’s
influx of local-born or newly-immigrated Chinese followers from Jin Nikaya.

Rende had repeatedly accused the legality of these Taiwan-backed
missionary factions of operating illegally as Buddhist temples. According to him, only
Jin Nikaya and Annam Nikaya are the only legal Mahayana Buddhist orders allowed
to build temples under the permission of the Monarchy. Taiwanese factions are illegal
because they never gained the monarch’s permission. During his meeting with the
visiting Taihua Si abbot, Xinding, on 4 October 2016, Rende reiterated his stance by

saying Thaihua Si could become a legal temple via merging into Jin Nikaya’s

% This interview was conducted at the international college of Mahidol University on July 04, 2016.
% Zhenlii lives next to Thaifo Si for several months in a rented apartment, and participated many of
Thaifo Si’s functions.
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uniformed order. Miaosheng, who accompanied Xinding in this visit recounted:
Rende’s words caused unexpected embarrassment in the otherwise friendly
exchange.” Rende later told me he was actually trying to remind those Taiwanese to
run their programs here in accordance with local law. Since they were registered as
foundations here, their “temples” under construction should not be labeled as a
“temple”, Rende emphatically added.”® Rende had not raised any blame to either the
secular or ecclesiastic authorities who had paid blind eyes on the “trickeries” played
by Taiwanese missionary factions; and probably, never would, given his highly
disciplined temperament.

Rende was also annoyed sometimes, even by the China-backed
missionaries who though had no any obviously long-term plans in Thailand comparing
with their Taiwan-backed colleagues. Of them, the most “offensive" one to Rende was
Chinese monk Yinshun’s aggressive accession to royal ecclesiastic title “Patriarch of
Chinese Buddhist Order of Sangha” in 2011.°7 The same title Rende and his six
generations predecessors held since 1879. Yinshun’s ecclesiastic title, just as the
honorable doctorate degree gained by other illiterate Chinese monks from some local
Buddhist universities in Thailand, were the product of their generous and skillful
“donations”, and their close connection with the influential elderly monks in the
SSC.”® Rende strongly felt his honorable doctorate degree conferred by the same
Buddhist university were devalued after he found the same degree was also bestowed
to a number of mainland Chinese rich and ambitious monks.”’

In his deep mind, Rende also denied to accept some Chinese monks such
as Benxin to be honored as: the “World’s Excellent Buddhist Leader” by WFB and
Thai National Office of Buddhism, along with him in 2015."" Rende questioned those
monks’ contributions to and intention behind their involvement with Buddhism at our
interviews. Rende, at the same time, really doesn’t take the China-backed missionary

programs as a “threat” to him and his Jin Nikaya; because through his own words,

% Miaosheng mentioned this at my interview with her at her residential vihara on October 26, 2016.

% Rende said these words in response to my inquiry about his meeting with Xinding via phone on
October 29, 2016 after my meeting with Miaosheng.

7 Dangzhen Wangmu, 2011.

% Buddha-light Culture, 2014.

% Zhenlii had outlined more than ten Chinese monk degree-buyers. In consideration of his safety, I
choose not to disclose the names of those politically influential monk-buyers in China.

190 Chinese News Net, 2015.
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Rende said: they have no intention to settle down in Thailand to undertake preaching,
rather just came here for some quick photography-shows, to please their communist
boss at home through the international engagement. Given this mindset, Rende felt
much easier in his dealing with those visiting China-backed missionary monks. The
lighthearted calligraphy-exchanges, a cup of tea and some oral reiterations of Jin
Nikaya’s Chinese identity or cultural connections with fatherland-China were the main
theme of his relations over the years, with those China-backed missionary monks, as
Rende reported.'”’ The true aim of their missions in Thailand was clearly not this old

monk.

5.5 Summary

Thai Sangha’s absolute subordination to the state represented by the
monarchy after the 1902 Sangha Act determined Jin Nikaya’s client-like obedience
and cooperation for sociopolitical purposes by the ruling courts — the primary and
leading patron of Thai Buddhism. Sustaining this reciprocal patron-client relationship
overwhelmed Jin Nikaya’s sociopolitical engagements and monastic practices. Certain
individual monks’ interactions with the monarchy were highly cherished and often
regarded as reliable social-capital for ecclesiastic mobility within Jin Nikaya. The
relation between Jin Nikaya and the monarchy matters best for this foreign-born
Buddhist school, because it directly impacts and further defines the SSC’s attitude
towards Jin Nikaya. As mentioned earlier, Jin Nikaya is still neglected either in the
bureaucratic system of the whole Thai Sangha or some certain state-sponsored
ceremonies, though there are no civil or ecclesiastic laws legislated to discriminate
against this school. Under these premises, it will be understandable for Jin Nikaya to
maintain its long-established good relationship with the monarchy for its legitimacy of
existence and survival, no matter by singing the high praise of the grace of the
monarchy or regularly contributing the royal foundations with some impressive

amount to demonstrate their loyalty and gratitude.

%" Rende recalled his years of dealing with the visiting Chinese monks in Thailand at my recent
interview with him at Pumen Bao’en Si on March 25, 2017.
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The findings from the dynamic interactions between Jin Nikaya and the
local self-organized Chinese lay Buddhist societies represented by the CLBRS and
LLSS, proposed variations with the Jin Nikaya’s relationship with these lay societies.
The most impressive variant was: lay society relied less on the Sangha for spirituality
and even regular rituals for merit-making. The unprecedented independence attained
by these lay societies had not just granted members more freedom to choose qualified
monks as spiritual guides if needed, but also provided distance from Jin Nikaya,
whose monks were believed to be not as good with doctrinal understanding and
preaching, which are highly sought after and promoted by educated members in these
societies. More challenges have been posed by the growing number of Taiwanese
missionary-factions over recent decades, particularly Thaihua Si and Thaifo Si both
which were affiliated with two contesting Buddhist factions in Taiwan. Their
strategies and tactics share the cake of Jin Nikaya’s local patronage, either political or
financial, had directly threatened Rende and his Jin Nikaya’s various interests in the
local Chinese religious market. In response, Jin Nikaya monks already started
questioning and accusing newcomers’ rivalry and legality in Thailand, while they

cared less about the tourist-like China-backed missionaries here.
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CHAPTER VI
OUTLOOK

While a great number of Thai monks and laypeople attempt to reinstall
Buddhism as the state-religion by street-protests; Jin Nikaya monks, concerned, started
to wonder whether the state-religion would also include their minority school, which
co-exists along with the great Theravada tradition. The throne-transmission of Thai
Monarchy and the subsequent amendments of the Sangha Act in December of 2016
also caused anxiety within Jin Nikaya for its fate, due to the public’s inability to
predict circumstances within a new King’s reign. At the same time, the aggressive
influx Chinese Buddhist missionaries especially those from Taiwan posed a somewhat
obvious threat to Jin Nikaya’s interests in the local religious market. The deteriorating
ability of the new generation of Jin Nikaya monks to understand Chinese Mahayana
doctrine might have reduced their charisma, which could have been attained through
doctrinal acquisition and teaching the contents, while the decreasing number of ethnic
Chinese Sangha members might unavoidably detach Jin Nikaya from its Chinese
identity. Additionally, overwhelming commercialism and consumerism in the modern
Thai society could also affect participation rates in its rituals and other programs as if
its religious products become unaffordable for the average consumers when most of
the people started to prefer the material possessions over the spiritual achievements.
What, then, will be the future of Jin Nikaya? How will Jin Nikaya cope with all these
internal and external changes to maintain its prosperity? In this chapter, we are going
to explore these above-mentioned challenges facing Jin Nikaya, either at the present or

in the near future, chiefly based on findings brought out in the previous chapters.

6.1 Discrimination

It should be noted that there were never any secular or ecclesiastic laws

legislated by the Thai ruling house in whatever form and nature, to restrict Jin
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Nikaya’s belief and practice, historically. The well-maintained patron-client relation
between Jin Nikaya and the Thai monarchy has, to the maximum extent, prevented
political discrimination towards this minority Buddhist school. Local-born Chinese
descendants, Lukjins’ prominent status in both Thai economics and politics, has also
lessened Jin Nikaya’s vulnerability to being discriminated against, as a foreign-
originated Buddhist school. The findings in this study further proved the importance of
those elite and influential /ukjin moderating roles between Jin Nikaya and the Thai
ruling house. This has occurred since Liu Qianxing’s role as a bridge between Xiixing
and King Chulalongkorn’s court, or the incumbent /ukjin deputy prime minster’s
recent arrangement for Jin Nikaya to have a symbolic encounter with the present
monarch. Meanwhile, the loyalty, obedience and cooperation demonstrated by
generations of Jin Nikaya monks, manifested through their always positive answer to
political mobilizations called by Thai ruling houses or their own series of voluntary
programs of “praising and repaying the graces of Their Majesty”, as mentioned in the
Chapter II, IV and V, have not just nourished Jin Nikaya’s reciprocal relation with the
Thai monarchy and other ruling elites, but also helped Jin Nikaya to accumulate
enormous prestige and privilege that usually belonged to royal temples.

Jin Nikaya’s humble size and lower influence across Thailand could never
have generated “threats” to Theravada Buddhism’s sociopolitical and religious
privilege. Given this premise, influential elite monks from both the royal-affiliated
Dhammayuttika Nikaya and the large assembly Mahanikaya would never regard Jin
Nikaya as a potential “threat” to their own interests. They tolerantly incorporate Jin
Nikaya into its uniformed administration, though they themselves often indulge in
infighting, either for personal promotions or sectarian dominance. Taking all of this
into account, Jin Nikaya has been treated relatively equally by both secular and
ecclesiastic bureaucracies, at least on the level of policy.

At the practical level, Jin Nikaya is, however, totally subordinated under the
Theravada majority, not just to their ecclesiastic jurisdiction, but also to their unparalleled
sociopolitical privilege, especially against the royal-affiliated Dhammayuttika Nikaya sect.
Meanwhile, the lesser prestige was bestowed upon Jin Nikaya at certain state ceremonies
also suggests the possibly-existing discriminatory treatment towards this school, though

the reasons behind are uncertain. The Theravada majority of the whole Thai Sangha
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would unexceptionally favor a religious monopoly even through street protests to press the
ruling authority to legislate Buddhism as the state religion, while Jin Nikaya, as a religious
minority favored the religious equality within the whole Thai Sangha.! With the full
awareness of the potential discrimination by the Theravadin majority, some concerned
monks from Jin Nikaya, such as Shengci, raised their worry during our interview in which
this promising monk doubted whether or not the Theravadin majority had the intention to
include Jin Nikaya into their campaign to install Buddhism as the state religion.

This kind of worry was intensified, explicitly revealing disagreeable
sentiments towards both Chinese or Taiwanese-backed Buddhist missionaries’
aggressive thrust into the local religious market by any “expedient” means, especially
the method of allying with local secular or ecclesiastic elite bureaucrats. The
possibility that newcomers who established remarkable connections with the local
influential elites could one day manipulate more and worse discrimination over Jin
Nikaya through the assistance of local partners, should never be excluded - as if Jin
Nikaya became the potential hindrance to their expansionary programs here?

The worst is that there are few options for Jin Nikaya to react or retaliate.
Whether yelling out some powerless accusations towards the newcomers’ legality or
begging the favor from the same secular and ecclesiastic elites who granted the “legal”
existence of those Chinese missionaries both from mainland and Taiwan, is probably
their choice of no any other better choices. In short, the water of local religious market
had been totally muddled by Chinese missionaries’ enormous infiltration whereas Jin
Nikaya would be forced into the defense position to maintain its prosperity, since the
only difference between Jin Nikaya and those Chinese missionaries was the timing of
their arrival in Thailand. Jin Nikaya arrived earlier than them, just around 150 years
ago. In order to avoid the potential discrimination in the future, Jin Nikaya monks
should be more aware of political expectations imposed by ruling houses to the whole
Sangha because most states would often construct and support their own version of the
state-sponsored religion to prevent political mobilization of religion against the state.’
Whether King Rama Vs re-definition of the Jatakas’, or his ancestor King Rama I’s

purposely combining the Rajasatham (the individual acts and practical applications of

" Fox, 2013, p. 58.
? Fox, 2013, p. 97.
3 Jory, 2012.
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law by the king with the Phra Dharmasutras to strengthen his ruling legitimacy® -
these are strongly relevant to this premise.

Pertaining to the concept of discrimination: the sub-ethnic discrimination
was quite obvious and seemingly unavoidable among the Chinese monks in Jin Nikaya
even until the present, though it was always denied by most of them, in this study.
Discrimination was seen for almost seventy years of dominance by the Hakka sub-
ethnic monks in 1870s-1950s; seen in the rise of Teochew sub-ethnic faction headed
by Pujing after 1954; and seen in the overwhelming Teochew sub-ethnic dominance in
present Jin Nikaya - the historical contestation among the five major sub-ethnic
Chinese groups defined by their respective dialects and original districts in China,
have substantial implications in Jin Nikaya’s abbots-selection for headquarters and
subordinate temples. However, in recent decades when the number of the monks with
Chinese ancestry had obviously declined to a humble level and the descendants of the
Chinese sojourners started to identity themselves as common Chinese rather than as a
member of a sub-ethnic groups, a new tendency to discriminate against monks by
whom without Chinese blood in Jin Nikaya has become circumstantially detectable, in
this study, especially in its inner ecclesiastic mobility, wherein monks with Chinese
ancestry would be regarded as more reliable and trustable. Undeniably, these
discriminative practices would have inevitably fueled factionalism to arise within Jin
Nikaya, and further caused Thai society’s dissatisfaction with this school. With that
being said, it would be harmful towards the unity of the whole Jin Nikaya as a
uniformed Buddhist order, since division among monks led to three decades of
regretful decay from 1910s-1950s, within this school. Meanwhile, discriminative
practices should be overcome by Jin Nikaya, otherwise its ability to deal with
potentially external discrimination by the Theravadin majority towards itself would be

weakened.

6.2 Declining Popularity

The findings in this study have suggested a growing tendency of Jin

* Tambiah, 1977b, pp. 203-12.
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Nikaya’s declining popularity being inevitable in nature: from the decreasing number of
novice-recruits each year or declining frequency of ritualist services required by the
devotees — this attests to the declining popularity. The reasons behind the declining
popularity vary, but seemingly have less connection with secularism which was widely
been believed as the major cause towards the decline and disappearance of religion.
Thailand under both King Rama IV and V’s reigns, had purposely referred to western
secularization as a catalyst for reforming its political and educational systems, to the
extent that the colonial powers, then represented by the contesting Britain and France,
could feel Thailand’s self-civilizing progress.” However, unlike its western counterparts
after the Enlightenment era wherein the secular order seemingly triumphed and then
deliberately divorced itself from religion®, Thailand reformed into a chatprathet, nation-
state where Buddhism, represented by the Sangha, was integrated to the state for state
political mobilization, as said earlier. Meanwhile, Buddhist ethical values still widely
cherished moral standards within Thai politics and society; while western secularization
finally replaced the sociopolitical values offered by religion with new ideas of
democracy. In this sense, it would not be unsafe to state: Thailand, never embraced any
significant secularization, Buddhist karma is still the primary principle to sustain social
control: merit-making rituals, magic amulets, spiritual mediums, and astrological
practices are always popular in the sociopolitical lives of modern Thai people.” Given
this premise, the presumed cause of secularization as the reason for the religion’s
decline, should not be considered in Jin Nikaya’s case. The potential declining
popularity of Jin Nikaya could be also attributed to the following reasons:

1) The deteriorating charisma of its monks;

2) The absence of doctrinal preaching;

3) The lack of meditative practice and instruction;

4) The excessive commodification of its religious programs;

5) The insignificant output of its monastic training;

6) The overfull practice of liturgical rituals for earning materials and merit.

None of the Jin Nikaya monks found in this study possessed the charisma

that Pujing possessed, no matter within the local Chinese community or among

> Wyatt, 1967, pp. 23-8.
% Fox, 2013, pp. 134-45.
" Gombrich, 1975, pp. 212-20.
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political elites. The lack of doctrinal preaching in Jin Nikaya evidently contributed to
its big loss of potential followers from the intellectual-class. Meanwhile, the nearly
zero-days of meditative practice and instruction, whether under the Chinese Linji Chan
track or the local Theravada path, might also weaken Jin Nikaya’s competence in the
growingly-popular meditation-consumption market, occurring in recent decades.® Jin
Nikaya’s excessive commodification of its religious programs, either the five-precept
vows or the “selling” of the wooden blocks observed in Chapter IV, would inevitably
make this school look too commercial and vulnerable before the critics, though whose
commercialized programs were still far from the recent notoriety earned by the cultic
Wat Dharmakaya where one’s spiritual attainments were priced and then sold as a
commodity.” The extraordinarily high price of its religious commodities could
however scare the humble consumers away also.

The poor output of Jin Nikaya’s monastic education consequently lessened
opportunities for its young monks to be thrust into upward social-mobility through
ecclesiastic-hierocracy, as in the case for Thai Theravada monks. Insufficient Chinese-
linguistic training in Jin Nikaya further obscures its monks from accessing Mahayana
doctrines preserved in Chinese. In addition, the practice of single-purposed liturgical
rituals could embody less attractiveness to younger generations of Buddhists,
compared with multiple interesting programs operated in Taiwanese missionary
temples or centers. Those tiny and orderly Taiwanese missionary temples had already
drained followers away from Jin Nikaya, representing another “steal” for the growing
popularity endowed by them, in the eyes of the local Chinese community. These new
centers are considered to be remarkably organized and are full of eye-catching
propaganda. Maintaining popularity and adapting to modern-challenges in the highly-
competitive local religious market became Jin Nikaya’s mission of priority.

While its Chinese followers were attracted away by those Taiwanese-
missionaries, Jin Nikaya, on the other hand, failed to attract more Thai followers
though the pure Thai kids have been occupying the majority of its every year’s new
novice recruits in recent decade. The reasons for this also vary, mainly because Jin

Nikaya failed to offer the Thai kids the equal opportunity in its internal abbot-selection

¥ Cook, 2010.
? Scott, 2009, pp. 125-34.
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and the sufficient training to facilitate these kids to compete in the whole ecclesiastic
mobility as its Theravada counterparts did. This could be finally changed in another
twenty or thirty years when its present senior monks who had the Chinese ancestry
were finally overwhelmed by the growing Thai kids ordained in Jin Nikaya. This
might be also the time when the Mahayana identity maintained and promoted by
generations of Jin Nikaya monks would possibly fall into the lips-service only, since
most of the present novice students lacked of interests either in Mahayana doctrine or
Chinese language according to the questionnaire investigation in this study. The
available Thai-versioned Theravada doctrines could attract some of their interests. If

so, it would further enhance the declining popularity of Jin Nikaya.

6.3 Challenges

The findings from this study also indicate the internal and external
challenges already faced or would be faced by Jin Nikaya. In terms of the internal
challenges facing Jin Nikaya, the first and foremost one is the factionalism that has
occurred among its Sangha members, divided into two factions: the group associated
with Rende at Pumen Bao’en Si and the group led by Renchao at Longlian Si. This
factional division which was believed to threaten Jin Nikaya’s unification, had been
primarily manifested in Longlian Si monks’ promoting Renchao’s unparalleled
authority over Longlian Si and Pusong Huang’en Si even after this eminent monk’s
demise in 2015; as well as the competitive temple-building between these two
factions, as discussed in Chapter II and Chapter IV. The causes of this division are
complex and wide-ranging, which mainly rest on the following four factors: the
contesting sentiment intrinsically existing between Rende and Renchao, the fellow
disciples under the common master Pujing; the suspicion that more royal affection
could have been attained by Renchao than Rende due to the former’s more frequent
encounters with royals; and the growing dissatisfaction among Longlian Si monks in
the latest ecclesiastic mobility that was allegedly manipulated by Rende himself in
favor of his own trusted monks.

At the ideological level, the guru-ism, a concept which was generated
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along with the growing popularity of idolatry in the multiple Buddhist communities of
the 500s-700s, had, catalyzed the monks to enthusiastically seek and build self-
authority'’, while self-confidence attained by each of individual masters in their
experiential practice made them believe he was the only holder of Dharma and less
tolerant of others.'' This kind of ideology could inevitably fertilize the factionalism
among those self-confident leader monks and cause the division in the Sangha of Jin
Nikaya. In order to uproot this factional division, Jin Nikaya senior monks from Rende
to Shengci, the representative of the Longlian Si faction, are encouraged to generate a
long and collective vision for the whole Jin Nikaya’s sustainability and continuity
rather than to indulge in those energy-wasting self-authority building campaigns, since
the history had already proved a divisive Jin Nikaya would suffer serious decays.

Another internal challenge facing Jin Nikaya, which might potentially
threaten Jin Nikaya’s stability, is the unclear heirship of this school’s next patriarch
when the incumbent patriarch Rende passes away — he has already reached his early
eighties. From a series of interviews, as well as informal conversations with Rende,
either in person or by phone during this study, the elderly monk had left a strong
impression that he was still in good health and had high ambitions for his leadership
over Jin Nikaya, without any intention to appoint the heir-apparent at least right now.
In Rende’s own words: even the senior monks associated with him such as Renyi, the
newly appointed executive abbot of Longlian Si and Renyi, his right-hand fellow,
were still being tested over their loyalty and ability to lead Jin Nikaya. When it comes
to his own disciples, Rende seemingly held less confidence in them; Shengtiao, one of
Rende’s Yao-ethnic disciples in his early thirties and with his Chinese high education
in Taiwan, had already demonstrated suitability and willingness to be the new
generation leader of Jin Nikaya. Rende’s delay to appoint his heir-apparent or publish
his preference for succession, could easily pave the way for some potential instability
within Jin Nikaya if he died suddenly.

Supposedly, the monarch and the royals favored the Longlian Si faction
more than Rende’s faction at Pumen Bao’en Si; and if this is indeed true, then it could

also be possible that the monarch would select one of their favorite monks from

10 Chen, 2017.
" Yinshun, 2010, p. 32.
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Longlian Si to succeed Rende as the new abbot of Pumen Bao’en Si and the patriarch
of Jin Nikaya at the same time. In order to avoid this possibility, Rende should
consider to select his heir from his disciples of junior-rank as soon as possible and
then strategically present the heir to Royals and influential Lukjin elites in order to
gain the latter’s recognition. The best tactic could be that Rende passes abbotship of
Pumen Bao’en Si to his selected heir through a ritualistic ceremony with Royal-
representatives and other high-profile witnesses’ participation and then spend the rest
of his life training the heir on how to lead Jin Nikaya. This practice could, to the
maximum extent, reduce possible challenges to Jin Nikaya’s internal stability in the
next power-succession, which however, mainly depends on Rende’s own wishes.

The present study focuses on external challenges facing Jin Nikaya on the
Taiwanese-backed missionary temples or centers, especially Thaihua SiZefE<F
(or Thai-Chinese Temple) and Taifo SiZffi<F(or Great Buddha Temple), both derived
from the notoriously contesting Buddhist factions, Foguang Shan and Zhongtai Shan
in Taiwan respectively. As discussed in Chapter V, the challenges posed by them to
Jin Nikaya came from two dimensions: one is to drain Jin Nikaya’s political and
financial sources by recruiting more and more elite followers from Jin Nikaya’s
follower-base in the local Chinese community; the other is to devalue Jin Nikaya’s
practice by proclaiming their own practice as the only representation of true Mahayana
Buddhism in Thailand. The abroad expansionary strategies upheld by these
Taiwanese-backed missionary factions has become obvious, particularly in recent
decades when the growing number of Buddhist institutions in the island Taiwan fell
into the unavoidably high competition for survival and development in the limited
space of Taiwan. The limited religious market of Taiwan could not sufficiently
support the already oversized Buddhist institutions. Given this premise, the
formulation of Buddhist missionaries by the Taiwanese-backed influential Buddhist
institutions such as Foguang Shan and Zhongtai Shan to seek the better and bigger
space abroad for further development, has therefore become an inevitable tendency,
whether there was any political drive behind or not; whether the missionaries
themselves and their associates held faith in their overseas expansion in the guise of
spreading Mahayana Buddhism abroad for the sake of the many or not.

These missionaries, however, had never gone beyond the boundary of the
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overseas Chinese communities due to their lack of linguistic ability to attract the
English-speaking audiences though they had built a number of temples and centers in
the West. As the American-born Foguang Shan monk Huixuan mentioned, Foguang
Shan had missed the opportunity to catch the international Buddhist market at the very
beginning of its overseas expansion by failing to producing enough English-speaking
monk preachers as the Tibetan temples did.'” Being that, the aggressive expansion
imposed by Thaihua Si in the local Chinese community should be regarded as one of
the explicit manifestation of all Taiwanese-backed missionary institutions’ strong
intention to grasp more overseas religious market. In order to embrace this kind of
external challenge, Jin Nikaya should change its nonchalant ritualistic practice, and
rather organize more interesting programs to fulfill modern tastes of the new
generation of followers-as both Thaihua Si and Thaifo Si have done here. Meanwhile,
Jin Nikaya should pay more effort to improve the quality of its monastic education in
order to contribute more qualified monks, with the ability to understand and preach
Mahayana doctrines either in Thai or Chinese. Meanwhile, Jin Nikaya could also
produce more readable Thai translations of the core Mahayana sutras to attract more
Chinese descendants and even Thais through the good taste of Dharma.

As long as Jin Nikaya can produce several qualified Mahayana Dharma
preachers, the advantages of Taiwanese missionaries as the only holder of Mahayana
Dharma would be immediately dismantled. With that being said: shifting its emphasis
from liturgical rituals to doctrine learning - even the meditation practice, should be Jin
Nikaya’s priority, as this is necessary and urgent. Changing some smoking shrine hall
into the Chines-styled meditation hall and then importing the meditative instruction of
Linji Chan might give Jin Nikaya more strength to counteract the self-claimed Dharma
supremacy by Taiwanese missionary factions. In better dealing with their aggressive
expansion, Jin Nikaya could skillfully expose their questionable legality of running
temples under registration as non-profits organizations to the public and its loyal
Lukjin elites. Jin Nikaya also could ally with mainland Chinese missionary-monks to
balance the growing influence of Taiwanese missionaries. If so, Jin Nikaya might

attract newly arrived Chinese as Thaifo Si did.

'2 I met Huixuan who shares the same generational character “hui-” of Hui-you at one Buddhist function
in Penang on May 15-17, 2017.
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As mentioned previously, Chinese missionary activity in Thailand had so
far posed less challenge to Jin Nikaya from external-pressures, except Yinshun’s
skillful “gain” of an honorable royal ecclesiastical rank-title in 2011, as mentioned in
Chapter V. Nevertheless, this does not mean Chinese missionaries would not threaten
Jin Nikaya’s core interests as the Taiwanese did, as if Jin Nikaya was proved to be
hindering China’s economic, political and even cultural strategies in Thailand and
Southeast Asia. In recent years, the internalization of Chinese Buddhism and the
requirement for Chinese Buddhism’s further international engagement has evidently
been more obvious and strong in China: a number of Chinese Buddhist institutes such
as Hangzhou Buddhist academies just opened English-medium classes to train their
students’ linguistic abilities, and also sponsored students to study in high-profile
western universities. The governmental-supported Nanputuo Buddhist Academy even
opened its international M.A. Program in the English-medium, in March of 2017"; the
semi-governmental BAC began to hold the World Buddhist Forum in Canada in
collaboration with both Canadian and American Chinese Buddhist communities
recently.' These intentional Buddhist programs, on the other hand, indicate China-
backed missionaries would come more often and in larger-scales than before. The
possibility for them to build and run permanent temples or centers as the Taiwanese
did, can never be excluded — rather, it is just a matter of timing.

One thing could be sure: all those China-backed missionaries had no
interest to compete with Jin Nikaya for the local religious market so far, unlike the
Taiwanese missionaries, because the former’s missionary goal is to extend the
influence of Chinese culture as China’s soft power - improving its international image,
unlike the latter’s primary goal to seek more space to survive abroad. Given this
premise, if there are any challenges posed by China-backed missionaries to threaten
Jin Nikaya’s core interests, it could only be the latter’s political manipulation to
marginalize Jin Nikaya’s sociopolitical role in Thailand. This could only happen if Jin
Nikaya protested against their activities in Thailand. So, Rende’s non-reaction to
China’s call for cooperation with the Confucius Class program in Thailand was

considered purposefully wise, a signal of remaining neutral between China and

" Nanputuo Net, 2017.
“BAC, 2017.
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Taiwan politically. Pujing was an obvious pro-Taiwan figure in 1960s-70s. In dealing
with China-backed missionary activities in Thailand, the best strategy is for Jin Nikaya
to cooperate less and comment less because China-backed missionary programs would

be volatile and unpredictable, just like China’s international policies.

6.4 Conclusion

Jin Nikaya’s future can be sustainably bright and prosperous if its present
leadership makes good use of the good foundation paved by generations of ancestor-
masters among the local Chinese community, maintaining the prerequisite unity for its
greater survival. In order to sustain and continue its co-existence as a minority
Buddhist school, alongside the local Theravadin majority in Thailand, Jin Nikaya is
encouraged to produce more and better qualified monks to meet the various
requirements in local religious market, particularly the growing demand of doctrinal
understanding and preaching among the educated class of Chinese descendants such as
Gao Huishan and Dr. Pichai, because certain eminent monks’ charisma and ability has
still been the major causation for a Buddhist school’s prosperity and success. Recall
though: both the institutionalization of the Sangha administration and the
standardization of the monastic training, which were initiated under King Rama V’s
reign, were believed to be the ruling house’s aim for undermining the charisma of
influential monks."> On the other hand, only under the leadership constituted by some
qualified monks with the tremendous charisma attained from their high morality and
good ability in organizing Jin Nikaya, could then cope with the frequently changing
sociopolitical context well, to maintain strong competence to deal with all kinds of
external and internal challenges; and finally achieve a new chapter of success and
prosperity in Thailand and beyond.

This study cannot cover all aspects of Jin Nikaya. There could still be
some more interesting aspects worthy of further academic attention. For instance, the
unique and magnificent architecture of the early Jin Nikaya temples such as Longlian

Si and Longfu Si, obviously deserves a careful study from the architectural discipline;

1 Suksamran, 1982, p. 45.
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a study of monastic economics of Jin Nikaya in the context that the monastic
economics of most Buddhist temples in China have been declining in recent years, can
also be a valuable research project. Meanwhile, a literary study of the miraculous
stories regarding Jin Nikaya monks such as Hongling or some certain folk religious
figures hosted by this school, such as the medicine god Huatuo, could be interesting.
More researchers from multiple fields should study Jin Nikaya and other Chinese

religious factions in Thailand and abroad.
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APPENDIX A
VIDEO

Vid. 1: A series of hand-gestured mudras casted out by the chief ritualist monk;
available on: https://www.youtube.com/watch?vV=HVBENAXADPY &feature=youtu.be.

Vid. 2: Traditional Chinese drum, hammered dulcimer and suona played
by the hired instrumentalists to support the musical background for the ritual; available
on: https://www.youtube.com/watch?v=9Gcug1 D2Hno.

Vid. 3: The congregation of participants to the Ritual of Abhisek led by a
senior monk to recite the six-syllable mantra “om-mani-padme-hiim”; available on:
https://www.youtube.com/watch?v=Cq9HI96NxPU & feature=youtu.be.

Vid. 4: Rende and his two assistants were “empowering” the faithful at the
Ritual of Abhisek; available on: https://www.youtube.com/watch?v=GBxnnul UXt0
&feature=youtu.be.

Vid. 5: Transferring the merits of “being empowered” by circulating the
great shrine hall and chanting the six-syllable mantra; available on: https:/www.
youtube.com/watch?v=KmyO0t-DAoJ8&feature=youtu.be.

Vid. 6: A groundbreaking ceremony for Rehcao’s stupa presided by Rende
and other senior monks at Wat Boromchanpisek Anuson; available on: https:/www.
youtube.com/watch?v=Kvj5SrW52iWM&feature=youtu.be.

Vid. 7: Money as the awards at the warm-up game of racing to be the first
one answer the question before the official novitiate ordination; available on:
https://www.youtube.com/watch?v=TPZ4LjYcnrA.

Vid. 8: The Sangha doing the self-purification by confessing to one
another; available on: https://www.youtube.com/watch?v=wAMIZDnPLLU;

Vid. 9: The happy congregation of lay merit-seekers and the parents of the
novice candidates were clockwise circulating the great shrine hall for celebration;

available on: https://www.youtube.com/watch?v=gzPelxuZO2Y.
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Vid. 10: The faithful Refuge-seeker (the candidate five-vows takers)
offering their Refuge Master Rende; available on: https://www.youtube.com/watch?v=
Bils2K7IMho;

Vid. 11: Rende receiving the offerings from his new converts one by one;
available on: https://www.youtube.com/watch?v=hmj4PY SBHks;

Vid. 12: The liturgy team of CLBRS conducting Buddha-name recitations;
available on: https://www.youtube.com/watch?v=13SVQ7iHZRk.
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APPENDIX B
PHOTO

Fig. 1: Xiixing4E47, the founder patriarch of Jin Nikaya. Y (E8 * 4 2 ~, &
Fig. 2, 3: Xiizxing's Tomb Inscription and Haihui
Stupa.

Fig. 4: The Plaque of Yongfu (Guanyin) Shrine. Fig. 5: The Golden Bhaisajyaguru Statue at the Great
Shrine Hall of Longlian Si.

Fig. 6: The well-decorated Well of Honeydew. Fig. 7: Guowu’s Tomb Inscription
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Fig. 8: King Ananda Touring Sampeng Chinatown in 1946 Fig. 9: Yongbin’s Tomb Inscription.

Fig. 11: A Chinese ulhsmpl igraphic character “Longevity" by
Fig.10:Hongling and Tower Xiangfu in Chaoyang, Jiang Zhongzheng.

Fig. 12: Chinese Calligraphic Characters “Oceans of Fig.13:The gigantic bronze Maitreya Buddha at Wat
Monks Living in Peace and Harmony" by Pujing. Muen Buddha Mettakhunaram, Chiang Rai.
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Fig.14:The golden stupa on top of the great shrine hall, Fig.15: The layout of Wat Boromchanpisek Anuson
Wat Buddhagun, Korat. Complex, Nonthaburi.

Fig.16: Chinese Characters “Orthodox Linji Lineage™ carved Fig.17: The calligraphic blessing written by Janggya
in the soul tablet of Renchao, the late abbot of Longlian Si. Hotogtu for LLBS, or Dragon-Omament Buddhist Society.

Fig.18: the gilt mantras ‘cu'pmm based on Pujing’s Fig. 19: The appointments approved by the former acting Sangharaja for the

abbot and thes of Si, in acoordance with Jin Nikhiys"
calligraphic writing at Pumen Bao’en Si. - s oh - i
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Fig. 20: The red-backgrounded signboard with the gilt sculptured Fig. 21: Soul tablets for gods of Fortune, Prosperity, and
characters “Office for Committee of Jin Nikiya Affairs”, Longevity at Pomen Bao’en Si.

Fig. 22: A variety of Chinese folk religious figures Fig. 23: The faithfuls were purchasing the flowers to worship
worshiped at Wat Boromchanpisek Anuson, . the Taisui on duty on the Chinese New Year Day of 2016.

Fig. 24: The novice monks were busy in selling the god- Fig. 25: The fortune sticks and divine slips served at all
propitiating products at Longlian Si. the Jin Nikiya temples.
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Fig. 26: The shrine dedicated to Chinese medicine god Fig. 27; The herb-clinic at Longlian Si
Huatuo. was named “Medicine-giving Office™ under the blessings of Huatuo.

Fig. 28: A masked herb-physician receiving the medicine- Fig. 29: The wom-out shrine for Lord Tighter was built
seekers at the herb-clinic of Longlian Si. against a teak tree, at the front yard of Longlian Si.

Fig. 30: A variety of images, scriptures, and spiritual tablets Fig. 31: The cement-sculptured Lord Tiger was fed with a
were wildly scattered behind a bronze incense-burner. piece of fresh pork.
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Fig. 32:The diverse

=

p .« k Fig. 33: The Ritual of Feeding the Hungry Ghosts with a Flamed
x Chmm FOL_k R‘Ifgwus images Mouth was based on the handbook-like scripture in the hands of these
worshiped in Longlian Si. monk performers.

Fig. 34: The mudra with two folded fists representing the Fig. 35: The crown-like hat of Vairocana Buddha.
great strength of the Buddhas and Bodhisattvas.

Fig. 36: The highly-seated chief performer and his eight Fig. 37: The elderly patron to the ghosts-feeding ritual
assistants. and his family consisting of four generations under him.
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Fig. 38: An image of Bodhisattva King of Soul Guider A e e s holing e i i
temporarily installed on a red altar. s dm;m: ool
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Fig. 40: The Chinese soul tablets in Yongfu Si were traced Fig. 41: The ash-store occupying the whole first and
back to the last decades of Qing Dynasty (1644-1911). second floors of the seven-floored Pujing Memorial Hall.

Fig. 42: A gigantic
ash-tower

with the capacity

" | housing 3,000 person’s
[ AN ashes was under

,_____..E'————’— construction

at Thaihua Si.

Fig.43: The front gate of Pufu Si standing next to Yongfu
Si back to back.
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_ Fig. 44: Rende

in the Lama robes
(of red-hat
tradition).

Fig. 45: A Tibetan-styled incense-burner was arranged on the
aliar to decorate the ongoing ritual with more esoleric elements.

Fig. 46: A peacock feathered brush (one of the sacred symbols Fig. 47: The “naughty” China-born novice candidate
in Tibetan esoteric ritual) was also displayed on the altar. Wuhan with his family before the ordination.

Fig. 48: A highly-disciplined Thai novice candidate was sent Fig. 49: Nearly all the selling activities were conducted either
by his mother (standing behind) to ordain for merit-making. by the junior monks or novices in the Jin Nikilya temples.
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Fig. 50: The magistrate of Samphanthawong district making
the offerings to the Triple Gems as the leading merit-maker.
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Fig. 52:The “Refuge Certificate” or lay ordination certificate
designated for the ones taking the five-precept vows,
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Fig, 54: A group photo containing all the residential monks
at Pumen Bao'en Si and the new five-precepts takers,

Fig. 51: The magistrute of Samphanth g district offering each
novice candidate a set of robes on behalf of the whole lay
congregation.

Fig. 53: Five senior monks to carry out the five-precept vows for the
participating laitics started 1o gather at the hall housing Pujing’s
mummified body.

Fig. 55: Issuing the “Refuge Certificates”.



Fac. of Grad. Studies, Mahidol Univ. Ph.D. (Religious Studies) / 183

Fig.16: “Selling” the wooden block for fundraising. Fig. 57: Paying reverence to the direction of the Great
Shrine Hall before paying the wooden blocks.

Fig. 58: The
paper-bank to
store the paper
money was made
for the ancestors,

Fig. 59: A receipt with the name written in Chinese
characters by one of those wooden-block donors (buyers).

g

] Fig. 61: One

#* of Pujing’s
calligraphic

,f works in 1964,
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Fig. 60: The gilt sculptured Chinese characters “Sengqie
Xueshe" based on Pujing's calligraphic writing in 1971.
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Fig. 64: A spontancous practice of brushstroke calligraphy was
usually conducted by Rende to entertain the important visitors,

Fig. 66: The royal title “Wat Mangkon Kamalawat™
bestowed by King Rama V to Longlian Si probably in 1879,

Fig. 62: The
calligraphic birthday
wishes from Yan
Jiaxin, the late deputy
leader of Taiwan, to
Pujing at the latter’s
seventieth birthday.
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Fig. 65: Rende's signature calligraphic work with the Chinese
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Fig. 63: The
calligraphic birthday
wishes from Sun Ke,
son of Sun Yat-sen to
Pujing at the latter’s
seventieth birthday.

characters “Offering to the True Dharma™ at Longlian Si.

Fig. 67: The royal title “Wat Boromrachanapisek Anuson™
bestowed by King Rama IX to Pusong Huang'en Si in 1997,
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Fig. 68: The monk
with “Somdet” rank
and the seniority of
their monkshood
(quoted from Bangkok
Post).

Fig. 69:The impressive royal-visits to Renchao at Longlian Si

ig. 70: Princess Sirindhomn touring the Building Sirindhom at Wat
Muen Buddha Mettakhunaram, Chiang Rai
Fig. 71: Princess Sirindhom visiting Renyi at Yongfu Si
on the Chinese New Year Day of 2016.

Fig. 72: The Heaven Gods Hall of Longlian Si was renovated in - " % " "
celebration of the sixticth anniversary of King Rama IX's coronation in Fig. 73: Praying for the long life of the King (Rama IX)
2006. at royal palace every December 05,
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Fig. 74: A Chinese styled liturgical ritual conducted by Jin Nikiya
monks to accumulate merit for the late King Rama IX at royal palace
on Feb 28, 2017.

Fig. 76: An appointment
(for Renchao), co-sealed
by the monarchy, the
office of prime minister
and the Supreme Sangha
Council.

Fig. 78: Taixil’s stupa
built by Longhua
Buddhist society at
Bangkok Chinatown in
1951.
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Fig. 75: King Rama X presiding over the merit-making
liturgical ritual for his father king as a filial son.

o
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Fig.77: Taixii’s soul

tablet worshiped at the
shrine hall of Longhua
Lay Buddhist Society.

Fig. 79: Fahang, Taxi’s
missionary disciple to
Ceylon, lettering at
Chinese Lay Buddhist
Research Society
(CLBRS) of Bangkok in
1950 (?).
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Fig. 80: A poster for
Chen Muchan’s seminar
on “Life and the
Enlightened Mind” at
CLBRS, Bangkok in the
late 1950s.

Fig. 81: The layout of Thaihua Si under construction
(near to Phun Village, Bangkok).

Fig. 82:The front gate of Thaifo Si (next to Praram 9 el e Ty s (e Sy e
Hospital, Bangkok). Bangkok)

. T Fig. §5: The print-out propaganda “Buddha lights shi the three-
Fig. 84: Tzuchi Relief Bangkok Branch also located ‘llhoumbd reTum; DhI:rrua water flows lcm:‘he re:rﬂgrmi‘u

around Rd. 2, Thang Pai Sukhaphiban, Bangkok. Thaihua Si.
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Fig. 86: The author (the middle) with Huivyou (the right),
the receptionist monk of Thaihua Si at its construction site.

Fig. 88: The Rector of
Mahachulalongkomraja
vidyalaya University
(MCU) greeted by
Xinding at Thaihua Si in
2016.

Fig. 90: A laywoman drummer working as a supportive
role at the ongoing liturgical ritual in Thaifo Si.

Fig. 87: Somdet Phramaha Muniwong touring Thaihua Si
under construction in 2015.

L 3 A‘
Fig. $9: China's national flag “Five Stars Red Flag™ were purposely

arranged on the stage at the greeting ceremony of Taiwan Foguang Shan-
hacked “H Buddhist Del * at MCLL.
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APPENDIX C
RESEARCH QUESTIONNAIRE

3 A’ o a' 13 [ .:: [ a
Auav TUsatiauteIadinng M adluntinzdamuniiuage

A1auFIuSusu L siinEANEN

1) vinuagwinla? how old are you?
Tidsaszy 1

2) vihunnannidaalaaasidssinealng?

Which part of Thailand are you from?
O aawmila Qaenae Qaald QO duq Tdsasyy( )

3) 31 leivinutaunnnign?
Which subject do you like best?

O wnssssu A a13u 0 aednger O AwIU1A

0 Auq Tusasey ( )
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4)  vihrudiadnusasnsivinaz1lsluaviaa?
What do you want to do in the future?
Q M iuwseavdsiald O susans Q fuiingsaa

0 25128snus/enga O dua) Tusassu(

5) vinudausulseymiuatuisivaIsanaa’lu?
Do you like the Vegetarian food here?

U uaay  SSULUNANA

Q Tuzay sTURANA

6) vihudnewsegasuvnenuayls?
What sutras do you learn?
A.&nsssulaninges Lotus Sutra;
B.jusd5uey1115iiasgas Diamond Sutra;
C. Usuandsiienvigviagens Heart Sutra; D.wsegasuadianatglu

WseWnsAAULLLLY L auTaawssdInlsuian ad@i6 13anane The
Platform Sutra of Sixth Patriarch;

7) vihudurauietivia‘li
Do you like this temple?
1o Yes
13112 No

8) vihu'lafitanmaluiiauauiasiuiinng vialy

Do you get the opportunity to see other Jin Nikaya temples?
16l Yes

13"l No
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APPENDIX D
FUTURE RESEARCH TOPIC

1) An Architectural Study of the Jin Nikaya Temples: Characteristics and
Transformation.

2) Monastic Economics of Jin Nikaya: Varieties and Dynamics in Different
Sociopolitical Contexts.

3) The Miraculous Stories Circulated in Jin Nikaya: A Literary Study.
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