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MAP 1 The Mongol-Yuan Empire superimposed on the territory of modern China. Map adapted from “Yuan Dynasty
Provincial Boundaries in 1290,” downloaded from https://worldmap.harvard.edu/data/geonode:yuan_dynasty_provincial
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INTRODUCTION

ike many young men in prominent northern Chinese families, Zhou

Xianchen (1188-1262) studied hard through his early years. He hoped to
follow in his older brother’s footsteps and pass the civil service examinations.
As a boy, Xianchen attended school in his home county—Dingxiang in
the northern part of Shanxi province. Dingxiang is located just south of
the Yanmen Pass, one of the major passes in the Great Wall. On the
other side of the Great Wall stretched the grasslands of the Mongolian
steppes, where in 1206 Chinggis Khan (ca. 1162-1227) was forming a
powerful confederation after being named leader of all the people in
tents, who would be soon known by the entire Eurasian world as the
Mongols. As a young man in his twenties, Xianchen knew little about
what was happening on the steppes. He continued to study for the exams.

Then in 1216 the Mongols attacked his hometown, and Xianchen gave
up his hope of becoming a civil official. He first organized a local militia
to fight the Mongols and defended his relatives and fellow townsmen, but
the Mongol troops, riding powerful steeds and using lethal weapons,
overwhelmed the Chinese. The Mongols shot what were then the world’s
most advanced compound bows with uncanny accuracy and used large-
scale siege weaponry such as catapult-propelled gunpowder shells to break
through the walls of well-guarded cities and towns.! Xianchen and his
fellow townsmen surrendered. An experienced martial artist, Xianchen

1. Morgan, The Mongols, 8o.
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switched sides and joined the Mongol armies, which went on to conquer
all of north China (huabei #3t) by 1234. His military service to the
Mongols earned him the most prestigious social status of Hereditary
Vassal (shibou #1%), which allowed him and his family to monopolize
the local government of Dingxiang through subsequent decades. In a
few short years, Xianchen transformed himself from an examination
candidate to a local warlord, and his family from a scholar-official one to
a military one.

These transformations resulted from more than good luck and mili-
tary prowess. Like many other strongmen who rose up in the military
under the Mongols, Xianchen chose to work with clergy of Complete Re-
alization Daoism (Quanzhen dao %4#34).> Quanzhen Daoism was the
most powerful religious movement in north China at the time. Xianchen
and the Quanzhen Daoists worked together to rebuild the postwar so-
cial order, which subsequently consolidated his family’s new power.
During a military campaign in southern Shanxi province, about three
hundred kilomerers from his home in Dingxiang, Xianchen met Guo
Shouwei, a Quanzhen nun famed for her devotion. Xianchen repeatedly
and earnestly invited her to his native village and eventually convinced
her to relocate. There, they established the new Xuanyuan Abbey under
Shouwei’s supervision. This abbey helped local villagers recover from their
losses and rebuild community solidarity.

Two texts carved into stone recount the lives of this man and woman.
In the early twentieth century, a scholar from Dingxiang collected local
inscriptions including the two texts.” One of the steles, installed on
Xianchen's grave by his family members, recorded his biography; it still
stands there today. The other stele, no longer extant, was installed at the

”

5. Scholars often translate the term zben as “perfected,” “perfection,” “authentic-
ity," or “realization.” See Marsone, “Accounts of the Foundation of the Quanzhen
Movement,” 95—96; Komjathy, Cultivating Perfeetion, 9-17. However, the question re-
mains open whether the word zhen has a single meaning in Quanzhen teachings. The
term’s meaning—referring to “perfection,” “realization,” or “aurhenticity"—varies in
different contexts and it seems to me that the name Complete Realization (Quanzhen)
Daoism best caprures the sense of the term.

3. Wang Liyong E#1f, “Gu zuofuyuanshuai quan sizhou duyuanshuai xuanshou
zhengxing qianhu Zhouhou shendaobel” £ 3170 kb i ea MamT b E 812 57T P RME
5y, JSK, 2.40a—453; Zhou Rouzhong M FF, “Xuanyuan guan ji” Zamie, JSK
2.13b—15b.
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Xuanyuan Abbey by Xianchen and his younger brother. It documented
how Shouwei built the abbey and worked with local villagers. These two
texts preserve significant information on the alliance berween the war-
lord and the nun. Thar alliance was typical of the times. Hundreds of
similar local inscriptions tell similar stories of difficult conditions in north
China during the Mongol conquest and of a new world that subsequently
emerged.

This book is about that new world, in which men like Xianchen and
women like Shouwei exercised power in local society. It tells the stories
of many northern Chinese like Xianchen and Shouwei who under Mon-
gol rule gave up one life path and consciously chose to lead a new kind
of life, especially a religious one.

Chinese society experienced multiple devastating invasions by vari-
ous foreign conquerors, yet none was as catastrophic as the Mongol con-
quest of north China in the early thirteenth century. In just two decades
following the Mongols’ first attack in 1211, Mongol troops systemarically
ravaged every city, town, and village that refused to surrender and ruth-
lessly killed countless inhabitants. In 1207, before the Mongol invasion,
census-takers registered about fifty-three million people in the territory
controlled by the Jin dynasty (1115-1234); by the time the war ended in
1234, that number had dropped by two-thirds.* Wiping out more than
half of the population and ruining much of the farmland and communi-
ties, the Mongols caused the old social order to collapse.

This book poses two key questions: How did northern Chinese men
and women rebuild their society after the devastation of the Mongol

4. There are no accurate records or any scholarly scudies of the death rate in north
China during the Mongol conquest, but the few available statistics are suggestive. Ac-
cording to the official histories of the Jin and Yuan dynasties, when the Jin government
took the last national census in 1207, the government registered 7,618,438 houscholds
and 53,532,151 individuals. The population in this year reached its Jin-dynasty peak in
north China (/S 46.1036). In 1235 and 1236 the Mongol government registered about
two million households in the Hebei, Shanxi, and Shandong regions. Although there
were problems of unregistered houscholds, changes in the average size of a househeld,
and geographic variation, the dramaric population loss during the Jin-Mongol war was
clear. For studies on the houschold categories and problems with those numbers, see
Otagi, “Mongurujin seiken shita no kanchi ni okeru hanseki no mondai” BHA T
O ikl BT A OMA, inhis Tays shigaku ronshit, 4: 212—59; Wu Songdi, Zhongguo
renkou shi, 379~84; Zhang Boquan and Wu Yuhuan, “Jindai de renkou.”
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conquest? How did their efforts alter social and economic forces in the
succeeding centuries? These questions highlight the short- and long-term
impacts of the Mongol conquest on north China. Although largely un-
known, a surprisingly large number of existing inscriptional sources—
such as the two texts about Xianchen and Shouwei—provide sufficient
evidence to answer these questions.

Based on these fascinating local materials, this book recounts a re-
markable, yet previously untold, story of how northern Chinese men and
women resiliently adapted to the unprecedented circumstances of the
Mongol conquest and created a radically new social order under the lead-
ership of Daoists and Buddhists. In this new social order, Quanzhen
Daoism and Buddhism led northerners to form new social groups so that
they could survive the Mongol invasion and rebuild communities after
the war and other disasters. More impressively, both religious orders cre-
ated new networks that circulated and distributed resources and wealth
in the north. The Quanzhen Daoist and Buddhist orders also took in
people of diverse motivations and then deployed them in a wide variety
of intellectual, religious, social, and economic projects. The orders’ clergy
acted as the social and even political elite at the local level, translating
initiatives of the Mongol rulers and the imperial state so that they served
local interests.

This book documents the making of this distinctive social order dur-
ing the Mongol era in the northern province of Shanxi, and its unmaking
after the Mongols left in 1368. It sheds light on the fundamental ruptures
in Chinese society caused by the Mongol conquest and argues that there
was a distinctive northern path of social transformation featuring clergy
activism. The Mongol era was not the only period in Chinese history
when the clergy were influential’® It was, however, the only time after
the eleventh century during which organized religions served as insti-
tutional anchors in the remaking of the social order down to the vil-
lage level.

s. Before the Mongol era, powerful religious orders in Chinese history included
the Celestial Masters Movement during the Han dynasty (206 BCE—220 CE), Kou
Qianzhi’s stare-backed version of Celestial Masters Daoism in the sixth century, and
the Buddhist order during the Tang dynasty (618—907).
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This book’s geographic focus, north China, includes today’s Shan-
dong, Shanxi, Hebei, and Henan provinces as well as the Beijing and
Tianjin areas (see map 1). Between the twelfth and the seventeenth
centuries, this region experienced four dynastic transitions alternating
between foreign and Chinese rule. In 1127, the Jurchen, an originally
forest-dwelling people in modern Manchuria, defeated the Northern Song
dynasty (960—1127) and established a dynasty in north China named Jin
(4, “gold,” which referred to the name of a river in their original territory).
The Mongols defeated the Jin in 1234. The early Mongol khans ruled north
China as part of the Great Mongol State (Yeke Monggol Ulus, or Damenggu
guo X¥+H in Chinese). In 1271 Khubilai Khan (r. 1260-94), grandson
of Chinggis Khan, broke away from the unified Mongol empire. He bor-
rowed from Chinese tradition to create a dynasty, which he named “the
Great Yuan” (7, “prime”), a term taken from the Chinese classic Book of
Q\uaxh&.a Yuan rule in China ended in 1368, when the Chinese peasant
and former Buddhist monk Zhu Yuanzhang % L% (1328—98) led an
army that drove the Mongols out of Beijing and established the Ming
(8, “bright”) dynasty (1368—1644). In the seventeenth century, Han Chi-
nese rule again gave way to foreign rule when the Manchus—descendants
of the Jurchen—conquered the Ming and ruled China as the Qing (i#,
“pure”) dynasty (1644—1911).

If we compare the Mongols to the other two foreign dynasties, the
Jin and the Qing, we can understand better what made them unique. The
Jurchen and the Manchus largely retained and even consolidated a Chi-
nese model of social order that had been fully established in the North-
ern Song dynasty. The Confucian literati (shi 4= or shidafu =X X, which
more often than not refers to scholar-officials), a social group whose mem-
bers specialized in learning, spearheaded the creation and understanding
of this model, in which literary skill and scholarly learning were the major
qualifications for entrance into officialdom via civil service examinations
testing knowledge of Confucian classics. During the Northern Song,
civilian rule underpinned this literati-centered social order, and political
power rested in the alliance between the emperor and the bureaucracy

6. In doing so, the Mongols started a new tradition, and following dynasties chose
names that referred to their fundamental trait instead of the founding family’s name or
origin.
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run by scholar-officials” The Jin and the Qing continued this model of
social order.® The Mongols did not: they introduced new systems of gov-
ernance that drew heavily on steppe craditions and bypassed many
Confucian political norms, resulting in structural changes throughout
Chinese sociery. Their rule departed so radically from the Northern Song-
Jin model that they created a uniquely decentralized political order. This
is the immediate historical context for the new social order that is the

subject of this book.

The Transformation of the Political Order
under Mongol Rule

To understand why the social changes in north China were unique, we
must first understand the profoundly cransformative nature of Mongol
rule. Destructive as they were, the Mongol invasions were just the begin-
ning of this transformation. Six subsequent generations of northern Chi-
nese would live under and adapt to 2 political and social system that was
unlike anything China had ever experienced before.

Above all, the Mongol-Yuan regime created a whole new system of
social stratification by classifying its subjects according to their “ethnic”
and professional identity as defined by the Mongols. The Mongols divided
all people into four ethnic groups in a descending order of legal status:
the Mongols, the Semu &8 people (that is, the “various categories” of
Central and Western Asian peoples), the Han people (hanren $N), and
the Southerners (nanren #A). The Han people referred to residents of

7. The establishment of this political order smnw&:pzq:_n,meE»mucuc::n ru..m
amply demonstrated, was also the outcome of a long-term ideological enterprise of
shaping a powerful Song political culture known as “the ‘Ancestors’ Family Instruc-
tions.” which was originally formulated by the Song literati and constantly used by the
emperor and his officials to stabilize the political order. See Deng, Zuzong shifa. A
concise English version of this important worle is available in Deng and Lamouroux,
“The ‘Ancestors’ Family Instructions.”™

g Scholarship of the New Qing history has demonstrated that the Manchus ap-
plicd different ways of governance in the empire’s frontier regions where Han Chinese

were not the majority population. See Elliot, The Manchu Way.
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the previous Jin territory, regardless of their actual ethnic identity pre-
ceding the conquest. Similarly, the Southerners referred to residents of
the previous territory of the Southern Song dynasty (1127-1279). Along
with redefining “ethnic” identity, the Mongols established a complex
household system thar organized people into eighty-three hereditary
household categories.” The ethnic four-rank system was fundamentally a
form of political stratification. It often came into play when the govern-
ment handed our offices and other state honors. In contrast, the household
system was a form of rigid social stratification. It had more impact on
people’s social and economic life. .

Meanwhile, unlike their immediate predecessors, the Mongols did
not base their administrative models only on the traditions of earlier
dynasties. They freely borrowed from multiple historical models and tra-
ditions of the nomadic steppes, Islamic and Central Asian regimes, and
Chinese dynastic institurions. As a result, the Mongol-Yuan state cre-
ated multiple centers of legitimare political power and established var-
ied routes to these centers of power. Many of these new power centers
and routes were alien to Song or even Jin scholar-officials.

To begin with, the Mongol-Yuan state extended the prerogatives of the
emperor to the entire royal family. In doing so, it formalized alternative
centers of political power held by Mongol princes, empress dowagers,
imperial sons-in-law, and even distinguished generals. The Mongols, as
Peter Jackson has pointed out, regarded their conquests “not as the
possessions of the emperor or Great Khan but as the joint property of
the imperial family as a whole, including female members.”"” Provision
thus had to be made for all imperial family members. Chinese practices
since the Tang and Song dynasties had located most imperial descen-
dants in the capital and afforded them an affluent lifestyle but little
political power.!" The Mongol rulers, in contrast, continued the nomadic
customs of patrimonialism to give fiefs to princes and other nobles.

The Mongols’ fiefs were of two basic types: “wlus” (ulusisa Mongolian
term meaning “realm, people under one ruler”), mainly on the steppes;

9. On the distinctive household system under Mongol rul H ingli
Yiandai huji zhidu yanjin. i - e
E,“ Jackson, “From Ulus to Khanate: The Making of the Mongol State c. 1220—c.
1290,” 12.
11. Chaffee, Branches of Heaven, 8.
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and “appanage” (“touxia” #&F in Chinese sources, meaning “shares of
population, lands, and boory”) in settled areas. While wlus holders directly
controlled their domain and people, appanage holders did so indirectly. In
theory, officials answerable to the great khan governed the appanages,
but control was often highly contested. From the time Ogddei Khan
(r. 1229—471) distributed appanages in north China in 1236, Mongol nobles
appointed overseers (darughachi) and judges (jarghuchi) in their appa-
nages; some even had cheir private representatives collect taxes directly.
Appanage holders had their representarives in the central government and
drew on government resources to reward their retainers (kesig in Mongo-
lian; guexue ts# in Chinese sources) or to patronize religious establish-
ments.'* As emperor, Khubilai Khan created a special type of appanage
known as “fiefs of stationed princes™: the princes and their descendants
inherited positions as the highest military leaders in their fiefs—often in
strategically important frontier regions—and shared administrative power
with local civil governments.!® The Mongol appanage system resulted in
multiplicity in the political structure of Yuan China. Unlike the Chinese
imperial system that concentrated all state power in the hands of the em-
peror and his bureaucracy, the Mongol khan co-ruled with his entire
imperial clan.

While the Mongol rulers did draw on Chinese instirutional models
to create a bureaucracy, the Yuan administration was fundamentally based
on a key Mongol tradition: recruitment practice favored hereditary trans-
mission."* The dozens of families who had “/uja’ur” status monopolized
almost all high-ranking positions.” Hujaur is a Mongolian term (genjiao
## in Chinese) indicating personal connections, family background,
and seniority. In the Mongol-Yuan political context, huja’ur referred par-
ticularly to an individual’s or family’s historical connections to Chinngis
Khan and his descendants. The Auja’ur families received special recogni-

12. Endicott-West, Mongolian Rule in China, 73—79; Avwood, Encyclopedia of

Mongolia, 18-19; Li Zhi'an, Yuandui fenfeng shidu yanjiu, 53-154 and 247-51.

13, Li Zhi'an, Yuandai fenfeng shidu yanjin, 183205

14, Chinggis Khan first established the policy of ensuring thar all of the 9o-120
caprains of the “thousand” military units would receive a hereditary share in govern-
ment authority and revenues, and this tradition of hereditary transmission soon spread

to all levels. See Arwood, “Mongols,” 242 and 245
15. Funada, “Semuren yu Yuandai zhidu shehui,” 166.
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tion for the loyalty that bound Mongol rulers to their subjects. When later
Mongol rulers appointed civil and military officials, they gave priority to
men from families with Auja’ur connections. The earlier those connec-
tions had been established, the more prestigious the family, and the higher
the ranks its male members could receive."®

While the majority of huja’ur families were Mongols or Semu people,
about twenty ethnically Chinese families also achieved huja’ur sta-
tus. These were the families of the most powerful Chinese Hereditary
Vassals, who governed territories with tens of cities and commanded armies
with tens of thousands of soldiers.” Almost all huja’ur families originated
from military leaders who had joined early Mongol khans in the wars of
conquest—men like Zhou Xianchen, whose story opened this book. De-
scendants of these military elites inherited their ancestors’ privileged po-
sitions. They formed the upper and middle classes of the governing elite
in the Mongol-Yuan regime. The regime thus brought back a style of gov-
ernment based on aristocracy (which had vanished in China during the
tenth century) by creating a hereditary status group with guaranteed legal
privileges and access to office.”®

'The Mongol tradition of hereditary transmission explains early Mon-
gol rulers’ indifference to the Chinese system of civil service examina-
tions, the defining meritocratic institution of the Chinese Confucian state
since the Northern Song. Also, as the Mongols traditionally valued techni-
cians over scholars, early Mongol rulers expressed no interest in employing
the services of Confucian-educated scholars.”” Although Khubilai Khan
and his successors used Confucian cultural heritage as a means of rein-
forcing their political legitimacy in China, they established no civil ser-
vice examinations until 1313, when they announced the restoration of the

16. Xiao, “Yuandai sida menggu jiazu” TRBERRER#, in his Nei beiguo, s1i1.

17.  Xiao, “Yuandai jige hanjun shijia de shihuan yu hunyin” 7 % 8:% EE R
& 4§, in his Nei beiguo, 278.

18.  For the disappearance of the aristocracy during the Tang-Song transition, see
Tackett, Destruction.

19. As Elizabeth Endicot-West has pointed out, the Mongols’ disdain for
Confucian-educared scholars derived not so much from any hostility to the Confucian
tradition but rather from the ease with which the Mongols recognized the utility of prac-
tical endeavors such as record keeping and military skills (Mongolian Rule in China, 113).
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examinations on a triennial basis.?’ Yet they recruited only twenty-five
holders of jinshi i+ (“presented scholar,” the highest degree for impe-
rial civil service examinations in Chinese history) from each of the four
legally defined ethnic groups. This meant they recruited no more than
fifty adult Chinese males in a given exam year, compared to the many
hundreds who were recruited every three years during the Song and the
Jin. Moreover, the jinshi degree holders, who accounted for a mere
4.3 percent of all government officials in the last fifty years of the Yuan,
never earned the respect of the Yuan rulers. The degree holders political
status was not only much inferior to that of men from Aujaur families
but even lower than that of those who entered officialdom through the
route of clerkship, a path the literati of the Song and Jin had despised.!
The Mongol-Yuan political world thus marginalized the Confucian
literati.

Among the Chinese population in north China, job performance and
personal connections replaced literary skill and Confucian learning as the
major qualifications for entrance to and promotion within Mongol-Yuan
officialdom. Four occupational groups benefited most from the Mongols’
recruitment standard of job performance, as Iliyama Tomoyasu points out:
members of the military, clerks, members of specialist households, and
religious leaders. Many northern Chinese men were drawn to military
service by the prospect of rapid promotion and an extraordinary privi-
lege that was seldom granted to their civilian counterparts: they could
transmit their office to their heirs. Many educated men, on the other
hand, were attracted to careers as clerks, due to the possibility of promo-
tion into officialdom.22 However, the clerical route to office was a long
and tedious journey for such men: they had to work their way up through
unranked or low-ranking clerical positions to attain a ranked, salaried
position as a local official, and thirty years of service in a prefectural gov-
ernment merited promotion into officialdom only at the low rung of the

20. The Mongol-Yuan regime continued to worship Confucius as the supreme sage
of state orthodoxy in temples devoted to him and supported the establishment of Con-
fucian temple-schools from the metropolis down to the county level to accommodate
members of Confucian households.

21, Xiao, “Yuandai keju yu jingying liudong: yi yuantong yuannian jinshi wei
zhongxin” KA MHE K B: VATE 4 70 itk P, in his Nei beiguo, 187—90.

22. liyama, “Genealogical Steles in North China,” 164.
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seventh of nine grades. By the time they became local officials, most men
had reached a relatively advanced age. Only a few could achieve high-
ranking positions before retirement, and those who did so often had se-
cured patronage from Mongol princes or other nobles.?? So although the
Mongol-Yuan regime offered some institutional routes for Chinese men
to enter the bureaucratic government, the rewards were few.

By Chinese standards, the most peculiar and unorthodox recruitment
measure was the elevation of specialist households and religious leaders.
In the complex household system, the specialist households were those
whose members had proficiency in a specific skill, such as craftsmanship,
medical knowledge, divination, or animal handling. The Yuan govern-
ment created specific bureaucratic agencies to administer specialist
households separately from the ordinary commoner households (minbu
&, 7). It also assigned specialist households to permanent and hereditary
service to #/us and appanage holders, who set up private agencies to over-
see them. Talented men from specialist households, if judged to be par-
ticularly skilled by the Mongol ruling elite, could gain access to official
positions in those agencies by rising through the ranks to become heads
of their industry in a particular region.? Since the #/us and appanage
holders directly appointed officials to staff their private agencies, personal
connections played an important role for specialist-household men seek-
ing promotion. In these ways, the social group of craftsmen and other
manually skilled people gained official status for the first time in Chi-
nese society.

Religious leaders, on the other hand, gained power through a dis-
tinctive system of separate government bureaucracies for each recognized
religion.?> These religious bureaucracies held civilian jurisdiction through

23.  For examples, see liyama, “A Career between Two Cultures.”

24. Li Zhi’an, Yuandai fenfeng zhidu yanjiu, 162—82; liyama, “Genealogical Steles
in North China,” 164—6s.

25. The Mongols recognized four major religions: Buddhism, Daoism, Islam, and
Nestorian Christianity. In the 1280s, the Yuan regime created three different court bu-
reaucracies to administer religious communities, the Xuanzheng Yuan €5 % for Bud-
dhism, the Jixian yuan £% 1% for Daoism, and the Congfu si #4&3) for Christianity (¥S
87.2192—94 and 89.32773). Although Islam was one of the four religions recognized by the
Mongols, no central Muslim organization was founded in Yuan China. This was likely
due to Islam’s fall from favor in Khubilai’s reign. See Atwood, “Buddhists as Natives.”
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the controversial system of joint courts (yuehui #5%), which allowed their
representatives, together with other authorities, to settle legal cases that
involved religious communities.*® Given the overwhelming influence of
Buddhism and Daoism as two native religions in China, the religious bu-
reaucracies under Mongol rule were often referred to as “Buddhist and
Daoist government offices” (sengdao yamen &% 47P9) in Chinese sources.
In this system of religious administration, the Buddhist bureaucracy
reigned supreme. After Khubilai became the great khan of the Mongol
empire in 1260, he established Tibetan Lamaist Buddhism as the state
religion. Imperial patronage of Buddhism continued until 1368, and the
Buddhists became the most powerful religious group in Yuan China.*’
Paralleling the civil bureaucracy from the central court to regional and
local governments, the Buddhist bureaucracy formed a semiautonomous
power center on both the national and local levels. The Mongol state even
granted Buddhist officials ranks and honors in the same way as it did for
civil officials. The Mongols thus made religious service a prominent route
to government office, opening up new access to power, Status, and wealth.
Even before 1260, the Mongols had granted clergy extraordinary
social and economic privileges. The Mongols subscribed to a unique po-
litical theology which, as Christopher Atwood argues, assumed that the
religions the Mongols favored—including Buddhism and Daoism—all
prayed to the same God, who had blessed Chinggis Khan with victories
in war and continued to respond to human prayers by granting favors to
the dynasty. To secure God’s blessings through prayer, the Mongols gave
their favored religions extensive tax exemptions and patronage. While
early Mongol rulers did not collect any taxes from the religious orders,
K hubilai tried to curtail their religious privileges by ordering them to pay
land and commercial taxes, but his successors revoked his policy.*® In gen-
eral, the'level of tax exemption and autonomy the Mongols granted to
the clergy as a whole was far greater than that in earlier or later dynasties.
The Quanzhen Daoists, benefiting from their master’s early personal
connections to Chinggis Khan, were the first Chinese religious group that
took advantage of this policy, and the Buddhists quickly followed suit.

26.  Cho, “Beyond Tolerance.”
27.  Franke, From Tribal Chieftain to Universal Emperor, 58.
28, Arwood, “Validation by Holiness or Sovereignty,” 252.
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In sum, the political system of the Mongol-Yuan regime marked a
genuine departure from the meritocratic civilian rule established in the
Northern Song dynasty. The Jin state had partially inherited this Song
tradition. It concentrated its military power among the Jurchen but con-
tinued to bring Chinese literati into the civil bureaucracy via the civil ser-
vice examination system. The Mongol-Yuan regime, in contrast, adopted
a policy of strong decentralization and a steppe-style aristocracy. Mon-
gol rulers allocated legitimate political power to multiple centers within
and beyond the regular bureaucracy and allowed both institutional and
personal access to those power centers. They also created a hereditary status
group to constitute the bulk of the upper and middle classes of governing
elite and preferred people with either personal connections or inherited
positions, in spite of any other recruitment criteria.

This novel political milicu under Mongol rule bred a new social
environment in north China. Many Chinese individuals and families
readjusted their career choices and sought to take advantage of whatever
connections they could foster with powerful patrons. Careers in the mil-
itary, clerical positions, or specialist households all relied heavily on the
authority of the state. Only the religious route provided not just rela-
tively easy access to powerful patrons bur also access to ideological and
institutional clout outside the government. Underpinned by their unpre-
cedented political, social, and economic power, Buddhist and Daoist
orders established their institutions in almost every city, town, and vil-
lage throughout north China. The clergy and their institutions, serving
as critical indigenous agents in negotiating with the Mongol state, pro-
vided northern Chinese with new, but effective, means of navigating the
perils and uncertainties of Mongol rule.

A focus on religious institutions and clergy leads to the two inher-
ently connected issues examined in this book: the social institutions that
dominated local society and the social elites whose members ran those
institutions. These institutions and elites often played important roles in
the social reorganization caused by dynastic transition, political reform,
and natural disaster. The process of social reorganization, in turn, revealed
major changes in power dynamics as institutions and individuals vied for
political clout, social status, and material wealth. The existing scholar-
ship on social elites and their institutions has largely focused on south
China, and it forms the most relevant intellectual context for this study
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to engage with. Focusing on north China allows this book to show the
workings of a local society quite different from that in the south.

The South-Centered Narrative of Social Change
in Middle-Period China

According to the traditional Confucian ideal, the family provided a time-
less model for ruling elites to organize society and govern the state. A
passage from The Great Learning (Daxue ). 4), one of the Confucian Four
Books, articulates the prevailing Confucian ideology about the relation
among self, family, state, and the world: “Those of antiquity who wished
that all people throughout the empire would let their inborn luminous
virtue shine forth put governing their stares well first; wishing to govern
their states well, they first established harmony in their households; wishing
to establish harmony in their households, they first cultivated themselves”
(B2 AHABARTH b R B o kG AEA B LR BBRERE  SfE
# %).2 This Confucian ideal of political governance and social arrange-
ment, as Anthony Yu argues, posits that there is a fundamental unity
between the realms of ethics and politics based on family and state.?® The
family was the basic unit of society, and no intermediary institutions
existed in the social space between family and state.

Early Confucian teachings thus provided little instruction to the rul-
ing elite on how to establish leadership in society beyond managing their
own households and serving virtuously in government. Instead, religious
Daoism and Buddhism, increasingly important after the second century
CE, w_.oin_nn_ the first intermediary institutions in Chinese history to link
the family to society and the state. Religious Daoism posed the first chal-
lenge to Confucian ideology but recognized the importance of family.
Buddhism, on the other hand, rejected the Chinese family system and
valorized a celibate clergy. Daoist and Buddhist monasteries flourished
and by the tenth century provided nongovernmental public space, edu-
cation, and community.*!

29.  The Four Books, 4—s.
30.  A.Yu, State and Religion in China, 96.
31.  Gernet, Buddhism in Chinese Society; Dien, Six Dynasties Civilization, 387—423.

Introduction I5

In the late tenth century, the Northern Song dynasty began a new
era of social change in terms of dominant social elites and institutions.
On the one hand, Song China, as Robert Hymes argues, saw a strong
new tendency of “laicization of religion” driven by the growth of a com-
mercial market in religion. The balance of power and initiative shifted
from the clergy toward the laity. While the laity provided demand, the
clergy offered services catering to the laity’s needs, often for payment.**
On the other hand, accompanying the new rebalancing of lay-clerical re-
lations was a full-fledged Confucian revival. The Northern Song fully
established the civil service examination system, which granted Confu-
cian literati both a chance to hold government office and a privileged legal
status. Benefiting from their elite status, literati created new literati-
centered institutions based on kinship. On a broader scale, they also
formed non-kin networks based on social connections and mutual rec-
ognition as fellow literati. Using these networks, Song literati drew on
preexisting dyadic ties of friendship, shared student status, student-teacher
relationships, and shared local origin to form poetic or intellectual socie-
ties.?? In this period, the literati-centered social transformation occurred
in both north and south China.

The year 1127 marked a watershed in Chinese history. In the century
that followed the Jurchen conquest of the Northern Song, China was di-
vided, with the south under the Southern Song and the north under the
non-Chinese rule of the Jin dynasty. In the past few decades, historians
of middle-period China have enthusiastically responded to the influential
hypothesis proposed by Hymes and Robert Hartwell, which posits that
there was a localist shift in the Song literati after 1127. According to this
hypothesis, the Southern Song literati developed new locally oriented strat-
egies and self-definition as well as new patterns of elite life and elite-state
relations that continued in southern China down to the Qing dynasty.™
In demonstrating how political office continued to be appreciated as an
indication of the literati’s place in the Southern Song, Beverly Bossler
recognizes the localist shift but emphasizes that the change was gradual
and more continuous than disruptive in the Northern and Southern Song

32. Hymes, “Sung Society and Social Change,” 596.

33.  Ibid., 631—32. '

34. Harrwell, “Demographic, Political, and Social Transformations of China”
Hymes, Statesmen and Gentlemen.
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periods.? In his recent work, Hymes stresses that in the Southern Song,
the sons of prominent families—both those who had not yet achieved
office and those who had reached high office—adopted this localist strat-
egy, but he cautions us not o misu nderstand the “localist strategy” con-

struct as “dissociation from the state or the complete abandonment of
nah

national-level aspirations by Southern Song elites.

Intellectual historians have emphasized the relationship between the
localist shift and the contemporary Neo-Confucian intellectual move-
ment of the Learning of the Way (Daoxue #4), led by Zhu Xi %k&
(130-1200). Highlighting localism and voluntarism as two major features,
Peter Bol argues that the Neo-Confucian Movement in the Southern
Song suited a social elite whose members had developed considerable
independence from the state and did not always hold office. The same
centuries saw the rise both of the southern literati as an independent
social force and of Neo-Confucianism as a literati ideology.*”

In the 2003 volume The Song-Yuan-Ming Transition in Chinese His-
tory, scholars argue that the Jiangnan iz region of the lower Yangzi River
basin was the only region that continued the earlier trend of social
transformation—particularly the localist turn of literati elite—after the
Mongol conquest of the south in the 1270s. Although their exclusive em-
phasis on Jiangnan is problematic, these scholars importantly show that
the Southern Song pattern of local literati social centrality continued in
the Yuan.*®

35. See Bossler, Powerful Relations. Her argument has been echoed by Huang
Kuanchong’s case studies of several elite families, which demonstrate that both North-
ern and Southern Song elite families based their social nerworks on local society and
aimed at office in the central government (Songdai de jiazt).

36. Hymes, “Sung Sociery and Social Change,” 631, see also 627—58.

37. Bol, Neo-Confucianiom in History. While accepring Bol’s view in general,
Hymes also argues that the Learning of the Way Movement was not only a reflection of
what he called “the shib-oriented culure” but also " considered and critical response to
it" (“Sung Society and Social Change,” 658).

38, Smich and von Glahn, eds., The Song-Yuan-Ming Transition. See particularly
the introduction, chapter 1, and chapter 7. Christian Lamouroux points out the neces-
sity of studying other regions fitst before jumping to these conclusions, especially the
assumption thar the Jiangnan experience represented the general trajectory of historical
development for most other regions in late imperial China (review of The Song-Yuan-
Ming Transition).
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In the literati-centered society of south China in the Southern Song
and Yuan, local literati elites indeed created their own institutions. They
not only established a new model of inclusive local lineages.” Southern
literati, especially Neo-Confucians, also created private academies as
institutional bases to form networks. To offset the great influence of
Buddhist and Daoist devotional societies among commoners, literati
elites created charitable granaries and community compacts. They hoped
that these would absorb non-literati families into reconstituted local
communities under the leadership of literati families.** Meanwhile, by
supporting Buddhist and Daoist monasteries as well as the temples of
local culs, southern literati families expanded their influence into the
religious realm.®

The increasing influence of literari-centered institutions, as Hymes
argues, contributed to the conrinued laicization under the Mongols.** The
southern laity held more power than they had eatlier, and the clergy
were more inclined to try to accommodate the interests of the laity.
This phenomenon reached well beyond the elite level to encompass the
popular level. Consider Barend ter Haar’s innovative study of lay devo-
tional societies in the Song and Yuan periods. These societies, which of
ten did not have clerical leadership, demonstrated a capacity for lay
religious achievement.*>

This South-based natrative represents the prevailing approach to
middle-period Chinese history in general and to state-society relations
in particular, with an almost exclusive focus on the literati. This approach
is appropriate for the south. The south developed the strongest literati cul-
ture of all Chinese regions after the eleventh century, and it was in the
south that the influential Neo-Confucian Movement arose after the
twelfth century. As this book shows, however, this model does not apply
to the north, which underwent more than two hundred years of foreign

39. See Clark, Portrait of a Community; Hymes, “Sung Society and Social
Change,” 656—57.
40.  Bol, Neo-Confucianism in History, 229—56.
) 41.  Hymes, Way and Byway, chapter 5, and “Sung Society and Social Change,”
oo.
42. Hymes, “Sung Society and Social Change,” 618—21.
43. Ter Haar, The White Lotus Teachings, 1—113.
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rule after 1127.4* The leading historians of the Song and Yuan dynasties,
including Xiao Qiqing, Li Zhi’an, and Hymes, have all called attention
to regional discrepancies between the north and the south in economic,
cultural, and political craditions after 1127 The north and the south
indeed followed very different paths of social transformation, particu-
larly in their responses to Mongol rule.

A Different Path: The Social Dominance
of Religious Institutions

A wide range of local sources will show that as far as north China was
concerned, religious institutions functioned as critical building blocks but
that, interestingly, northern Confucian literati and their institutions were
much weaker than their southern counterparts. Even after the Mongols
unified the two regions in 1279, the Confucian literati as a distinctive so-
cial group remained strong only in the south. The Mongol government
placed the Chinese literati under the category of Confucian households
(rubu 1% ) and granted them exemptions from the duty of labor service
similar to what Buddhists and Daoists enjoyed. But unlike the clergy,
Confucian households did not receive tax exemptions because the Mon-
gol rulers did not see Confucianism as a an:mmos.& Also, although men
of Confucian households continued to study Confucian texts in public
school, mastery of those texts no longer led to political office. The Mon-
gols excluded both northern and southern scholars from political power.
Nevertheless, southern literati suffered much less from the Mon gol invasion
chan their northern counterparts did, and the southerners” institutions

44. Two studies have discussed north China but still focus on literati. See Ong,
Men of Letters; Koh, A Northern Alternative. .

45, Xiao, “Zhongguo jinshi giangi nanbei fazhan de giyi yu tonghe: Yi Nansong
Jin Yuan shigi de jingji shehui wenhua wei zhongxin” P ELArHL # ROy S
&1 Ak R e R iE g Hs, in his Yuandai zugun wenbua, 1-22; Li Zhi'an,
“Liangge Nanbeichao”; Hymes, “Sung Sociery and Social Change,” 65861 .

46.  Khubilai issued rwo edicrs (in 1284 and 1285) specifying that Confucian
houscholds would be exempted from labor service but not from paying land and com-
mercial taxes. YDZ, 2:1090—91.
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remained relatively intact. After 1279 most former Song literati families in
the south continued to thrive; they controlled positions in private acad-
emies and official schools, developed lineage organizations, and played
leading roles in organizing local militia, water control and relief efforts,
and even religious affairs./

In contrast, the influence of northern literati remained almost negli-
gible. Confucian households in the north accounted for about 0.167 percent
of the entire population of north China, whereas in the south the num-
ber was close to 1 percent.®® Men from the northern Confucian households
studied or taught in official schools, as there were few private academies
in the north. They spent decades holding different positions as school-
teachers or government clerks before finally being promoted to an office of
the lowest rank—if they were lucky. Moreover, while 8o-100 percent
of the counties in the south had official schools, only 10—25 percent of
the counties in the north did.#

Northern elites included the families of those who had secured
government or extragovernment appointments in the regular civil bu-
reaucracy, military service, the separate administration of specialist
households, or Mongol nobles’ appanages. Indeed, as Hymes rightly sus-
pects, northern elites were more dependent on offices and the state than
their southern counterparts were.”® Among the northern elites, families
of Hereditary Vassals such as General Zhou Xianchen atrained the most
prestige.”! These families exerted great influence in local society. They
commonly put up genealogical steles in ancestral graveyards to confirm

47.  Walton, “Song-Yuan zhuanbian de hanrén”; Su, Yuandai difang jingying.

48. According to Xiao’s estimates, northern Confucian households in 1276 num-
bered 3,890, constituting only 0.61 percent of the total number of military and civilian
households (2,320,000). Li Xiusheng has pointed out the mistake in Xiao’s calculation
and argued that the correct percentage should be about 0.167 percent. See Xiao, “Yuan-
dai de rubu: Rushi diwei yanjinshi shangde yizhang” R 7 it 2 Le—F,
in his Yuandai shi xintan, 15; Li Xiusheng, “Yuandai de rubu,” 2—7.

49. Chaffee, The Thorny Gates of Learning, 136—37.

s0. Hymes, “Sung Society and Social Change,” 659.

s1. Thete is a rich body of scholarship on hereditary lords in the Mongol and Yuan
periods, mostly in Japanese and Chinese. For a review of this literature and the most
recent study, see Fu, Ywandai Hanren shibou qunti. For a study in English, see De
Rachewiltz, “Personnel and Personalities.”
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their kinship solidarity and claim elite social status.”” They also inter-
married with other powerful families. Still, their power did not reach
very far. General Zhou's family, for instance, exercised influence in only
a few neighboring villages. Also, unlike southern literati families, the
new elite families in the north focused on their own descent groups and
rarely incorporated non-kin into their networks.

Religious institutions, in contrast, brought the northerners together.
Again, as General Zhou Xianchen's fellowship with the nun Guo Shouwei
shows, northern elite families had to rely on powerful religious institu-
tions to help them create and strengthen community solidarity. In a
war-torn society, religious organizations proved most successful in nur-
turing community sentiment among people with different surnames and
from different localities.

When the Mongol conquest destroyed vast numbers of villages, or-
dinary northern Chinese, especially powerless peasants, had a difficule
time rebuilding their communities. Many of them turned for protection
to powerful Buddhist and Daoist monasteries, which often had massive
landholdings. These monasteries enjoyed tax exemptions that allowed
them to accumulate both wealth and property. Buddhists and Daoists
participated in agriculrural production and the building of infrastruc-
ture and so helped rebuild postwar village communities. It was a popular
practice among northern villagers—not just local governors like General
Zhou Xianchen—to invite monks and nuns into their village communities
to serve as abbots of local hermitages or temples. Villagers also organized
associations of lay believers attached to those temples. To avoid paying
land raxes, many villagers “donated” their farmland to large Buddhist or
Daoist monasteries and affiliated themselves with the monasteries as
“tenants.”

Buddhist and Daoist institutions were in general much more power-
ful than Confucian ones under the Mongols. Buddhist and Daoist orders
even linked family and state in the Mongols” distinctive household sys-
tem. Under Mongol rule, three types of households paralleled the Three
Teachings (sanjiao =4%) in Chinese tradition: Confucian, Buddhist, and
Daoist. Confucian scholar-officials worried thar Buddhist and Daoist
households outnumbered them in the empire as a whole. In 1271, a scholar-

2

52. liyama, “Sonkdryd hikokugun,” 157-59.
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official named Wei Chu presented a memorial to Khubilai seeking an
imperial order to allow the Hanlin Academy to function as an office in
charge of Confucian households’ affairs. Wei argued that because the gov-
ernment had specific bureaus for Daoist and Buddhist households, and
even for households of musicians, it was urgent to set up an office to take
care of Confucian households.”® Yuan Confucians such as Wei clearly un-
derstood that their teaching had a critical weakness compared to Buddhism
and Daoism: the lack of strong institutional ties among its followers.
Buddhists and Daoists parlayed their material wealth, monastic es-
tablishments, patronage networks, and religious bureaucracies into genuine
political and social influence. Their impressive monastic networks, includ-
ing thousands of monasteries in cities, towns, and villages throughout
China, contributed to expansive connections among their members—
including both the clergy and lay followers—at a level Confucians could
not match. The Buddhist and Daoist orders became the dominant so-
cial institutions in stabilizing and rebuilding postwar society. Eventu-
ally, it took more than a dynastic transition and changes in state policies
for the two religions to lose that influence in the late imperial period.

The Setting, Sources, and Chapter Outline

This book focuses on Shanxi because that province provides a perfect
regional context for exploring long-term social change in north China.
From ancient times, the province has been a coherent geographical unit.
It is bounded by the Taihang Mountains in the east, and one of its two
historical names is Shanxi 11%, meaning “west of the mountains.” The
Liiliang Mountains and the Yellow River create a natural border be-
tween Shanxi and Shaanxi province to the west; Shanxi’s other histori-
cal name is Hedong %, meaning “east of the river.” The province is
bounded on the south by the Yellow River and on the north by the Yin
Mountains and steppe. Two-thirds of the province lies in the eastern
part of the loess plateau. Hilly lands occupy the province’s eastern and

53.  Wei Chu 4847, “Qing yi hanlin guan ruhu” 3 3#e1E 2, in Yuandai zouyi
Jilu, 1:177.
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western sections, and a string of river basins lie in the middle along its
biggest river, the Fen.

Shanxi maintained a high degree of continuity in admiinistrative
structure across the various dynasties after the thirteenth century. The
province includes three major regions from north to south: Datong X Fl,
Taiyuan K/&, and Pingyang % (map 2). In the Yuan dynasty, for the
first time in history, these three regions were integrated into one regional
administrative unit under the name of the Pacification Commission
of Hedong Shanxi (Hedong shanxi dao xuanwei si TR ILEEEHE),
which was under the direct administration of the Central Secretariat
(Zhongshusheng % &), the central mol,.ﬂ:am:mm chief administrative
agency. In the Ming these three regions became Shanxi province. This
study mainly focuses on the regions of Taiyuan and Pingyang, which
jointly bore the name Hedong from the Northern Song dynasty on.** The
region of Datong is excluded from this study because it inherited culture
and population from the Liao dynasty (9o7—1123) instead of the North-
ern Song. Also, unlike Taiyuan and Pingyang, in the Jin dynasty the
Datong region was a gathering point for Jurchen nobles, who owned
much of the local land.® After 1127, exemplifying the common experi-
ence of north China, communities in Taiyuan and Pingyang underwent
many periods of large-scale social disruption because of wars, raiding by
nomads, and natural disasters. The recurrent fragmentation of local so-
ciety resulted in the reshuffling of local power structures.

This study also focuses on Shanxi because of the province’s rare abun-
dance of available local sources from numerous religious establishments.
Throughout history the region has developed strong traditions of religious
belief and practice. The scarcity of water contributes to the popularity of
rainmaking rituals and water deity worship. Often seen as a cradle of an-
cient Chinese civilization, Shanxi had an extraordinarily rich collection
of famous mythical and historical figures, many of whom developed into
local tutelary deities known for bringing rain or warer resources. It was

s4. The administrative units in the Taiyuan area in the Jin, Yuan, and Ming dy-
nasties were, respectively, the northern cireuit of Hedong, Taiyuan circuit (Ji'ning cir-
cuit after 1305), and Taiyuan prefecture; the units in the Pingyang arca were the south-
ern circuit of Hedong, Pingyang circuit (Jinning circuit after 1305), and Pingyang
prefecture.

ss. Liu Pujiang, Liao Jin shilun, 219.
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also home to several important sacred sites for the organized religions of
Buddhism and Daoism. Mt. Wutai, in northern Shanxi, became a Bud-
dhist pilgrimage site as early as the eighth century, while the Palace of
Eternal Joy (Yongle gong & 4%), built by the Quanzhen Daoist School
in southern Shanxi, developed into a national Daoist center in the thir-
teenth century.

From the eleventh century on, Shanxi villagers formed community
worship associations (she #t) to hold regular religious ceremonies—often
featuring theatrical performances—in temples dedicated to various local
deities. This practice continued for a thousand years. Even in the eatly
twentieth century, the traditional community worship associations still
conducted religious ceremonies and hired theatrical troupes. Many of
these activities died out in the early years of Communist rule, but they
have since reemerged. Geographical isolation and strong religious tradi-
tions helped many temples and inscriptions carved on stone steles to sur-
vive during World War II and the Cultural Revolution, when similar
sources were largely destroyed in other provinces.

These materials made this study possible. Recent publications, as well
as extensive archeological excavations in Shanxi, have produced a body
of newly discovered primary sources touching on all aspects of life in
north China before the seventeenth century: inscriptions on stone ste-
les, temple murals, epitaphs of local leaders, irrigation documents on
stone, and tomb ani:mm.ma The main sources for this study are stele
inscriptions. During my fieldwork in Shanxi between 2006 and 2014, I
collected more than a hundred unpublished inscriptions from the Jin,
Yuan, and Ming periods, especially those on the reverse sides of the ste-
les that give the names, occupations, and villages of the donors. Many of
these steles remain in their original temples and shrines. Some of them
still lie in farm fields, and others have been moved to local museums. I
have transcribed many of these unpublished inscriptions and used them

s6. This study has greatly benefited from a provincewide project in the past decade
that has published stele inscriptions from all counties and cities in the series A Com-
plete Collection of Steles in Shanxi (Sanjin shike daquan Z&%%X4). The series now
includes more than forty volumes, and more are on the way. Unfortunately, however,
many of the inscriptions published in it are not accompanied by information about the
donor.
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in this study (appendix 1). This book also draws on a wide range of other
local sources, especially local gazetteers and literary anthologies.

The nature of existing local sources reflects the north-south diver-
gence between 1200 and 1600. In south China, a large number of sources
on paper survive in the forms of manuscript and printing. These include
anthologies, genealogies, contracts, and miscellaneous notes. They have
enabled social historians to write in-depth accounts of social change in
regions like the lower Yangzi delta, the Pearl River delta, and Fujian
province.”’ In contrast, printing—especially for private and commercial
purposes—was much less common in the north, and cultural expression
on paper was also less important. As in other northern regions, the most
distinctive local sources in Shanxi are stele inscriptions. As this study will
show, the exceptional abundance of stele inscriptions in north China,
particularly in the Mongol-Yuan period, is not an accident. Steles were
the most common way for northern individuals and institutions to ex-
press their social power. For this reason, steles are not just a source mate-
rial. They also reveal the nature of the social performance the actors—
including those who installed the steles, wrote the inscriptions for the
steles, and read the steles—had in mind in the past.

Five chapters structured by time period and topic follow. This study
focuses on the Mongol-Yuan period and provides partial coverage of the
Jin and Ming dynasties for context. In the Jin dynasty, the group with
the most social prestige was the literati, who received a Confucian edu-
cation in state-sponsored public schools and entered Jin officialdom
through civil service examinations. Tracing the life experiences of the
well-known scholar Yuan Haowen (1190-1257), who witnessed the flous-
ishing of a Confucian social order based on examination ties, chapter 1
provides the baseline for northern Chinese society before the Mongol
conquest.

The next three chapters consider the social, political, and economic
dimensions of the religious institutions that created the distinctive social
order in north China under Mongol rule. The Quanzhen Daoist order
assumed a quasi-governmental role and organized the postwar social
reconstruction from 1234 to 1281 (chapter 2). The order accommodated

57.  Szonyi, Practicing Kinship; D. Faure, Emperor and Ancestor; Dean and Zheng,
Ritual Alliances of the Putian Plain; McDermott, The Making of a New Rural Order.
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destitute former Jin literati, provided northerners with alcernative educa-
tion, promoted the activities of women outside their families, and helped
urban and rural residents use Quanzhen ideological ties to bind frag-
mented communities together. Chapter 3 analyzes the powerful new
Buddhist order centering at Mt. Wutai, Elite Wutai monks creatively used
their connections to the Mongol rulers and their official positions in the
powerful new Buddhist bureaucracy to bring wealth and prestige to their
lay famnilies. The new Buddhist order challenged traditional norms: people
came to see Buddhist monks as both filial sons and reliable husbands.
Buddhist and Daoist clergy extended their influence beyond the monastery
and established extensive socioeconomic ties in local society. Buddhists
and Daoists @nnnﬂmﬁmm irrigation associations, locally wos\mm?_ and exclu-
sive village institutions for water management and allocation (chapter 4).
They participated in developing irrigation projects, acted as heads of
local irrigation associations, and rebuilt rural infrastructure after the
devastating earthquakes of 1303.

In 1368, the Chinese overthrew the Mongols and placed a Chinese em-
peror on the throne. The Ming dynasty reinstated the civil service ex-
aminations and suppressed organized religions, both Buddhist and
Daoist. The distinctive Yuan-type social order changed and within two
hundred years vanished in Ming Shanxi. As chapter 5 will show, this
long history of unmaking the old order reveals the legacy of Mongol rule
in late imperial China.

In short, Mongol rule had a much deeper and longer lasting impact
on local society than the previous wave of Jurchen conquest. For three
decades after the Jurchen conquest of north China in 1127, the Jin state
borrowed Northern Song institutions to promote Confucianism and
recruited Chinese literati to the civil bureaucracy. The northern literati
retained their status as the political and social elite under Jurchen rule.
State patronage and the lack of competition from southern literati resulted
in by far the highest number of degree holders that north China ever
produced.

The Mongols, however, transformed both the political and the so-
cial order in north China, excluding Confucian literati from government
office and bringing previously marginalized social groups to the forefront.
Meanwhile, the Chinese people—both literati and non-literati—showed
great flexibility and creativity in their reaction to the unexpected crises
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of foreign rule. They did not exclusively follow the prescriptions of some
literati elites. More remarkably, religion provided the most dynamic ide-
ological and institutional resources. Northern Chinese men and women
developed innovative strategies and practices that allowed them to sur-
vive and succeed in the unfamiliar world under Mongol rule. Although
the Yuan dynasty brought political unity to China and facilitated north-
south communications after conquering the Southern Song in 1279,
north China continued to differ significantly from the south. These dif-
ferences persisted after the collapse of Mongol rule in 1368. After that
date, northern and southern China had different historical trajectories
partly because of their very different experiences of Mongol rule.



