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Abstract

This thesis considers the question of heresy radaites to the context of Song dynasty China
(960-1279 C.E.). It analyzes the ways in which$ba&g Imperial authorities constructed a
religious orthodoxy and defended it through theleystem. It will deal with how heresy is
defined in a multi-religious polity without a urefil church, such as the Catholic Church of
the medieval West. This thesis will argue thde#nition of heresy derived from western
heresiology is a valid analytical model and thatgGhina had a religious orthodoxy
constructed around the person of the Emperor.

La présente these prend comme sujet la questi@mébie dans le contexte de la dynastie
des Song en Chine (960-1279 C.E.). Elle analysenthodes donc les autorités impériales
des Song ont construits 'orthodoxie religieuseahment ils I'avaient défendu en utilisant
leur systeme |égal. Elle considere aussi la questé comment peut-on définir I'hérésie
dans une société multi-religieuses sans avoir gtigeéunifié, comme I'église Catholique en
Europe du moyenne age. On suggere que la défiretionodele d’hérésie qu’on a prit des
héréseologistes dans I'Ouest reste valide quagst dppliqgué en ce contexte et que la Chine
des Song avaient une orthodoxie religieuse constutiour du personnage de 'Empereur.
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Chapter 1 — Introduction

The persecution of heterodox ideas and sects ingdias a long history, one that is at least
as old as the Chinese empire itself. From theesameriods of Chinese Imperial history
heterodox religious sects and philosophical schalésr writings, and their adherents were
persecuted and attacked by Imperial authoritids.one famous incident from the Qin
period in 213 BCE, Confucidmritings and other philosophical texts were bugraa their
adherents and scholars were executed by the Firgetr of Chind. In other cases,
attempts were made to correct heterodox ideolagiesligious beliefs and practices,
bringing them into line with the norm as definedtbg dominant authoritie’s.

This thesis will argue that during the Song dynéisé suppression of heterodoxy,
and in particular of heresy and heretic cults,Heydapplication of the law underlines the
conflict between a more open religious marketplafcdeas and forms that developed along
with economic, social and political shifts of then§ period and the tendency of the Song
Imperial authorities to desire greater central@anf authority and power in reaction to the

many social, political and religious problems tsi@mmed from the chaos of the demise of

! Derk Bodde, China’s First Unifier: A Study of the Ch’in Dynasiyg seen in the Life of Li Ssu, 280-208B.C.
(Hong Kong: Hong Kong University Press, 1967)-83 162-163. Bodde refers not only to the bugroh
books under the Qin but also to earlier episodestdd by Mencius and Han Feizi.

% The term “Confucians” is used in the generic seasd does not necessarily reflect the type oflapes
specifically espoused by those who were subjettté@ttacks of Qinshi Huangdi at this time.

% For more information on precisely what was burrsed| why see: Jens @stergard Petersen, “WhichsBook
Did the First Emperor of Ch’in Burn? On the Meaniridg?ai Chiain Early Chinese Sourcedylonumenta
Sericad43(1995): 1-52; Derke Bodde (1967).

* The literature on these dissenting sects is frash Red Eyebrows/Yellow Turbans to the Boxershia Qing.
Some examples include Richard Hon-Chun Shek an&Wwang-Ching, edskleterodoxy in Late Imperial
China(Honolulu: University of Hawai'i Press, 2004) a¥idn Glahn (2004), discussed in more detail below,
as well as Overmyer on popular religious sects.

® Edward L. Davis,Society and the Supernatural in Chirgelonolulu: University of Hawai'i Press, 2001),
discusses this in great detail, particularly wigspect to the expansion of unaffiliated or unlieghligious
practitioners known ashi-- andfangshi’;+- (magicians), Davis (2001): 34.



the end of the Tany.Power here refers to the ability to determinéa@dbxy, and the
ability to enforce it, in both the political andiggous spheres. The struggle for control over
orthodoxy, political and religious, was crucialtims struggle for centralization, and
ultimately in the struggle to control and direat ghower of the divine or supernatural realm.

Furthermore, it will argue that while there is ricedt analogue for the term heresy in
the language of the time, there were certain tgbesligious activity which fall under the
definition of heresy as it applies in a broadertegn A heretic being defined in this paper
as someone who is perceived by the orthodoxy asdaeviated from the natural
conception of the world, defined by the orthodoaayd who is also recognized as having
previously belonged to the group to which the odthxy identifies itself. How heresy was
and is defined, heretic cults identified, heresyspcuted, and the role of the competing
trends mentioned above is central to this thesiaddition, the thesis will necessarily have
to address the problems associated with the temer®@8y” and “religion,” both as they
apply to Song conditions in particular, and ay tieply within a broader cross-cultural
context. Moreover, the thesis will argue thatdberoaches taken to heresy by the Song
authorities were similar in their methods and c@hioas to those taken by Western
authorities during the high tide of heresy of thediéval period.

The following is an outline of the structure of {heper, and the themes that will be
addressed in each section. In this first chaptgeneral introduction to Song China and a
review of the relevant secondary literature orgreh and heresy in this period is presented.

The problems associated with defining orthodoxyetaeoxy, and heresy will be addressed

® Peter K. Bol“This Culture of Ours:” Intellectual TransitionsiiT’ang and Sung ChingStanford: Stanford
University Press, 1992). Heakes this argument in this excellent and exhaelgtiesearched history of the
development of thehidafu--"k: 5 (literati) into China’s elite class during thisrizel.

" This will be discussed in much more detail in fillowing chapter, and derives from Jacques Bertirau,
“Towards a Sociology of Heresy, Orthodoxy, and Dbxdistory of Religiongl0.4 (2001): 327-351.



in chapter 2. In particular, the application oé$tern models of heresiology to the Chinese
context will be examined, and the definition ofdsy stated above stems from an
examination of the work of Western historians ofdpean heresy. The third chapter will
deal with Song religious practices and beliefs thiedimportance of religious practice and
belief to the lives of the Song populace. Duénature of the source materials available,
predominantly produced by and for a literati oteciudience, elite perspectives will
dominate. However, on occasion these sourcesfdoteepopular practice, though very
often these are viewed negatively. Chapter ddes on the nature of Song law and the
ways in which crimes and transgressions were imgetstd, prosecuted and punished. More
specifically, this will include a section on crimést might fall under the rubric of heresy.
The close relationship at the official level betwelke religious, ritual, and legal realms of
Song China will also be highlighted and analyZel the fifth chapter, the analysis of
heresy in the Song will be presented, including Itomas identified and dealt with by the
Song authorities. Cases which meet the criteridéresy defined earlier, as well as
Imperial edicts which touch upon heresy as defieadier will be analyzed and discussed.
A central argument of this paper is, when seenutiiindhe lens of heresy, any divide
between the secular and the sacred is collapstather, there existed a broad and
overarching framework of religious order which infeed and influenced the actions of
various individuals and groups in this period, botthodox and heterodox. This can be
taken into account as much when interpreting thems of magistrates passing judgements

on legal cases as it can when dealing with thgioeis pronouncements of the Emperor or

8 See, for example Davis (2001) along with Patriii@kley Ebrey, “The Response of the Sung State to
Popular Funeral Practices” and Judith Magee BdNgt by the Seal of Office Alone: New Weapons in
Battles with the Supernatural” bothReligion and Society in T'ang and Sung ChiRater N. Gregory and
Patricia Buckley Ebrey, eds. (Honolulu: Universif Hawaii Press, 1993), 209-240 and 241-307
respectively.



other religious figures. That the Emperor wasligioais figure, particularly in the Song, is a
position put forward by a number of authors antheisg point for this thesis. Before
continuing, however, it is important to give a gextidackground to the Song period and to
address some of the issues raised in the secoliigaayure dealing with religion,

heterodoxy/heresy, and law in this period.

Key Developments in the Song

The Song dynasty has attracted a great deal atimtteamong scholars as a defining
age in Chinese imperial history, seen by turnhiasapex of Imperial Chinese achievement
in such diverse fields as metallurgy, agricultteehnological development, scierie,
religion, politics, and philosophical inquity. At the same time, however, it has also been
viewed as the starting point in the stagnation lmh€se intellectual progress, a process only
seen as ending with the downfall of the neo-Comfudntellectual system in the early20
century. This position follows from the work of i&Konan and his hypothesis that the
Tang-Song period was the transition between thaewabland the early modern in Chinese
history. This idea of the Song as the defining fagdater Chinese imperial history has been
developed by a number of Japanese and Westerrasslamld applied to a variety of a

specific topics and areds.One of the, perhaps inevitable, outcomes ofithérpretive

° See Richard Von GlahrThe Sinister Way: The Divine and the Demonic im&e Religious Culture
(London: University of California Press, 2004)iriRaa Buckley Ebrey and Maggie Bickford, ed&mperor
Huizong and Late Northern Song China: The PoligE€ulture and the Culture of Politig€ambridge:
Harvard University Press, 2006), particularly Pé&eBol and Shin-yi Chao’s articles.

19 Science is another problematic term when apptiehina at this period. See Joseph Needham'’s work,
among others, for a discussion of science as apithis and other periods of Chinese imperizbinys

1 Mark Elvin, The Pattern of the Chinese Past: A Social and Beoa InterpretationStanford: Stanford
University Press, 1973) addresses economic andaéaical issues in particular. Robert M. Hartyell
“Demographic, Political, and Social TransformatairChina, 750-1550,"Harvard Journal of Asiatic Studies
422, (1988) 365-442, deals with some of the othpeets of this period’s development and change.

12 See Hisayuki Miyakawa, “An Outline of the Naklypothesis and its Effects on Japanese Studi€hiof,”
Far Eastern Quarterly14.4 (1995): 533-552; Joshua Fodetlitics and Sinology: The Case of Nitonan



stance on the Song is the tendency among some MVastlars to see in the Song some
aspects of secular thought which are the suppaaéddrks of the transition to the early
modern period in European history.

More recently, some authors have argued for ardiftechronological framework
when dealing with the Song, putting it in the framoek of a Song-Yuan-Ming period of
transition in historical developmett. The repositioning of the Song at the beginnihg o
period of Chinese historical development encompagssie Yuan and the Ming challenges
the traditional view of the Song as a defining matfer the Late Imperial era, and the
implied stagnation of the Yuan and Ming periods.it$ place it offers the Song as the
starting point of a long period of historical tréarsnation which culminates in the Ming.
What is not questioned, however, is the importafaghanges which began to take place
under the Song, and the effect that these werave tn the dynasties which were to follow.
Of particular note is the development of the exatdm system for selecting bureaucrats
and the importance of these bureaucrats in theinrgrof the empiré? the development of
lineage kinship group’s,increased centralization of power under directdrig authority,
and the development of the Neo-Confucian philospmgntified adixue anddaoxueas the

predominant orthodox model of philosophical inquand political thought.

(1866-1934) (Cambridge: Harvard University Press, 1984itipalarly chapter 6; E.O. Reischauer and John
K. Fairbank,East Asia: The Great TraditioiiBoston: Houghton Mifflin, 1958): 183-185, farslightly
modified interpretation as relates to the peridiliraof the Song.

13 paul Jacov Smith and Richard Von Glahn, €fise, Song-Yuan-Ming Transition in Chinese History
(Cambridge, MA: Harvard University Press, 2003).

14 Bol (1992); Thomas H.C. Le§overnment Education and Examinations in Sung Cgileav York, St.
Martin’s, 1985); Robert HymesStatesmen and Gentlemen: The Elite of Fu-chowr@hhsi, in Northern
and Southern SungNew York: Cambridge University Press, 1986).

® Hugh R. Clark, “The Fu of Minnan: A Local Clanliate Tang and Song Chind"(@3" Centuries),”
Journal of Economic and Social History of the Otid81 (1995): 1-74; Harriet T. Zurndorfe€hange and
Continuity in Chinese Local History: The Developitnef Hui-Chou Prefecture, 800-180Qeiden: E.J. Birill,
1989), particularly chapters 1 and 2; Patricia BeglEbrey,Women and the Family in Chinese History
(London: Routledge, 2003): 114-116, discusses @ianfounding of a lineage descent organizatiawuad a
shared funerary temple and graveyard.



Two of the above developments are of critical int@oce to this paper and they are
closely related. As a reaction to destabilizing poof regional military governors that
helped to bring about the fall of the Tang, thdyeGong emperors moved to limit, if not
eliminate, the power of the aristocracy and themaoiny of military leaders. The increasing
centralization of authority under the Emperor dmelrtise of the literati class in the
bureaucracy are key features of the Song politicalscape. Their replacements were to be

theshidafu(-}-&X-k), the literati trained in the Confucian classiosl @aaised through the

examination system, and whose position, and therddyalty, was to be only to the
Emperor, the state, and Confucian ideals. It shbalnoted, however, that the association
of the literati with the bureaucracy weakened m 8outhern Song period, as literati began
to focus more on their localities and lineages lasd on achieving high rank within the
Imperial bureaucracy. Nonetheless, the literatiaimed central figures in the Imperial
bureaucracy throughout the Song. As a resultattieority of the Emperor became nearly
absolute, unchallenged by aristocrats or militagders?® This trend extended not only to
the military or political spheres, but also inte tieligious sphere where, as we will see, the
imperial state sought to bring the sacred undezatgrol.

The development of Confucian thought during thedSa@as characterized by an
ongoing and often times bitter debate among tkealit over what orthodox Confucian
interpretation and thought was, what the role efitleal Confucian should be with regards
to the state and the conflict that this engendestdieen the reformers led by Wang Anshi

(1021-1086 CE) and the more internally focussedaktharacterised by Zhu Xi (1130-

'8 This does not take into account the rise of otmepires such as the Jin, considered barbarianeb@timese,
on the periphery of the Song, which led to thedathe north, and the eventual collapse of theadiynunder
the attacks of the Mongols.

10



1200 CE)!’ This internal debate would influence the conterappounderstanding of

religion and the role that the state should playsimegulation, dissemination and practice.
Perhaps most interesting for the purposes of épepis the rhetoric mobilized against
philosophical opponents in this debate, the palitiools that were used to attack those with
whom a given group disagreed, and the echoeshisatas with accusations of heresy in the
Europe and other placd$.Given that it has also been argued that Confugiactice and
thought as it evolved in the Song was religiousdture®? it is important to understand the
nature of relationship of the literati to religiand to heterodoxy ideas.

Additionally, the Song period used to be charazestiby the decline in the
importance of two central religious traditions, Bhadsm and Daoism. Nowadays, this view
is discredited. The former is sometimes seen ais¢p@ntered a period of steep decline
from its highpoint of political and social importanduring the Tang dynasty. Daoism, on
the other hand, is seen as coming more and moex imftence and authority of the state
and entering a period of intellectual decline assalt. Following from the work of Hymes,
Davis, Halperin, and others, | believe that thiarelcterization of the religious world of the
Song, typical of some earlier scholarship on th@opeis not representative of the reality of
the religious world of Song China, nor of contengrgrscholarship on this subject. This

and other issues will be addressed more directiigarfollowing literature review.

" See James T.C. LilQu-yang Hsiu: An Eleventh Century Neo-Confucia@tanford: Stanford University
Press, 1967), for more details of his biographg his work on government reform in the Song.

18 For more in depth discussion of the literati iis theriod, see Peter Bol (1992).

19 patricia Buckley Ebrey and Peter Gregory, “Idtretion,” inReligion and Society in T’ang and Sung
Ching Ebrey and Gregory, eds. (Honolulu: UniversityHawaii Press, 1993).

11



Literature Review

The enormous changes in the social, economic, alitccal structures of Chinese life which
took place during the Song are also reflectedenréligious sphere. Population growth and
the increased urbanization of the Song populatiitesl the emphasis of the worship for a
large portion of the populatidfi. Indeed, the changing pattern of urbanizatiomi$ong,
seen in a more open and far less regulated andgaasity environment than was the case
under the Tang, also had an impact according t@3$brRrinting led to an explosion in
Buddhist texts, as the production of tracts wasama by which to obtain merit and improve
karma. Economic growth, new markets, and tradedx the countryside and the cities, as
well as between cities and regions, allowed forgd&egraphic dispersion of local cults and
their growth into regional or national cuffs.Peter Bol's work, noted above, examines the
development of literati culture, and argues forithportance of this group in the
centralizing project undertaken by the Song fous@d their descendants. Others argue
that the most important influence was the shifthef political centre to the south, with the
attendant economic, demographic, and socio-pdiititanges this implie® The above
represents only a fraction of the scholarship deakith religion and religious change
during the Song. Given the importance ascribdditoperiod, this is not surprising.

There is, however, a great deal less literaturehvtieals specifically with the

guestion of heresy or heterodoxy during this sagr@gd. While studies of millenarian cults

20 valerie HansenChanging Gods in Medieval Chinil27-1276(Princeton: Princeton University Press,
1990). She discusses the impact that increaseshiazdtion, among major changes occurring duringtleriod,
had on the development of religion, particularlgdbreligion, in the Southern Song.

2L For more information on the development of thg aftd urban change in the Tang and Song, see Heyey C
Kiang, Cities of Aristocrats and Bureaucrats: The Devetept of the Medieval Chinese Cityscapes
(Honolulu: University of Hawai'i Press, 1999) ahawrence J.C. MaCommercial Development and Urban
Change in Sung China (960-124®nn Arbor: University of Michigan Press, 1971).

2 Terry F. Kleeman, “The Expansion of the Wen-cly&ult,” in Ebrey and Gregory, eds. (1993): 45-74

% Richard Von Glahn (2004): 131-132.

12



during the Ming and the Qing, as well as earlienalties, abound, this is not the case with
the Song* However, a number of the works on religion durtinig period do touch
tangentially on the problems of heterodoxy and $yereAs such, the review in this section
will deal with a few of the works which considetigeon in Song China more broadly in
addition to those which address the problem ofdyeamd heterodoxy in China more
directly, though in a different historical era.

Much of the literature on Song religion seeks talyre the similarities between, the
differences in the nature of, and the relationsfiithe religious belief and praxis of the
“‘common people” with that of the literati and cti elite. A number of metaphoric
structures have been put forward that are meamgpi@sent the nature or structure of this
relationship. Edward Davis’s study of the Sdaghicharacterizes it as a “tension among
three groups placed along a vertical axis.” Tdshi, and their various associates including
the Esoteric Buddhist monks are seen in the medigosition between the Imperial, literati,
and clerical elites and the populace as a whblether images include Eric Ziircher’s
metaphor of the three peaks of a shared mountdtim tine base being popular religious
practice. While these metaphors do suggest thades between the major traditions, this
paper offers a view of the religious world of then§ which emphasizes overlapping and
interlinked spheres of religious understanding.

Some authors focus more specifically on the deitiaswere worshipped during the
period, how they developed over this period, and tiee relationship between their
worshippers and them developed. Hansen’s worlsdeitth the development of the city god

cults, their links with the increased urbanizatituring the Song, and the importance that

24 One of the earliest in a western language is JdeMGroot Sectarianism and Religious Persecution in
China(Leiden: Brill, [1901] 1963).
% Davis (2001): 7.

13



was placed on having these deities recognizeddygehtral authorities. Mark Halperin
takes a different tack, focussing his work on #lationship of the literati elite to Buddhism
through an examination of the inscriptions theyavasked to write for new monasteries,
sutra halls, and other structures. He shows agih@melationship between tisanghaand
the literati, in which the literati felt free to@ishe narrative space offered by these
inscriptions to criticize, laud, and otherwise eggavith Buddhists and their opponefits.
The end result of his analysis is a picture ofditewho were very much engaged with
Buddhism the Song, who patrticipated in its intearad external debates, and who in many
cases were supporters or even lay devotees oéligeon.

Richard Von Glahn’s workThe Sinister Waydeals with what he calls the
eudaemonistic character of Chinese religion ddtiog its earliest time. This refers to the
amoral nature of sacrifice and propitiation of gsend gods, and characterized by the fluid
boundary between dangerous ghost and god in tiggored pantheon. The core of the book
focuses on the cult of Wutong, also known as Wuxgasheng, among other names. His
cult was transformed from a Song dynasty mountairit sand one not noted for its
upstanding morality, to an official god in the imjaépantheon, through to a god of wealth
in the Ming and even into the Qing. Throughous theriod of transformation, and despite
periods of imperial sanction in the Song and Ywam even during the Ming, the cult
retained the darker, demonic associations that itsereots.

His tracing of the importance of demonic propitatthrough the history of Chinese
religion suggests that the notion of a past transédion from demon to god overlooks the

ongoing demonic nature of some deities. And hmroents regarding the importance of the

%6 Mark Halperin, Out of the Cloister: Literati Perspectives on Bhidin in Sung China, 960-1279
(Cambridge: Harvard University Press, 2006).

14



dialectic between the local population and the ingbauthorities in the evolution of a cult
and its continued existence suggest a view ofritexahange of religious ideas between
popular and elite similar to Valerie Hansen'’s ia thay that ideas draw as much from below
as from above. He traces the shifts in the ralahig between the living and the dead in the
various religious traditions in China over timeddrow the changes in this relationship are
reflected in the customs and rituals associateld ge@ath. In addition, his elucidation of the
importance of the Song period to the developme@lofese religion is informative and

well argued. However, with respect to heresy oes$ielogy, he offers very little. In fact,
there are but two or three specific referencestedy throughout the book, and in no case
does he offer a definition or a Chinese analogué¢hie term.

Von Glahn does refer to the existence of “profamést (yinci 1&i),?” and

associates this term with the view that Han dyn&stgfucians took of rituals to appease the
non-ancestral deceas&dBeyond this, however, he does not delve in apgigdetail into
what it was that made these cults profane in ldyaasties as the norms for religious
behaviour developed and changed. Was it the ti/paavifices which were made, the type
of god or spirit that was worshipped, was it theuraof the rituals in which the spirit was
invoked, or was it the type of person which waiagd in invoking the spirit which made a
cult profane? The association of “bloody sacrgiceith profane cults is made, but whether
or not this is the key deciding factor is not cle&or example, the Wutong temple at
Lenggiesi in the 17 century is described as having tvine and blood of meat drench the

ground. Each year countless numbers of animalslavghtered for sacrificial offerings to

2" This term is often translated as “licentious tezspland in some cases directly as heresy. Thégmsb
associated with the latter translation will be a$ded in more detail in the second chapter ofpégier.
2 \/on Glahn (2004): 62.

15



the god.?® Given his focus on the eudaemonistic nature lvpirvades Chinese religion, a
more detailed investigation of this term, and thkkscwhich were associated with it, over
time would have been illuminating.

The thrust of Robert Hymes’ book is that thereseed at least two if not competing,
then co-existing, models of interaction betweenGhaese people and their deities. The
one is the well known, and well described, bureaticmodel run by Daoist clerics, with its
hierarchy of gods under the Jade Emperor or theelRure. The other is a model based on
a personal relationship with a given deity, in tase the primary example he uses is the
Three Immortals of Huagai. He also argues thabtheaucratic model was created under
the auspices of the Daoist clerics themselvespandas some have argued, under the
direction of the Imperial state. Furthermore, tguas that the Daoists in the Song and
today were making the claim of universal repred@riaf the divine sphere, but that this
was only that, a claim. It would have been intengsto see a comparison with Buddhist
narratives related to this notion, but this mayehaxpanded the scope of his monograph
beyond what was reasonable.

There are a few notable problems with his charaetigons, however, not least of
which is that he does not take into account thes@flother local gods, ones whose
affiliation, unlike the cult at Huagali, was in n@yDaoist. Von Glahn’s work, addressed
above, deals with the evolution of some of thepesyof gods, who ascended from
demonhood to godhood, both within and outside theext of the official Daoist clerical
establishment. Hymes’ discussion of the competibetween the local and the central, and
the manifestation of this in the field of localiggdn suggests a number of issues that are

relevant to this paper. In particular, the ideat tbcal elites, rather than the more general

29 Qian Xiyan, quoted in Von Glahn (2004): 230.
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populace, mobilized local religious figures agaihst central authorities, and that the local
authorities responded by focussing on deities tis odi their choice in a more or less
friendly competition raises the question of religgaorthodoxy, who defined it, and within
what bounds.

In dealing directly with this tacit religious comg®n, Hymes does touch directly on
at least one official who, when asking where tleals prayed (and in context, one might
assume he meant the local elite) stated that theeeallyinsi.*® However, rather than
translating this term as “licentious temple”, “paoé cult” or even “heresy”, Hymes
translates this as a much milder term, “impropership.” Given the subsequent response
of the official to this improper worship, whichtis pray to other gods in the area, one has to
wonder whether or not the influence of the locaitgewas that strong, or whether or not the
social status of these improper worshippers wals twet more forceful action on his part
was out of the question. It does seem jiagi here is not heresy given the reaction of the
representative of central authority.

However, the depth of the research into Daoisttm&cand this particular Daoist
cult, is impressive and his argument regardingethstence of at least two paths to
interaction with gods is extremely well presentéa addition, his highlighting of the
continued existence of these trends through aweefesome contemporary ethnography on
offerings is well taken, showing how the local plapion organizing or paying for the
offering is in a state of constant negotiation, andome cases subversion, of the proclaimed
authority of the Daoist practitioners. This reitfes his theme of tacit and ongoing religious

competition between central and local authoritiesnfthe Southern Song through to today.

30 Robert P Hymed\ay and Byway: Taoism, Local Religion and ModéBivinity in Sung and Modern
China(Berkeley: University of California Press, 2002)14.
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The next work considered in this literature rewie that of Edward Davis entitled
Society and the Supernatural in Song Chifis book lays out some of the ground work
for this thesis, as it highlights and describesd&eelopment of new means of interacting
with the supernatural world that arose during tbedS The new ritual practitioners, the
fashi whose popularity greatly increased during thisgaeand the fact they were used by
all of Song society demonstrates the degree tohnwthie Song world was permeated by a
religious consciousness. | take this understandfraydeeply religious, if eclectically so,
culture as a starting point for my discussion atlg.

More specifically, the notion of a more open matkeeligious practice challenges
the notion of a decline in both Daoism and Buddhauring this period. Rather, we are
confronted with a picture of deep and broad religiengagement on the part of Song
society as a whole, with the employméadhi spirit mediums, Buddhist monks and Daoist
priests on the increase.

However, given that Davis focuses primarily on Baoikual texts and practice, with
the exception of Land and Water mass of Buddhiberetare some questions as to the
extent to which Buddhists were engaged in the mexhe describes. The idea of the Song
layperson as religious consumer interested chieflize effectiveness of a particular
approach, though, argues against any strict divisfandividuals into set categories of
Buddhist, Daoist, or Confucian. A point of viewaths shared, in a different context, with
one made by Mark Halperin in his discussion ofriiationship of the literati to the
Buddhist establishment throughout the Song perimhtioned abové:

He also challenges the identification of some f#@e exorcism, arguing rather for a ritual

of possession in which the demon or ghost in qoiessi put through a type of judicial

31 Halperin (2006).
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process. This point has been raised by other esuthloo deal with Daoism, but Davis takes
it in a slightly different direction, highlightinthe problems that could arise if this
intersection is taken too far. The implicationgta$ for our study of heresy in the Song are
clear. If heresy, as will be argued here, is agoititersection of the legal and the religious,
are there similarities between the judicial prodegsirelated to investigation and
punishment of heresy and those of Daoism andattia?

The final book considered is that of Philip Kuhrhigh examines the 1768 outbreak
of sorcery scare, originating in Jiangnan, and shatad through several provinces in the
eastern part of China. This work has been choseatndeals with a number of issues that are
of relevance to this paper. In particular, the énigl authorities’ response to religious
practices that they considered dangerous or suleesad their mobilization of the legal
system to deal with them are intriguing. While fbeus is on a much later imperial period,
the approach offered and the issues covered arstmthose being dealt with in this
thesis.

This book deals more directly with the type of sshat will be the subject of this
paper than any of those considered in this revibaygh from a different angle and in a
different historical era. Tracing the historytbé soulstealing outbreak through the imperial
and judicial records of the time, Kuhn reconstrii® the local, provincial and Imperial
authorities up to the Emperor himself, dealt wité trisis, from initially downplaying it at
the local level to the launching of a national lesempaign, at the Emperor’s instigation, to
discover its origins and snuff it out. The recomstion of the events in question, including

details of the investigation of suspects, theierragation under torture, and the back and
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forth of communication between the Emperor andphiincial governors and governors
general, is excellent.

The purpose of this reconstruction and analysitherpart of the author is not to
investigate the sources of the scare as sucheortevdeal with what was considered sorcery
at the time. Rather, it is to use these eventstasl@o understand the relationship of the
Emperor Hongli to the bureaucracy. He argueswide belief in the effectiveness or
existence of this type of behaviour was less théai tits existence and effectiveness could
not be ignored by the authorities, given religiaasl ritual underpinnings of the Imperial
state. Kuhn argues that this type of scare wamétital crime,” which threatened the very
basis of the Emperor’s rule in the same way thditis@ or rebellion might, and was thus an
issue for the Emperor, not the bureaucfat&urthermore, this type of political crime
allowed the Emperor to use his personal relatignahtih the most senior bureaucrats to
chastise them for their inaction, through whatdrens “personalistic discipline,” and thus
keep them in line. This, he argues, is a struttaedure of the bureaucratic monarchy, and
this type of crime gave him the opportunity to conf them directly’®

Kuhn’s arguments to the effect that the Emperedukis political crime to
discipline and restrain his leading bureaucratsrdaezesting, though not compelling. More
credence is given to a structural model of undeditey the Imperial state, while the
religious underpinnings, which were threatenedhaydorcery scare, are downplayed. This
is perhaps a result of the sources which were dersil by the author, consisting as they do

primarily of government communications, principabgtween the Emperor and his

32 Philip Kuhn,Soulstealers: The Chinese Sorcery Scare of {Z68don: Harvard University Press, 1992):
186. The author also suggests that because alHuoeiation with queue clipping the scare was pialgna
more overt political threat, given the requiremfeantall Han Chinese males to wear the Manchu gasue
sign of their submission to the conquerors.

33 Kuhn (1992): 211
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governors. These documents, as used by the aligblight the nature of the relationship
between the various parties and speak little, eéxdogjmplication, to the level of belief that
anyone might have had in existence of sorcery.

That the Emperor reacted so severely, and thatoliilized his most powerful
bureaucrats to root out and punish the offendersgaously, does suggest, though, that
religious or supernatural threats were taken ssiyou This paper will be dealing with
similar issues in the Song dynasty, though fronffarént perspective. Instead of
interpreting the crimes that this author deemgtipalj it will interpret a similar class of
crimes as religious and examine the state respmm#eat basis. This will be discussed in
more detail in the next chapter.

The picture that emerges of the religious anéllettual world of the Song, then, is
one of development and change, though the intefjivas of what these changes mean is by
no means unified. The view of institutional redigias being in decline, on both the Daoist
and Buddhist fronts is seriously undermined, if exatirely discredited. The development of
new forms of Confucianism, and its primary roleshiaping the world views of the elite is
also challenged. Instead, a more nuanced vieweointellectual world of the Song literati
is presented. One in which the religious playsmatral role in both their understanding of
the world around them and in their actions on Hatfahe state and on their own behalves.
This notion is supported by Alister Inglis’ work ¢ime context in which Hong MaiRecord
of the Listenewas produced and disseminated, in which he ardna¢dhere was
widespread belief, at all levels of society, in éxéstence of supernatural beings and forces,

and in their capacity to act in the mundane wooldgood or ill**

34 Alister David Inglis,Hong Mai’sRecord of the Listenand its Song Dynasty ContéAibany: SUNY
Press, 2006).
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New religious specialists and deities were emergang new structures and methods
for interacting with the supernatural arose andewart into action. This theme is found, in
varying ways, throughout the literature on religiothe Song. Another theme that emerges
throughout the literature is the increasing rol¢hef state in religion, its attempts to control
worship and to systematize and centralize its authover religious practice, all of which
will play a role in the discussion of heresy. e$a themes of religious expansion,
centralization of authority, and the competition dothodoxy within and between the
various schools will all be relevant to the anaysi the nature of heresy during this period.

However, before moving on any further, it is im@ottto analyze what is meant by
the terms religion and heresy. What preciselyésm when using these terms in the context
of this paper, and what are some of the issuesatis# as a result of these definitions? It is

to these questions that we now turn.
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Chapter 2 — Definition of Terms
Religion

Any examination of heresy must deal with religiangd in doing so, provide a definition of
religion from which to proceed. This is not neeegyg the same as presenting a rigid and
explicit interpretive model however. It is alsopartant to lay out our position regarding
religion and faith in this historical context ardhighlight our views with respect to religion
in history more broadly in order to clarify my inpeetive stance. As is clear when we turn
to definitions of heresy, this statement of positi® crucial in understanding what heresy is
and why the approach to its study, outlined beloag been chosen.

This paper operates on the premise that religielefan its tenets and deities, was
immediate, real, pervasive, and central to thedliegperience of those individuals living in
the period under discussion. That is to say, iglignd religious experiences were
understood, and in some cases acted upon, asyrdadde who held a faith. This follows
from the work of Davis, Hymes and other authorsulsed above and will be expanded
further in chapter four, which deals with Songg®eln. We do not, however, personally
believe or disbelieve the reality of religious esipece.

Defining religion in the context of Chinese histan general, and the Song dynasty
in particular, is no easy task. Much of the prablkerises from the implicit, and in some
cases explicit, comparison that the term religimplies with Christianity (and to a lesser
extent Judaism and Islam) in the Wé%t.Given the very nature and specificity of these

religions, their basis in revelation and promiset@rnal salvation, Chinese religions have

3 Anthony C. Yu, State and Religion in China: Historical and TextBarspectives(Open Court: Chicago,
2005): 8.
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often suffered by way of comparison at the hand#&/e$tern authors, if they were accepted
as valid religions at all. Confucianism, for exdeahowever defined, has often been
interpreted as a philosophy rather than as a ogljgiespite its inclusion in tlanjiaoalong
with Buddhism and Daoism. In the social sciences, theorists have attempte@adwith

this problem, with varying degrees of successekipg to produce a definition of religion
that did not necessarily depend on reference testimity and its tenets, a host of
approaches and theories of religion have beeneaffe¥What then is the definition of
religion that this paper will operate on, why hlais been chosen over any other, and what
are the implications of this theoretical positiantbe analysis of heresy?

The first of these questions is the easiest twa@ansThe definition of religion for the
purposes of this paper is a slight modificationhait offered by Jack Goody, who stated:
“We may say then that religious beliefs are presdmn non-human agencies are
propitiated on the human model. Religious acegitinclude, of course, not only acts of
propitiation themselves, but all behaviour whicls heference to the existence of these
agencies* This is the underlying premise of the definitimireligion used in this paper.
Religion, or religious practice, therefore is defimas the attempt by human agents to
interact with a given non-material realm, and aottary to this is the assertion that there is
the belief in the existence super-material and materiaf’ agents who have the ability to

effect changes, positive and negative, in botmtive material and the material worfdl.

3 Jack Goody, “Religion and Ritual: The DefinitidiRxoblem,”The British Journal of Sociology2.2 (1961):
157.

37 For the purposes of simplicity, the term “supeurait will be used interchangeably with super-maieand
non-material.

38 |t must be said that some schools of Buddhismaiticular the Chan schools, would not fit agregabithin
this definition. It can be argued that the aclrigwf enlightenment is the transformation of a matagent,
the monk, into a being who transcends the mateodld. These enlightened beings in turn haveathility to
effect change in the material world by helping otheings achieve enlightenment. The same is frtfeeo
Daoist attempting to achieve transformation intoramortal being through alchemical means, inner auner.
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This working definition is not limited by the inteof the attempted communication, nor on
the means by which it is attempted. Furthermibiig,the position of this paper that, absent
evidence to the contrary, the subjects of religiosship araeal for those who worship.

Put another way, for the believer, gods, ghostd,cEmons ar&nownto exist, in much the
same way as the existence of any other entityasvkin- they exist outside the context of

worship as immanent beings in their own right.

Heresy

Heresy and heresiology, the study of heresy, hdwagtradition in the west. Originating in
the Catholic Christian tradition, with a historytitig back to the early Church fathers and
the foundation of the Catholic Church, the ternebgmwas applied to all those groups who
held views considered outside the orthodox intégpien of the Church authorities. The
Church’s struggle with heresy went through two bigints, at least according to available
source materials. The first was in late antiqditying the formative age of the early period
of the Church, at a time when the movement was bedynning to define its core doctrines
and beliefs explicitly. Key heretical movementshos period were the Pelagian, the Arian,
the Monophysite, and the Donatist heresies. Withgoing into unnecessary detail, all of
these heresies touched on theological questionsiatsd with issues such as the nature of
the divinity of Christ in relation to God.

The second period was between th¥ adad 1%’ centuries, often referred to as the
high tide of heresy. Heretic movements of thisqueoffered alternatives to the Catholic
Church, with their own hierarchies of church offiisi and officers. This was especially true

in the case of one of the largest of these movesndmt Cathars, a dualist church which had
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its own bishops and which engaged at times in dedate with the Catholics. The heresies
of medieval period differed from those of late qutiy in that the former were, more often
than not, moral in their origins, concerned with giractice of the Christian community

rather than with doctrine, as was the case witHatier>®

Heresy in Western Historiography

The historiography of heresy in Europe has chieftussed on this second period, and the
interpretation of heretical movements has undergomember of shifts in perspective over
time. The earliest Catholic heresiologists werkeimicists, interested in stating the primacy
of Catholic doctrine over heretical interpretatiafiscripture. St. Augustine and Iraneus
were among the first heresiologists, the formeugg against the Manichean heresy, an
early dualist heresy, of which he had previouslgrban adherent, and the latter against
Arianism. This tradition continued throughout tedieval period, with authors including
in their criticisms of the heretics what would bemostandard tropes, claims that they
engaged in sexual licence, immorality, and engag@gsociations with the deuvil.

In the 19" century, the study of heresy was approached freenadifferent point of
view by Protestant scholars in Europe. Rather esing all heretics as anathema and evil,
they saw in some of the medieval heresies the afdtse Protestant Reformation which was
to come. Others saw heretics as freedom fightetshampions of liberty. Heretics were
seen as heroic figures struggling against the gspre and evil of a corrupt Catholic
establishment’ The Lollards and the Hussites were seen as teeuioners of the

Reformation, and were treated much more sympatibtithan had previously been the case.

39 Jeffrey B. RusselDissent and Order in the Middle Agéoronto: McMillan, 1995): 7.
0 Russell (1995): 8.
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Later in the 280 century, new interpretations of heresy and hesetiere offered by
scholars with a variety of political and intelleatgendas. Marxist historians, including
Marx himself, saw the emergence of heresy, paditphs relates to the Cathars, as a
reaction of the peasants and the poor urban traadeagrinst their exploitation at the hands
of feudal forces and against the emerging capiitmlises developing in the urban centres
during this period! Given the significant support given the Cathavement by the nobles
and local gentry, this thesis is questionable at.be

Other historians have taken an analytical modetdas texts produced by the
inquisitions and heresy trials of the Catholic Gituin the medieval period. These authors
hope to draw out, through analysis of the triabres and testimony of witnesses, the
authentic voice of the hereflé. Given the quality of the inquisitorial recordsdathe
breadth of their coverage for the medieval peribis, has been a fruitful area of inquiry,

though fraught with problems due to the naturéeftexts*®

Heresy — Definitions and Problems

As with any term that is transported from one laaggifor use in another, heresy is a word
that comes with a large quantity of cultural argtdmical baggage. This is particularly true
when attempting to find a precise analogue fortéine in Classical Chinese. Though the

termyinci Y£<F, or licentious temple, could possibly be translae heretical temple, it is

*1 Lutz Kaelber, “Weavers into Heretics? The So€iejanization of Early Thirteenth Century Cathars in
Comparative PerspectiveSocial Science Historg1 1 (1997): 113, citing the work of a number of Matx
historians on medieval heretics.

*2 Carlo GinzburgThe Cheese and the Worms: The Cosmos of a Shd@entury Miller John and Anne
Tedeschi, trans. (Baltimore: Johns Hopkins UrsitgiPress, 1992), is one example of this approahich
sees in the heresy records a unique chance tostegoithe world view and religious ideals of a redite
tradesman of the medieval period.

*3 The notion of teasing out a genuine voice of theattern from such a loaded text as a inquisitorascript
is difficult at best. When one takes into accdhetuse of torture, or the threat of torture, iesth proceedings
it is difficult to say whether a genuine voice @arer be recovered from this type of record.
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the position of this paper that it is not a suéfici analogue for heresy, particularly as
pertains to the Song. Moreover, it is the posibbthis paper that no precise Chinese
analogue for heresy exists in the Song, and thigjliée case, this paper will not attempt to
determine or present a single Chinese term asihiwadent of heresy. Rather, potential
theoretical definitions of heresy will be examinadd their applicability to a broad range of
contexts, and to Song China in particular, wilexamined.

In all of the above cases, heresy is seen as iosipmn to the Catholic Church. In
fact, the first definition of heresy, as the tesmow understood, comes from the Catholic
Church itself. On of the earliest and most inflig@rdefinitions is that of the church father
Tertullian (160-200 CE):

...he (the apostle Paul) reproves heresies, whiaghtbkes are false
doctrines. They are called by the Greek waatteseisin the sense of choice

which a man exercises either to establish thero adbpt them. Therefore

he has called the heretic condemned by himselfuseche has chosen for

himself something for which he is condemned. Fott is not lawful to

introduce any doctrine of our own choosing, neitimey we choose some

doctrine which someone else has introduced bywis @hoice?*

While this definition was refined by others latéte basic elements remained in force and
form the basis for all later definitions of heregghin the Catholic context. A heretic was
someone whahoseto hold doctrines deemed heterodox by the ecaless authorities.
Even some modern authors suggest that the discusSigeresy be limited to this particular
context. Harold O.J. Brown in his woHeresiesargues that heresy is of particular

importance to religions of revelation — and mogteesally to Christianity — because of the

notion of the universal Church, an authority tisaam article of faitd> Clearly though, this

*4 Tertullian,De praescriptione haereticoruin Heresy and Authority in the Medieval Europe: Doeunts in
Translation Edward Peters, ed. (Philadelphia: University efifisylvania Press 1985): 30.
5 Harold 0.J. BrownHeresiegNew York: Doubleday, 1984): 2.
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type of definition of heresy is of little use whapplied to the context of Song dynasty China,
limited as it is to its particular context. It dodowever, suggest possibilities for setting out
a more universal definition, one which would be laygle to our chosen setting.

In the definitions of heresy within the Catholmntext, one key element is required
for heresy to exist is orthodoxy. Russell and Briatate this explicitly, and it is implicit in
the works of the Church Fathers as well as modistorians of heres$f Russell goes
further, stating that: “Orthodoxy defines hereayd heresy helps define orthodoxy” and
that “...the tension between dissent and order isriber driving the development of
Christian thought* This viewpoint is echoed by S.N. Eisenstadt inithiduction to the
edited volumeOrthodoxy, Heterodoxy, and Dissent in InéffaOne thing is clear, then, that
in order for there to be heresy, there must beoddhy, as it is only in opposition that it can
be defined.

With this in mind, we can turn to the issue ofidiefy orthodoxy and heterodoxy
outside the specific context of the Catholic Chumeol try to arrive at definitions applicable
to our chosen period and area of study. Thedirsthe definition to be discussed comes
from Steven Sangren whose subject area is Chieéig®n, albeit contemporary rather than
historical. Sangren, in discussing heterodoxylzer@sy in contemporary Chinese religious
practice, defines orthodoxies and heterodoxiekigwray:

Structures of value that valorize order and legitienexisting social

institutions and authority define Chinese orthodsxboth official and

local. Conversely, it is the denial of order asmdate value that defines
heterodoxie§?

“6 Brown (1984): 2; Russell (1995): 2-4.

*" Russell (1995): 4-5.

8 S.N. Eisenstadt, “Dissent, Heterodoxy and Civilamaal Dynamics: Some Analytical and Comparative
Indications,” inOrthodoxy, Heterodoxy and Dissent in Ind&aN. Eisenstadt, Reuven Kahne, and David
Shulman, eds. (New York: Mouton, 1984): 4-5.

%9 Steven P. Sangren, “Orthodoxy, Heterodoxy, andsthecture of Value in Chinese Ritualsfbdern China
131 (1987): 76.
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However, this definition is, in one sense, too draabe applicable to the conditions of the
Song, and in particular Song religion. This igstrated in the case of Buddhism,
particularly the most dominant form or school & ®ong period, Chan Buddhism. The
Chan school of Buddhism purports to deny authariied rejects not only structures of
value in the world at large, but also of the stuues of value which had been built up in the
Buddhistsangha Therefore, it did not legitimate existing sodradtitutions or particularly
valorize order, instead it challenged these asags®ary and false dichotomies. However,
for much of the Song, with the exception of Huizengign (1102-1107 CE), Buddhism
was considered an orthodox religion, and was régdiland at times supported by the state.
On a broader level, this definition of orthodoxyddreterodoxy does not take into account
the religious movements or ideas that postulatediradte constructions of order, while at the
same time viewing it as an ultimate value. Thepifg rebellion of the late Qing period
would be an example of this type of religious moeeatas it postulated an order based on
precepts radically different to those advocatethkystate and imperial authorities, while
still retaining the central position of order irethideology. In another sense, it is too
narrow for our purposes, as will be explained below

Jacques Berlinerblau offers a somewhat differefibitien of heresy, after a
comprehensive and detailed examination of muldig#nitions based on an equally broad
range of theoretical positions, from early Christiainkers to contemporary Marxist theory
to extreme relativists. He argues, following Zatad others, that for heresy to exist, certain
prior conditions must pertain within a given so@ahtext. These conditions are: “In order

for heresy to ‘arise’ there must exist an authtvieapolitical apparatus (i.e., an orthodoxy),

30



one capable of identifying heretics and effectivetanaging’ them.*® In putting forward
this formulation, he has taken the definition adgsany specific religious context, and
further, suggests that the term is applicable taexds completely outside the religious
sphere.

Later, he proposes the following provisional defars for heterodoxy and
orthodoxy:

Orthodoxy: Any organization of human beings who can advance

binding conception of “the natural” and enforce exdimce to this
conception.

Heterodoxy/the hereticA designation conferred upon a person who, in

the eyes of the orthodoxy, has swerved from itsuirad’ conception of

the world. This individual's deviation is rendenedre alarming by the

fact that he or she is perceived to be a memb#reofroup...An element

of danger is always associated with this persoofansas his or her

actions may, intentionally or unintentionally, bénthe adversaries of

orthodoxy>*
This definition is more useful than those of theye@hurch Fathers, Brown, Russell and
Sangren for a number of reasons. First, it dedls keresy in a broadly theoretical context,
allowing it to be applied in a variety of histori@nd cultural situations and contexts. By
taking the definition out of any specifically rabgis context, or out of a religious context
entirely, it solves the problem of cross-cultunabbkcability. In a related move, the

definition provided above also limits the contexrtsvhich the term can be applied, allowing

the term to retain its force and meaning by preaalgads application to any and all dissent.

*0 Berlinerblau (2001): 334-335.
*1 Berlinerblau (2001): 350-51.
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In order for there to be heresy, there must beaitytcapable of dealing with ¥ One
gualification to this definition must be put forwdaihowever. For the purposes of our
analysis, the orthodoxy in question must be religjas per our definition above. That is to
say, there must be a view of the supernaturaltsragients considered orthodox by an
authority with the power and the will to policeajainst which heresy can be defined. The
role of authority in determining and enforcing thedigious orthodoxy is a central theme of
this paper, as conflicts over orthodoxy are majements in the development of Song
religion and politics.

Second, Berlinerbrau’s definition is far more sdite Song dynasty China as it
affords a more nuanced understanding of the reiship between religion, law, and power.
This allows for the explanation, for example, ofywBuddhism, generally, was not
considered as heretical by the Song state despite sf the views which were associated
with it. The heretic sect or individual is one wisadentified as deviating from, and
threatening the orthodoxy, while also being idesdifas belonging to the group which the
orthodoxy claims to represent. In the Song contéein, the heretic is someone who falls
under the control of the Emperor, that is to sayiadividual within the lands controlled by
the Song authorities, and who threatens that wihiehmperial authorities consider to be
orthodoxy.

All of this then raises the vital question withpest to heresy in the Song — what is
the orthodoxy which fits with Goody’s definition aéligion and with the model of heresy in
Song dynasty China that | have articulated and tio@s this relate to the religions of China?

What implication does this have for the determovanf heresy and what does the definition

*2This is a point that Russell makes as well, amgtiat the rise of heresy charges in the elevesritucy in
Catholic Europe between 450 and roughly 1000 wagalthe lack of any central authority capableesdlohg
with it. See Russell (1995): 11.
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mean in terms of what is classified as being heati To tie this with the definition of
religion provided earlier, what was consideredgielis orthodoxy in the Song? These
guestions will be dealt with in more detail in tiext chapter, which considers religion in the
Song with its variety of practices, beliefs andais. How orthodoxy was constructed in

imperial China broadly, and in the Song in paraewlill be addressed in the next section.

Construction of Orthodoxy in Imperial China

Now that a definition of heresy has been suggestednust now turn to the task of
identifying and describing orthodoxy in the Sorithis is a more difficult task, as it requires
identifying the dominant religious and ideologifi@mework through which other
approaches to the supernatural are judged to lher @itthodox or heterodox. While this has
been done with respect to late imperial China,elgnot yet a definition of what constituted
the religious orthodoxy during the Song period.isTi& not surprising given the evolution
and development of religious practice during tlesiqu across a variety of areas, which are
described in more detail below. However, time agdin, scholars have referred back to the
Song period as the starting point for the develagméorthodoxy in late imperial China. As
such, it would be prudent to start with these asedyof orthodoxy in late Imperial China and
work backwards to determine whether or not a singleodoxy existed during the Song and
what it might have been.

The starting point for this examination will berical reading of the volume
Orthodoxy in Late Imperial Chind This collection of essays addresses the questibife
origins of orthodoxy in the late Imperial perio@vhit was reinforced and defended by the

imperial authorities, and the means by which thieadoxy was expressed by both elite and

3 Kwang-Ching Liu, ed.Qrthodoxy in Late Imperial ChingBerkeley: University of California Press, 1990).
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non-elite members of society. In looking at tlsipons that these various authors take on
orthodoxy and examining whether or not they caagaied to the Song, a determination
can be made as to the existence of an orthodoxghwil fit within our analytical
framework of heresy.

There are eleven essays and an introductoryaitiche volume covering topics
ranging from definitions of orthodoxy in ancienti@dse, and problems associated with the
translation of the related terms, to orthodoxy@sstructed in the Ming to the sayings of
twentieth century Chinese peasants as they r@aighodoxy. Given this broad range of
topics, and an equally broad range of approachegfiodoxy, there are issues of cohesion
across the volume. Moreover, there are limitheodpplicability of the models suggested
for the late imperial period, the historical conteaxwhich the majority of these essays are
located, to the situation which pertained in thegoHowever, there are a number of
themes related to orthodoxy, its construction, #wedmeans by which it was promoted and
defended that are shared across the majority adgbays. Two of these themes are of
particular interest here: the role of the elitéha construction and defence of orthodoxy and
the use of the law as a means of reinforcing oxkgd

Given the sources available for research intoooltiy in Chinese history it is
unsurprising that the majority of the essays is tlulume deal with orthodoxy from the
point of view of the elite. R. David Arkush’s egsan the twentieth century Chinese peasant
proverbs might be an exception; however, even hisrapproach is to analyze the level to
which peasant communities in North China have ddesbthe Confucian notions of
orthodoxy of the elite. Rather than attemptingdastruct a view of peasant orthodoxy from

the collected proverbs, he seeks to discern elentdrlite views of orthodoxy from among
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them. The other authors in the volume focus alregslusively on what orthodoxy was
from the elite perspective, whether it be Farmet &aylor's essays on the construction of
orthodoxy in the early Ming or Furth’s chapter arubehold instructions. This reliance on
the views of the elite, whose records we have acimess not necessarily problematic,
though it does raise questions about the extemhtoh orthodoxy in this instance was
applicable to the majority of the population. isTthesis equally relies on elite views and
sources for understanding orthodoxy and heresyarcontext of the Song.

Potential problems do arise, however, when we it@keaccount the view of the
volume’s editor Kwang-Ch’ing Liu as to the understig of orthodoxy upon which the
authors of the volume are operating. He statde glearly in the preface that “Our
understanding of these terms is not based ipso @actthe pronouncements of government
authorities but on what we, as historians, havadao be the norms and counternorms in
Chinese history®* The authors in the volume are relying on the gi@fithose who are
nominally responsible for constructing and enfogaimthodoxy while at the same time
reading these elite pronouncements through theoktigeir personal understanding of what
it is to be orthodox in the context of Chinesedmgt This being the case, the orthodoxies
described by the various authors in the volumeelftections more of the individual
historian’s understanding of orthodoxy in a givemipd than the understanding of their
historical subjects. The use of the plural heréeliberate, as the orthodoxies and
heterodoxies discussed by the various authorsewidy might share common themes,
often differ substantially in their meaning. Fyrtbr example, is concerned with familial

orthodoxy and the importance of proper practiceh&ymony within, and the perpetuation

* Kwang-Ch'ing Liu, “Preface,” irOrthodoxy in Late Imperial ChingBerkeley: University of California
Press, 1990): ix.
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of, the family line whereas Farmer focuses morecgtely on the relationship of political
power and orthodoxy, the implication being that dhéhodox is simply what the dominant
choose to call it.

All of these approaches to orthodoxy offer a degrfaasight into what “orthodoxy”
might have been in late imperial China, but therea overarching definition that
encompasses all the essays in the volume. Rabbriedividual author interprets his or her
historical subject through the lens of what thegenstand orthodoxy to be in the Chinese
context. Inasmuch as it is possible, this theslisbe taking the opposite approach to the
problem of orthodoxy in the Song. The focus wdldn what the elite authorities, including
the literati and the Emperor, considered to beoattlxy and heterodoxy. Concentrating
primarily on the views of the elite, as they are #uthors of our extant sources as well as the
constructors and defenders of orthodoxy, we arkirsgéo highlight their understanding of
orthodoxy through an examination of their responseshallenges from competing, heretical
views. In so doing, it will be argued that thenxception of orthodoxy in the Song differs
significantly from that described in this particul@lume of essays. Rather than a
Confucian or Neo-Confucian orthodoxy, there isl@i@us orthodoxy based on the person
of the Emperor and his role within the state.

The second theme that flows through a number ofvibris in this volume is the role
of the law and legal institutions in the defencd aromotion of orthodoxy in the late
imperial period. Whether as a tool of authorityaihiaed to reinforce or simply enforce a
view of orthodoxy put forward by the cultural andlipcal elite, as argued in Farmer’s paper,
or as a means by which ambiguities in family hielngrare negotiated as suggested by Ocko,

the law and the legal system seem intrinsicallynoowp with orthodoxy. Throughout the
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volume the various authors use legal documentsw@wsass through which an understanding
of orthodoxy in their chosen period can be glean@dko and Mi Chu Wiens in particular
rely heavily on legal documents as sources for @tt@pters, both focussing on the
relationship of the law to familial bonds, highligig how prevailing elite cultural norms are
reinforced as orthodox through the promulgatiotaefs. Lamley discusses some of the
problems with the tension that arose between laafasce for maintaining order and filial
piety, an “orthodox” value enshrined in law thatlarpinned lineage groups at the heart of
violence and disorder in Fujian and Guangdong énldke Ming. These groups were able to
manipulate the law by, in essence, appealing togolent. Lineage groups were expressions
of filial devotion and considered virtuous and odbx, a tradition that dates back at least to
Song period, and perhaps further. As such, theilmlpauthorities were somewhat limited

in the potential responses that they could offehése feuding and violent groups.

This relationship between law and orthodoxy is @aaf vital importance to this
thesis. As a tool by which the Imperial authostieither through the person of the Emperor
himself or through his proxies and officials, emwfed their vision of orthodoxy, it is a
valuable resource. Much of the material presehtzd comes from legal documents and
sources, as it is in this realm that the autharibmbilized their resources, both proactively
in the form of edicts forbidding certain practi@exl after the fact in dealing with those who
had violated the tenets of their vision of orthoglas enshrined in law. In examining cases
of heresy, as defined above, we are also abletesrdme the religious underpinnings of the
orthodoxy of the Song period. The means by whases were judged and the seriousness
with which the death penalty was treated are 8&ctons, this thesis will argue, of the

religious influence on Song law and on Song ortlxgdo
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This relationship between religion and orthodoxijleitouched upon by a number
of authors throughout the volume, is not givengégous consideration that | feel it
deserves. Liu discusses the central role of setti@s based in the three relationships, as
well as the ideas of the Mandate of Heaven, and/iéteas deity, in his chapter, but does so
in a way that robs them of their religious forcéaylor’s article focuses on the relationship
between popular and official religion, arguing ttiay are distinct analytic categories,
defined more clearly through a comparison of the.vWhether it is a factor of the period
which is being dealt with or the sources being atied, this view of religious practice
seems stilted and unsatisfactory. Religion idtdeh as one mechanism among a host of
other social and political factors, without takingp account the reality and importance of
the religious experience for both elite and notegdractitioners. This is problematic when
one attempts to analyze the response of the Im@erihorities to heterodoxy or heresy.
The socio-ethics discussed by Liu, and addressedriing degrees of detail by the rest of
the authors in the volume, do describe a shardmadoixy that might apply during the Song.
However, the characterization of these values aebow areligious is one with which |
strongly disagree. The values espoused were shareds the religious spectrum, but there
is no denying that they were religious in nature geir violation carried religious sanction.
While socio-ethics and the three bonds are keycasé orthodoxy, even in the Song period,
it cannot be forgotten that these are religiouseslffor the elite, rooted in a worldview that
takes the existence of gods, spirits, ghosts, antbds for granted.

The approaches to orthodoxy taken by the variatisoas in this volume suggest a
number of possibilities for dealing with orthodoamd heterodoxy in the Song period. All

agree that the sources of later Imperial Confuoidimodoxy have their roots in the works of

*K.C. Liu (1990): 128.
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the Song neo-Confucian scholars, particularly tbekvof Zhu Xi. However, while he
claimed to represent the sole voice of orthodoxyignown time, his vision was anything if
uncontested. As such, his views cannot be coresides representative of orthodoxy in his
time. Rather, the position of this thesis, dem@ted in more detail below, is that there was
no single orthodoxy accepted by the literati, cgrethe clerical, elite. Instead there were
competing claims to represent orthodoxy, and thetaid what was heterodox, made by
various groups among the elite of the Song. WithexConfucian-trained literati, as well as
among the Buddhist and Daoist clerics, groups adividuals claimed to represent the one
true way and attacked other approaches. Thesksitteere put forward against
representatives of other traditions or religiorsswas the case with Zhu Xi's attacks on
Buddhism, or against opponents from within a shanadition. This was particularly true
among the literati of the late northern and eamlytiern Song® but it was also the case
among Buddhists, with the conflicts between variGhan lineages and the conflict over
control of public monasteries between the Chanaaher Buddhist schools. This is not to
say that these philosophic and/or religious tradgihad no part to play in shaping and
controlling Song orthodoxy, but rather that nonald@nforce their understanding of
orthodoxy on the population as a whole, or evetherelite. With this in mind, the question
of heterodoxy in the Song becomes much more complekeven more a problem with the
issue of heresy. This will be highlighted in maletail below in the sections on religion in
the Song, where it will become clear that the ongdriag arbiter of orthodoxy during the
Song period was the person of the Emperor anditireedsanction he derived from his

position. While there was a set of shared religigalues and concerns across the spectrum

%% Attacks on Zhu Xi and the factional struggleshia tourt of Huizong, which carried over into the\yea
Southern Song as competing Confucian traditionaged in a struggle for control of the court andrdhe
true, orthodox interpretation of the Confucian cano
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of Song religious belief, in and of itself it didtrepresent orthodoxy. In conjunction with
the person of the Emperor and his religious pasitimwever, it helped make up the

orthodoxy against which heresy could be definedyashall see.
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Chapter 3 — Religious Practice in Song China

Innovation and diversity in religious practice welefining features of Song religious life.
Changes in religious practice and belief were drivg a number of forces, including
increased urbanizatiot,expansion of commercial culture, the developmedt a
popularization of printing, and the shift of thentre population from north to south-east.
This manifested not only in the proliferation ofige@us practitioners among the elite and
the population in general, but also in terms ofri@gious affiliations of both the Song
religious practitioners and their clients. Thetemh and form of some religious practices
and associations also underwent a great deal ofyehas we will see with the rise of
Buddhist lay associations and Confucian metaphyste®ther defining feature of Song
religious practice is the increased impetus, orptre of the state, towards greater central
control over religious practice and belief. Acrafighe major religious traditions, the

sanjiao(—#)), attempts were made to bring local and unaféliateligious practice under

control, either of the Imperial state directly arder the auspices of the individual traditions,
which in turn were under the control and supervi©ibthe state.

The official institutions associated with te@njiaqg considered below, existed within
a matrix of religious belief that permeated alldsvof Chinese society. This realm of
pervasive religious belief played a central rol&amg culture, including politics and I1a.
This matrix was made up of the gods, whether laeglional or more broadly national, their

demonic, spirit, and ghost cousins, and their tesyfbund throughout the empire, as well as

*Valerie HansenChanging Gods in Medieval Chinal27-1276Princeton: Princeton University Press,
1990). She discusses the impact that increaseshiazdtion, among major changes occurring duringtleriod,
had on the development of religion, particularlgdbreligion, in the Southern Song.

*8 This is similar in many ways to what C.K. Yangareéd to as diffuse religion.
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the members of society at all levels who took athga of them. Part and parcel of this was
the web of religious beliefs about the afterlifeincarnation, death, ghosts and demons, and
so on, which underpinned the entire Song world \a¢woth the elite and local levels. This
matrix of belief, along with the rites and practi@ssociated with them, was served by
officially recognized religious clerics, as welllag semi-official and unofficial religious
personnel. Belief in the supernatural and its pdwehape and influence the world was a
cornerstone of Song life for literati and commoalite, and it is within this context that
attempts to define orthodoxy within the variougliians described below were made.

An example of this matrix of belief is the culttbe ancestor, which has its origins
with the earliest religious practices of the Shand Zhou periods, and which later, in the
Han dynasty, became closely associated with Coenfiisrn®® By the Song this cult of the
ancestor became increasingly associated with Bstldhd Daoist practices, in particular
with the rise of the notion of purgatory for deadils and a “baroque cult of death,” in
which rituals to appease the infernal bureaucraesevperformed to ensure the salvation of
the souls of relatives after their de&th.In fact death, and the religious practices and
observances associated with it, became a majot pbaontention during the Song. The
rising influence of Buddhism and Buddhist funerprgctices, in particular cremation, was
decried and debated over by the Confucian liter@hiey saw the influence of Buddhism on
this important ritual space as being contrary tofGoian teachings, unorthodox, and

potentially dangerou®. However, the impetus towards cremation, as Epoéyts out

*9Von Glahn (2004): 43-44. Von Glahn traces thdugian of the cult of deceased ancestors from thang
through to the Han and beyond, noting that pradi@nged with the changing view of the deceasedsaois,
from helpful deity in the earlier periods throughpiathetic and starving ghost of the Han cult efdiead.
€0von Glahn (2004): 136-137

®1 patricia Buckley Ebrey, “Cremation in Sung Chiffdie American Historical Revie®5.2: 422; Ebrey
highlights the objections of several notable figuirem the Song literati, including Zhu Xi, Sima &g, and
Zheng Yi, all of who objected to the practice adfrmation among the population.
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stemmed as much from the matrix of popular praciog belief as it did from the Buddhist
establishment. It is also clear that the Confueistablishment and the imperial state
condemned this type of practice. Elsewhere Ebiglylights some of the laws passed by the
Song state to limit cremation (among other pras)icié not ban it outright, as a form of
funerary practic&® The laws served not only to set the limit on atakle behaviour, as she
points out, but also as a means by which the de&t®nstrated its desire to control
important facets of religious practice. This tygdaw, coded though it might be in terms of
the desire to return to proper, Confucian-inspiidal, is as much a statement of intent to
control the religious practices, and thus acceskviae power, of the whole of the Song
populace. That these prohibitions were largelff@ntive suggests that there were limits of
the power of the Song state in the contest for dange over religious activities during this
period and also hints at the power of popular tasete to contest state imposed orthodoxy.
This matrix of religious belief will not be refede¢o as “popular religion,” as this
term is misleading in implying that it was only fooon” folk who worshiped these deities,
and that there was a tradition that in some waysis@ated from the institutional
religions® The approach taken in this paper will be to deti the three major religious
traditions commonly identified in China, teanjiaa Daoism, Buddhism, and Confucianism.
Thesanjiaodiscussed below in more detail can not be sepafaiedthis matrix, but rather
operated within the sea of these beliefs, shamngesand challenging others. These areas of

overlap will be touched upon when relevant, big important to note that the creation of an

%2 patricia Buckley Ebrey, “The Response of the Sirage to Popular Funeral Practices,Rieligion and
Society in Tang and Sung ChjrRRatricia Buckley Ebrey and Peter N. Gregory, gtionolulu: University of
Hawaii Press, 1993): 222.

83 Catherine Bell, “Religion and Chinese Culture:waod an Assessment of Popular Religidrigtory of
Religions29.1 (1989): 37-57, discusses the utility, or |duéreof, of the term popular religion as applied to
the study of Chinese religions.
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enforceable orthodoxy is, by definition, done bggé in power. As such, we must consider
orthodoxy within the context of these major religsaraditions, as they were the models
upon which elite discourse based its understanaipgoper religious practice and
behaviour.

Over and above this shared matrix of belief andstrgiag there was the Imperial
cult, a religious tradition separate from, butrmdiely related to these others, in particular to
Confucianism and Daoism, though Buddhists alsogalayrole in worshipping Imperial
figures. This will also be addressed in this setti It is the interplay between these
traditions, the more general and diffuse religibaiefs, and the Imperial cult in particular
that come together to create a religious orthodox§ong China. This orthodoxy was
dynamic and flexible, based in part on the whimghefEmperor, but also in a shared
understanding of the powerful influence of the soptural and the unique place of the
Emperor within the supernatural matrix. With timsmind, we turn to a closer examination
of the state of each of tlsanjiaq and the nature of the Imperial cult, and sominetkey
factors within each of these traditions that retateéhe creation of orthodoxy and to its

cousin, heresy.

Daoism
Daoism, as Nathan Sivin has pointed out, is a tehmse meaning has been rendered nearly

empty®® He was criticizing the broad and careless wayé¢h® has been applied to such

varied elements of Chinese religious and philosmgdthistory as the Divine Empyrean of

84 Nathan Sivin, “On the Word ‘Taoist’ as a Sourcéefplexity: With a Special Reference to the Retest of
Science and Religion in Traditional Chin&listory of Religions17 (1978): 304-306. The article as a whole
concerns some of the more common problems of dgwiith notions of Daoism, in particular the lack of
definition of what is meant when it is used by aughto describe a philosophy, religion, or evegiargific or
medical tradition.
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the Song and the writings of Zhuangzi, Laozi arftes from pre-imperial times. However,
we are less concerned here with the so-called gdploical school of Daocism than we are
with the organized Daoist religious establishmerith their attendant lineages of
transmission and pantheons. Determining what tates an official lineage is easy enough,;
however, the line between authorized and unauthdfzactitioner within one of these
lineages is more difficult to draw.

Officially recognized lineages, such as the Ced¢sliasters sect, theingbaoschool,
or the Divine Empyrean sect, were built around eétevealed texts, transmitted from
master to disciples within the context of a teagtadent relationship. These texts
contained secret incantations or instructions om teocall on the divinities or spirits within
that particular lineage’s pantheon. These insimastwere often in the form of memorials or
written requests to the members of the pantheaméadie to come to the aid of the petitioner.
When burnt as offerings they carried the requestéalivine authorities and allowed the
Daoist priest access to the divine power.

The goal of these cults was individual salvatiaeradleath, and for some adepts,
during life. Healing and medicine also had promtneles within these traditions, a trend
which continued in the Song among both those astaativith a Daoist lineage and those

who were operating on a more freelance basis. tifeacsuch aseidan/Aj 1} or internal
alchemy, which consisted of meditation and yogaxcpces, developed fromaidan#}+1},

or external alchemy, which focused on the creaaiach ingestion of magic elixirs and pills,
many of which were highly toxic and resulted in thenediate translation of the adept from

the living to the divine realm by death.
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During the Tang dynasty, Daoism was closely assediith the Imperial family
and cult. This was due in part to the Imperialifgitnacing its lineage back to Laozi, based
on a shared family name. The emperor Xuanzong-{BB2C.E.) in particular sought to
exploit the potential of linking the Imperial familo the Daoist religioi> A number of new
Daoist lineages which had their origins in the Ppesg period, including theingbaoand
Shanggingschools, associated themselves with powerfulaaiatic families, particularly in
the south, and they maintained their influence theoTang perio8® Further new lineages
developed during the Song period, including sudnpnent sects as the Thunder Rites
school discussed by Davis, among others, andliea dadao jiache Taiyi, and the
Quanzhersects, all of which were founded in the latter pdihe dynasty’ These Song
era Daoist sects were concerned with ritual heakmgrcism, and spirit possession, but the
latter three, which developed in the Southern Stowyssed more on moral cultivation and
ethics in religious practic®.

While Daoism was accorded special favour during pleriod, it was by no means
the dominant religious movement. While Daoist teeshe Imperial family were close
during the Tang, it was in the Song that conceeféatts were undertaken by Imperial
authorities to take over Daoist institutions anaeatralize government control over the

Daoist establishment. With the assistance of theared older established Daoist lineages

85 T H. BarrettLi Ao: Buddhist, Taoist, or Neo-Confucié@xford: Oxford University Press, 1992): 16.

%6 SeeT.H. Barrett,Taoism under the T'ang: Religion and Empire durihg Golden Age of Chinese History
(London: Wellsweep, 1996) for more details of takationship of the Tang ruling house to the Daoist
establishment; Michel Strickmanibge Taoisme du Mao Chan: chronique d’'une revelafRaris: Collége de
France, Institut des hautes études chinoises, 188b)discusses the relationship of the southéstoaracy to
the new Daoist sects which arose during the pefatisunity prior to the founding of the Tang ahdaughout
the course of that dynasty.

67 Lowell Skar, “Administering Thunder: A Thirteen@entury Memorial Deliberating the Thunder Rites,”
Cahiers d’Extréme-Asi@ (1996/97): 159-202, provides a more detailed detson of the practice of the
Thunder Rites.

% Shek and Liu, eds. (2004): 148-149.
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and priesthoods the government attempted to bhegarious independent temples, sects,
and gods under at least nominal control by assigpasitions to their deities in the Imperial
pantheon. This had the dual effect of constraiaing demonic tendencies of a god, as well
as controlling its power. When a local god was@thwithin the pantheon it was almost
always given a position subordinate to either Diamismperial deities, and as a result, the
Emperor and his agents, or the Emperor and thesbpoests, were in a position of relative
power over the local deity, and could thus conitroWhile this had taken place to some
degree under the Tang, the effort was given neveiagin the Song especially under the
Emperors Renzong and Huizong. This was parthspaese to the more open religious
marketplace in existence during the Song and pansflection of the desire on the part of
these emperors to bring the religious practicdefgopulation more directly under Imperial
control®®

Despite these efforts, there remained a large nuoflstes and temples that were
outside any type of official Imperially sanctionedrecognized Daoist organization or
pantheon, though they were not necessarily coresider be heterodox or heretic temples.
Though often seen as Daoist, both by Western scchaled contemporary sources, these
practitioners were not necessarily associated rgitbgnized Daoist lineages or schools.
These included temples to spirits of the earttthefwater, and of the mountains, in addition
to a variety of other§) While they were often treated as being subotditmthe gods of
the recognized pantheon, the extent to which tlais recognized is doubtful, and in some

cases was explicitly challenged by those who wepstd this god.

%9 Song da zhao ling jiRAEE<34E (Taipei: Dingwen shuju , 1972): 198.733, 199.734
0 Cheng Minshengz 14, “Shenquan yu Songdai sheliiy 5 2&{tiit<=,” in Deng Guangmingls)” 4%, Qi
Xia %4k et al, edSongshi yanjiu lunwen R 521824 (Hebei jiaodu chubanshe, 1989): 402-403.

a7



In addition to these physical sites, there weraraber of ritual practitioners, the

fangshi’ /-t and thefashi:-1-, who practiced rituals associated with a particDiaoist

lineage but may not have been officially recogniasdpriests” by the stafé. These people
served the ritual needs of the broader communésfopming ritual healings,
prognostications, and exorcisms for elite and comenalike. These ritual masters,
documented and analyzed by both Edward Davis ahdHinrichs in their respective works,
are demonstrated to be a new and increasingly impifeature of the religious landscdpe.
They were also a source of concern to the Songaétids, as they operated outside direct
government control and offered services which asti@otentially threatened the religious
position of the Emperor. Moreover, they were same$ viewed as charlatans who took
advantage of the gullibility of the broader popigatand their desire for personal gain,
leading them away from rituals and religious p@tiunder better control of Imperial
authorities, which were thus considered more apat

The state authorities, recognizing a problem, neadember of attempts to control
these unaffiliated temples and practitioners, pritpéhrough the promulgation of new laws
and edicts. One of the best examples of this mespect to temples is the edict promulgated

in theZhenghet{ 1 period (1111) of Emperor Huizong'&(=) reign:

™ Hong Maiiti#, Yijian zhis2EGE: 75 8.429chao shi duffi+-38 (Taiwan: Mingwen shuju, 1994),
describes an episode from 1153 in which a militgyyernor, whose family is suffering from illnesseets up
with an old colleague, presumably also a literatdsy performs religious rituals associated with Bag
including the burning of tallies, in order to hé&a¢ military governor’'s son. There is no indioatthat this
person is an ordained monk as he is not referraed abangshior afashi or as anything other than a colleague
throughout.

2 Davis (2001); T.J. Hinrichs, “The Medical Transfation of Song Governance and Southern Customs in
Song Dynasty China (960-1279CE)” (Ph.D. Diss., ldagdwniversity, 2003), Hinrichs notes also thatttren
fangshiwas loose, and often used interchangeably eattshj or Daoist priest. Hinrichs, 2003: 13.
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On the ninth day of the first month of the firsay®f theZhengheeign
period it is decreed that in the district of Kafeh038 spirit temples are
to be destroyed. Remove those Buddhists who haeeszl monasteries
to Daoist temples to extend their original templdghey are true martial
Buddhists, remove them and have their sweet sptofisw into the
grounds of Daoist temples. These Buddhists shoeildemoved outside
the city walls. Temples of the type which worsthp Five Universals
(wutong7i3ii), the Stone GeneraJ{j% &), or the Excessive Concubine

(yidanZ.4H), these three temples, because they are unddidektgous
sacrifices yinsi &), are to be destroyed as before, to restrainrting a
and the people from establishing without authdatge or small

temples’?
There is much to parse in this edict, not leasiatteck on Buddhists which will be dealt
with in more detail in the section on Buddhism; lever, it does seem clear that this was
part of a concerted attempt to bring local templeder greater control, Daoist or not.
Whether or not this attempt was successful is quesble, as both Hymes and Hansen have
pointed out in their respective works. The mention made of the Wutong temple is
interesting, as another temple to this deity resgti@n imperial name plaque in the very
same yeaf® Von Glahn also argues that this was part of sengit to bring local cults and
practitioners under greater state control, a potiest was furthered by the later promotion
of Wutong up through the ranks of the Imperial &aist pantheon$.

Huizong was particularly keen on Daoism and evesnagited to put in place an

examination system for admission to the Daoistspii@od in order to secure exclusive

"% Song huiyao jigaok & Z ks, Xu Songfiz, ed. (1781-1848),98 vols., vol. 19, L/ji& 20.14. This is also
a part of the forced conversion of Buddhist tempbeBaoist temples associated with the Divine Erapgr
Sect discussed below. For more detail on théioakof the Imperial Family to Daoism, see Suza@akill,
“Taoism at the Sung Court: The Heavenly Text Aftzi1008,"Bulletin of Sung-Yuan Studi&6 (1980): 23-
44,

" Hansen (1991): 84-85; Robert Hym8tatesmen and Gentlemen: The Elite of Fu-chowgr@ahsi, in
Northern and Southern Suri@ambridge: Cambridge University Press, 198®2-194.

S Richard Von Glahn, “The Enchantment of Wealth:eod Wutong in the Social History of Jiangnan,”
Harvard Journal of Asiatic StudieS12 (1991): 664.

"® Ibid: 664-665.
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Imperial control over this establishméht.ater Emperors in the Southern Song, in

particular Lizong# 5%, were also known to grant titles and honoursvwindj and deceased

Daoist master&

The Song state was very interested in the regulana control of these religious
sites and practitioners, and they sought to eegeslation and promulgate new laws in order
to do so. As these sites were outside the offidadist establishments, they were
necessarily outside their influence, and the cétlat the state could impose by pressuring
these establishments. For the Song state, whisHaeassed on the centralization of the
levers of power under its own contfkhis type of edict was part of a larger project to
suppress independent shamdasgshj fashiand other unorthodox religious practitioners,
and various cults associated only very loosely \Ritoism.

The state, however, was not the only party intetes controlling local cults and
practitioners. Recognized Daoist practitionerggrofvith Imperial assistance, also sought to
bring local cults and practitioners under theirtcoln A tactic that was commonly used was
describing these cults and practitioners as heoetieterodox in an attempt to bring the
power of Imperial opprobrium to bear. The Daowtaild then offer their services to
cleanse the temples and bring the locals into progdgious observances. While they were
successful to an extent, the local elite and gphectitioners were often able to resist these

attempts with some success.

" Fozu tongjifffiil 4, cited in de Groot, p. 79.

8 He Zhonglifr]E4L and Xu Jijuri$75%., Nan Song shigagiZsfa (Hangzhou: Hangzhou daxue
chubanshe, 1999): 361.

" Peter K. Bol (1992): 54-55.
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Buddhism
Buddhism is a less problematic religious traditiorassess than Daoism, as the institutions

and practices associated with it were, and are notearly defined. Moreover, the state of
Buddhist religion during the Song has come undecmgreater scrutiny recently, and the
idea that the religion was in a state of declinepmmon view of earlier schola¥$has been
challenged very strongf}. There were a number of different types of Buddests and
practices current in the Song, and it was a fldumi form of religious practice throughout
this period.

Indeed, in 971 the Emperor TaizifH) decreed that monks should be sent to the

west to study Buddhism, in one of the earliest langest orders of this type in Chinese
history®* The Song saw a resurgence in the translatiorudtiBist texts, under Imperial
auspices, though the attempt was not particulartgassful. This Imperial support, however,
was not constant throughout the Song dynasty, asdemonstrated by Huizong’s
suppression of Buddhism in favour of the establshinof national Daoist temples of the
Divine Empyrean school noted above. His religimaferms included the forcible

conversion of major Buddhist temples to Daoist BevEmpyrean temples, with the forced
conversion or laicization of the Buddhist clefjyOther practices of Buddhism were not
looked upon kindly by the state and its agentdughiog cremation, as discussed above.

Vegetarianism, in particular, was often used ategaly trope to identify an evil or deviant

80 A good example of this interpretation of Song Bhigth can be seen in Kenneth Chen, “The Sale of Monk
Certificates during the Sung Dynasty: A Factothia Decline of Buddhism in Chinal’'he Harvard

Theological Review9.4 (1956): 307-327.

8 Daniel Overmyer, “Folk-Buddhist Religion: Creatiand Eschatology in Medieval Chin&jistory of
Religions121 (1972): 43. The view of Buddhism in declineidgrthe Song stems from the Buddhist sources
themselves, in which the Tang is portrayed as théen age, particularly within the Chan traditiofhis is
explained in great detail in Halperin’s work on Blagsm and the literati in the Song period, amoringist.

82 Gu JicherE =), Songdai fojiao shigagR{ #5155 (Zhongzhou guiji chubanshe, 1993): 14.

8 Shin-Yi Chao, “Huizong and the Divine Empyreanaeal Temple Network,” iEmperor Huizong and Late
Northern Song China: The Politics of Culture ahd Culture of PoliticsPatricia Buckley Ebrey and Maggie
Bickford, eds. (Cambridge: Harvard University $%,e2006): 343-345.
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cult. Outside the context of monks in recognizedi@hist temples, it was frowned upon to
say the least. Also, the leaving of the familyetder a monastery was, within the context of
the Confucian inspired and seemingly universalgretd Chinese belief system operating in
the Song, often seen as an outright violation efreligious virtue of filial piety. Potentially
the most dangerous of all, however, was the foonatf lay religious communities outside
the confines of recognized Buddhist monastic ingtihs and their abbots. These offered
the general population more direct access to thdisanessage of Buddhism, without the
need to take vows themselves.

Two lay Buddhist groups who trace their roots &® 83ong, the White Lotus founded
by Mao Ziyuan (1086-1166) and the White Cloud, fdech by Kong Qingjue (1043-1121),
would come to be seen as heretic movements asso®eth rebellions and uprisings
throughout the late Imperial period. The formeswased in the Pure Land school of
Buddhist thought, which opened salvation and atieln heaven to all those who would
chant the name of Buddha Amida. This sect andrstiite it, which helped to open up
salvation to those outside tekangha was a new and growing force in Buddhism durirgy th
Song. It was part and parcel of the growth ofligicais marketplace for the whole of the
population of the Song empire, providing succout perhaps salvation to those who joined
them in the chanting of sutras or the doing of gdeeds in their daily lives.

From the beginning, these groups were viewed sufpicion, as they existed
beyond the structures of control used by the Ingbpstate in its dealing with Buddhist
monasteries. Their leaders might not be licensedks) despite their shaving their heads,
wearing robes, and presuming to offer salvatiootb@rs. The practices of these lay groups

were also viewed with distrust, as the mixing oferand female worshippers, along with
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vegetarianism, and the creation of large commundiebelievers, were all associated with
evil sects or read as a threat to the orthodoxgrpidning the state. Eschatological belief in
the coming of the Buddha Maitreya was also probtemas it could easily translate into
violent uprising and rebellion. The last two issumeted above, the creation of large
communities of believers and the eschatologicakymdnings of some of the groups, made
these lay associations particularly threatenintpéneyes of the authorities. Other
organizations, both Buddhist and Daoist, had lédioeisly-inspired rebellions in the past
and would do so in future. The Celestial Mastet s€Daoism, with its history of rebellion
against the imperial state dating back to the ktaone example.

Of the various types of established and recognBagdtihist thought and practice
active during the Song, it was the Chan schoolwzast most prevalent within monasteries,
particularly those identified as public monasterigs, those under the direct control of the
Song state. These came increasingly under therglaig of Chan masters, appointed by the
Song imperial authorities. The abbots of public axiaries were chosen wholly or partially
by the prefectural authorities and were subjechtich more stringent control than
hereditary monasteries, in which the abbacy passadiharma relation of the previous
abbot, that is to say, one of his contemporariedismiples from within the same monastery.
Over the course of the dynasty, hereditary monigsterere transformed into public
monasteries, reflecting the desire to bring morkranre of everyday religious practice
under state control, with half of all registerednasteries being public by the end of the

northern Son§* The Imperial authorities were able to exerteagmeasure of control over

8 Morten Schliitter, “Vinaya Monasteries and PubllibAcies,” inGoing Forth: Visions of Buddhist Vinaya
William M. Bodiford, ed. (Honolulu: University dflawai’i Press, 2005): 153. He also argues that t
success of the Chan school was due in large p#retolinks to the literati and the elite, and #abantage this
gave members of the school when it came to obtgithia abbacies of public monasteries.
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the Buddhist establishment by taking upon themsetlwe authority, through the
promulgation of edicts and laws, to appoint andaegrabbots from the so-called public
monasteries, to make a private monastery publibyagranting themselves the ability to
shift the affiliation of a given temple or monasténom one school of Buddhist practice to
another®®

These monasteries, large and small, served thes médxbth those who were
interested in devoting their lives to the Buddiidgtal as monks and those in the community
who looked to the Buddhist tradition for comfortdasupport in their everyday lives. They
offered prayers and read sutras for the Emperofarttie benefit of the Empire as a whole,
a practice which in no small measure contributeithéar popularity with some Emperors
during this period®® However, as in the Tang, their size and popwylaaind particularly the
wealth that derived from these factors, made themera target for some among the literati
who disapproved of their existence, and the inangasimportant role they came to play in
the lives of both the elite and the general poparat The Buddhist monasteries would also
become a target from those within the Buddhist fgnbe they lay or clerical, poor or
literati, who were influenced by some of the esoluagical aspects of Buddhism, in
particular the potential arrival of the Maitreya.

From the perspective of orthodoxy, there were amgydiebates within the Buddhist
community and among literati interested in or agded with Buddhism, as to what
orthodox Buddhism was or should be. OpponentshainCpractice debated with those who

preferred a more traditional approach to enlightemimamong other doctrinal issues. The

8 Mark Robert HalperinPieties and Responsibilities: Buddhism and then€$e Literati, 780-1280Ph.D.
Diss. (University of California, Berkeley, 199768-169.

8Morten SchlitterChan Buddhism in Song-Dynasty China (960-1279) Rise of the Caodong Tradition
and the Formation of the Chan Schdeh.D. Diss. (Yale University, 1998): 5.
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various factions mobilized the rhetoric of hetenggand potential threat to attack their
opponents, and to gain favour with the Emperorweleer, it is unclear whether this rhetoric
was ever successful in seeing a particular sestlurol of Buddhism being considered
heretical by the authorities. Rather, these irtledebates would seem to have strengthened
the position of the Emperor over the religion aghale, giving him the position of arbiter in
these religious matters.

The growth in popularity of the Buddhist monasttadlishment among all facets of
the population was matched by the increase in sigi@n and control exerted over the
organization by the State authoritiésAgain, as in the case of Daoism, though the $tate
come to an accommodation with the Buddhist instiig, it sought to ensure that it operated
in a subordinate position, and the means by whighsubordinate position was reinforced
was through law, both in the form of specific ediahd prescriptions on the operation of the
sanghaand monks and through control of the public moerées$ through the power to
appoint their abbots. Provided that this was aetkmnd it was, then the Buddhist
establishment, in the form of tkanghawas left relatively alone. The same was not trfue o

the lay associations, which were viewed with a gdeal more suspicion.

Confucianism
The primary agents employed by the Song stategersise its affairs, including religious

culture, were thehidafu+- K% or literati who were trained in the Confucian cangon

which examinations for office were based, and widiserines they were supposed to

follow. These doctrines derived from the text€ohfucius, such as theinyuzizE, his

87 Schliitter (1998): 379-381.
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disciples, like MengziZ 1 or Mencius, and the commentators and interprefetseir

works, from earlier periods up to the Song. In$wmg, these would include those referred
to as neo-Confucialf,all of whom were part of a religious culture whicsluded temples

to Confucius as a Sage, and religious rituals peréoal under the auspices of
Confucianisnt® This new breed of Confucian scholars were activé energetic in their
government activities, and in their views of whatgrnment should be. They also believed
that the Song was unique in its similarity to tige af the Three Sages of antiquity, a time of
perfect harmony in the EmpiP&. This, in and of itself, suggests a religious disien to

their actions on behalf of the state and on thein behalves.

It should be noted that while these Song Confuliiarati are often seen as being
hostile to other religious traditions, includingdlhism and Daoism, this was never a
consistent position held by all literati. Membefghe literati were very often active
participants in these same traditions. This was for well known figures such as Zhu Xi,
among other staunch Confucians we associate wathigh of a neo-Confucian orthodoxy, as
well as less well known figures who were engagmgurial customs imbued with Buddhist
or geomantic belief8: Davis cites several cases in which nominally Qoiafn officials
summoned unaffiliatethshito perform exorcisms on members of their famfly Halperin
draws attention to the fact that there were albwge number of literati who were actively

engaged with Buddhist institutions and the Buddt@Bgion and Liao Hsien-Huei's recent

8 This includes all of the various schools of intetption and belief which emerged during the Song.

8 For more on Confucianism as a religion, see Rodin&aylor, The Religious Dimensions of Confucianism
(Albany: SUNY Press, 1990); Patricia Buckley Ebi@gnfucianism and Family Ritual in Late Imperial
China(Princeton: Princeton University Press, 1991).

% Christian De Peélhe Writing of Weddings and in Middle-Period ChiriBext and Ritual Practice in the
Eighth through Fourteenth Centuri¢slbany: SUNY Press, 2007): 53; he cites Cheng#king this very
claim in the context of his discussion of Imperigdding ritual.

%1 Liao Hsien-Huei, “Visualizing the After-life: Th8ong Elite’s Obsession with Death, the Underwaatd
Salvation,”Hanxue yanjiu# 57 , 204 1 #, pp. 399-440, 2002 6 H: 407-409.

2 Davis (2001): 156-160.
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article highlights the Song literati’s use of diaiion as a measure of their concern with the
supernatural’

Furthermore, these same Confucian-trained scha@ating as agents of the state in
their capacity as magistrates, were often callezhup perform ritual and religious activities,
in particular exorcisms of demonic beings in thbgtricts, associated with the pre-eminent
Daoist traditions of the tim#&. It should also be noted that in performing exard, the
forms of ritual which were mobilized bore a graatitarity to the process of criminal
investigation and punishment. These same offiswalsld also offer sacrifices to local
deities, earth temples, and other religious siegmnes of distress such as drought or famine.
In performing these rituals in their capacitiesagsents of the state they were reasserting the
control of the state over religious forces whictrevearming or could harm the people of the
Empire. In addition, they were demonstratingabaling concern of the literati, and by
extension the state, with the supernatural and reiigion.

The literati did not confine themselves to religgaaction solely on behalf of the state,
either. The literati were as connected with thendirs and exorcists who floated on the
margins of the defined religious establishmentargsother segment of the population of the
period. Su Shi (1036-1101) had extensive contéttt aiiners and prognosticatots.Nor

was he alone in this practice, despite condemnatjosther such noted literati such as Zhu

%3 Halperin (1997); Halperin (2006); Liao Hsien-Hu#xploring Weal and Woe: The Song Elite’s Mantic
Practices and Beliefs;I'oung Pac91.4-5 (2005): 347-395.

% Judith Magee Boltz, “Not by the Seal of Office A" in Patricia Buckley Ebrey and Peter N. Gregeds.
Religion and Society in T'ang and Sung Ch{baiversity of Hawaii Press, 1993): 255.

% Liao (2005): 348-49.
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Xi, many Song elite not only consulted oraclesiszaver their futures and to ensure
success, particularly in examinations, but hadkadiag belief in spirits and ghosts.

While the above touches on the relationship ofGbafucian-trained literati to
religion, particularly through their actions as ageof the state, it does not speak to the
practice of Confucianism as religion. It is oftgaid that Confucianism, of the type devised
over the course of the Song, became the standandhmfdoxy over the course of the late
Imperial period. However, whether or not this Isoidie in terms of religion is debatable.
What is clear, though, is that the form of Confudsan which developed during this period
was imbued with the elements of religion, bothemits of the definition offered above and
in terms of evolving ritual practice.

During the Song Confucianism as religious practieelved and expanded, as
various authors such as Zhu Xi, Zhang Zai (10207),0he Cheng brothers, and others
integrated metaphysics, in part derived from, arfildienced by, Buddhism and Daoism, to
create the so-called neo-Confucianism that woulthbegreat intellectual legacy of the Song,
the religious aspects of thiao become more and more pronounded feature of this
reformulation of Confucianism was intense disput®ag literati over the interpretation of
the Confucian canon, and the various secondarysyandduced by the great Song thinkers.
These disputes were intimately related to thedaeti politics surrounding the split between
an externally focussed, activist-interventionisterpretation and agenda characterized by

the writings and actions of Wang Anshi (1021-1086J his followers, and the more inward

% Daniel K. Gardner, “Ghosts and Spirits in the NBmmfucian World: Chu Hsi ouei-Sherf, Journal of the
American Oriental Society154 (1995): 598-611. Gardner addresses Zhu Xi'sngs on spirits in order to
challenge the idea that the Neo-Confucian world avasrely rational one, devoid of spirits and ghost

" For in depth discussion of the progression ofetdevelopments, see James T.C. Ohbina Turning Inward:
Intellectual-Political Changes in the Early Twelf@lentury(Cambridge: Harvard University Press, 1988); and
Bol (1992).

58



looking interpretation and agenda of the Cheng-&hool. There were religious issues
associated with these positions that could noeparmated from the more practical issues of
governance and state action, as each side claorael the one true way towards the
perfection of humanity, and achieving sagehood p&mars became involved in these
disputes, as the competing factions sought theialffseal to their claims to orthodoxy,
which in turn allowed the Emperor to further cemieistdominance over this religious
tradition as well.

In one particular case, the so called “false leayh{weixueiz2) incident (1195-

1202) of the Southern Song, followers of Zhu Xi &imel Cheng brothers were proscribed as
heretics by their enemies at court. This exteriddte destruction of their names on tablets
and official documents. TH2aoxueschool founded in part by these men had for some
time claimed to be the only representatives ofGhafucian tradition, the final arbiters of
orthodoxy, with their views as the only acceptabterpretation of the Confucian canon.
Having claimed sole access to orthodoxy, they sysatly had this claim turned on them
by their opponents at court and among the litera whole. However, they would be
rehabilitated in the late Southern Song and byyiien and into the Ming theDaoxue

school was established as the orthodox interpogetati Confucianism, with some later

additions and modifications for the remainder ofrése imperial history.

The Emperor and the Imperial Cult
The last of the religious traditions to be dealtwhere is the Imperial cult. While related to

both the Confucian and Daoist traditions, the Ingdeult possessed its own major rites,

such as the sacrifices to Heaven and Earth, peefbion Taishafz[[] by the Emperor
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himself. It also included a host of minor rituatssociated with the family, the court and the
state more broadly. However, the specifics ofritimals are not of concern here, rather it is
the position of the Emperor in this cult, its redatto the other religious traditions of the
time, and the meaning that this has for definind discussing heresy.

Within the Imperial cult, the Emperor as the Soleaven plays the role of divine
intermediary, the connection between the matendlreon-material world. It is on this
religious position that his authority and legitipaas Emperor is based. Furthermore, he is
responsible, in a very real and well defined seftsehe well-being of his subjects.

Through the concept of the Mandate of Heaven, fieowineld accountable by agents in the
non-material world for his virtue and his ability govern. If he was a good ruler, then the
realm would be in harmony. On the other handufag on his part would be communicated
to him by Heaven, manifested most often in natdisdsters, rebellions, or anomalous
phenomena in the heavens, such as comets, whiehimterpreted as bad or evil omens.
This idea was reified with Mencius, whose viewsdme more popular during the Song, and
who stated that “When a prince endangers the alfaise spirits of the land and grain, he is
changed, and another appointed in his pldteghd who also says that “If the sovereign be
not benevolent, he cannot preserve the throne frassing from him. If the Head of a State
be not benevolent, he cannot preserve his flleAn example of the seriousness with
which these omens, and their possible interpretatizvere taken, and the lengths to which
an Emperor might go to secure control over thentiuistrated in an edict promulgated in

1007, which states that those possessing boolstroi®my are subject to executitfl.

% James LeggeThe Works of MenciusOxford: Clarendon Press, reproduced at
http://nothingistic.org/library/menciu§1895] 2003:bk. 7.2 chap. 13, 4.

% Ibid, bk. 4.1, chap. 3, 5.

10 350ng da zhaoling jik KZE454, juan 199455 —1 JL+7L (Beijing: Zhonghua shuju, rpt. 1972).
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Throughout the above section we have looked atgg®sim religious practice during
the Song, and the desire of the state to suboedarad control these by means of legislation,
in an attempt to cement its control. In this, vegib to see how the definitions of orthodoxy
and heresy were applied. Any religious activitgttfell outside of the three traditions was
viewed with trepidation, but, provided it did nawiate from respecting the position of the
Emperor and the Imperial cult, it was not likelyli® too heavily suppressed by the state.
As such, what was orthodox with respect to religian be considered that which fell within
the three traditions and did not challenge thgi@lis supremacy of the Emperor. This is in
contrast to the case in the Medieval West wheretti®dox was determined by the unified
body of the Catholic Church, without consideratidrthe views of the secular princes.
Moreover, it is a contrast with the situation itelamperial China where the neo-Confucian
orthodoxy, based on the works of Zhu Xi and hisofeérs, emerged and had the strong
support of the Imperial state. It must be saidyéner, that this later orthodoxy did not
eliminate the existence of the Daoist or Buddhe$igious practices, though they were tied
more closely to the Confucian ideals. In the Sdlng situation is more fluid, with religious
orthodoxy being based less on any one traditiond@pending rather more on the
Emperor’s position. This is not to say that thenfDoian-trained literati had no influence, as
primary agents of the Emperor their views on orthgtheld more sway than those of the
Buddhist or Daoist traditions, but internally thegd no unified concept of orthodoxy and
were unable to enforce one externally. We have talgsched upon some of the means by
which the Emperor and his agents attempted tonpaoitaffect through legislation, decree, or

through the granting of particular powers to itemtg, their particular understanding of
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religious orthodoxy. In the section that followsnare complete description of the Song

legal system, and the religious values which undetfps system, will be elaborated.
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Chapter 4 - Law in Song China **

The Song legal system has its roots in the legeibsys of earlier dynasties. In particular,
the Tang legal code was adopted almost entireth&ysong as the base text for their legal

code, theSong xingtongHj5iE. This code, and those which preceded it, wascbasehe

religious, legal, and philosophical traditions @&galism and Confucianism. Legalism
emphasized the universal application of rules andghment, while the Confucian approach
to law was more concerned with moral educationtardmportance of the virtues of filial
piety, humaneness, and loyalf§,as well as the tradition regarding the suprenigioels
position of the Emperor within the realff. The dynamic tension and negotiation between
these opposing philosophies and their respectexws/of the role of laws, punishment and
moral suasion of the populace is evident in thallsguctures of all the dynasties which
followed the Han. For while the Confucian positwith respect to the law, that it is inferior
to morality as a means of social control, mightbeninant among the ruling class, whether
aristocratic, as was the case in the Han and thg, T literati, as was more often the case
in the Song, the Imperial authorities and the Empe¥cognized the need for laws to
maintain order amongst the populace. This wals agdractical consideration, laws are
useful tools for maintaining public order and pimg those who would threaten it, and a
moral and religious consideration, as laws aciguee harmony within the empire, thus

reinforcing the Emperor’s claim to legitimacy frarConfucian standpoint.

101 This section of the paper relies to a very greterg on the work of Brian McKnight, whose works thie
Song legal system are extensive and exhaustivearehed.

192 For more detailed discussion of the interactiohesfalism and Confucianism in the development ef th
Imperial Chinese legal system, see Derk Bodde dageze MorrisLaw in Imperial China: Exemplified by
190 Ch'ing Dynasty Casd€ambridge: Harvard University Press, 1967), eisfly chapter one; also A.F.P.
Hulsewé ,Remnants of Han Lagleiden: E.J. Brill, 1955).

193 Brian McKnight,Law and Order in Sung Chin@ambridge: Cambridge University Press, 19925, 334.
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The Emperor was at the top of the Song legal systsrwas the case in prior
dynasties, and he had the right and the duty tirdigstatus as the Son of Heaven, and
holder of the Mandate of Heaven, to decree whatleged and illegal in the realm. His
officials, according to the writings of Zhu Xi, a&$ agents and must be loyal to him, as a
son should be to a father, or in his words:

The fixed and inalterable positions of monarch smject are the constant

condition. That the servitor should carry out thenarch’s decrees and that

the son should continue what the father transmmiteé unchangeable W&3.

In theory, then, this might indicate that the Engpgrossessed absolute authority over the
realm. However, this was not always or even necégshe case. In order to maintain the
Mandate of Heaven, the Emperor had to not only, arné by extension, create laws in
accordance with religious principles; he had tdhHsesupreme exemplar of proper behaviour.
This was not only a religious obligation but a pregic consideration as well, given the
Emperor relied on his officials to enforce his ¢slicThese officials, especially during the
Song, were trained in Confucian learning basechernéxts of Confucius and Mencius, and
while their interpretations of the meaning of theses could often diffet® some basic
principles of Confucian religious and moral valuesre prominent, notably the importance
of filial piety and humaneness. These same offiauld occasionally inform the Emperor
if they felt that his actions were not in line withe tenets of that faith. Moreover, the
Emperor himself would, in theory, have been immeiseand trained in Confucian texts
from an early age. As a result, the Legalist impdbwards strict punishments and universal

application of laws regardless of status was teetghby Confucian values emphasizing

104 Kwang-Ching Liu, “Socioethics as Orthodoxy,”@rthodoxy in Late Imperial Chin&wang-Ching Liu,
ed. (Berkeley: University of California Press90% 80.

195 The conflict between the reformist school of Wamghi and thelaoxue/lixuenovement inspired by the
works of the Cheng brothers and Zhu Xi are one g@kam
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compassion, mercy, humanity, and moral suasiore iffftuence of these Confucian
religious ideals on the judgement of legal case®iig strong, as will be shown below.

In practical terms, the Emperor, through his liteofficials as primary agents,
employed a variety of means to create and enftwedatv in order to ensure that the
harmony of the realm was maintained. Harmony ér#alm was a reflection of the success
of the Emperor and his adherence to proper relggprinciples of rulership. In essence,
maintaining harmony in the realm was tantamoumtrtbodoxy. The methods used,
according to McKnight, included “education, prevent cooptation and punishmerf®
The ways in which the Emperor and his officials emdok these actions, the tools that they
had at their disposal, and how these were influgihgereligious considerations are the
subject of this chapter. In order to understamse¢hssues, the basic structure of the Song
legal system must be explained, including infororan what the origins and types of Song
laws were, how they were used, and who the legabpeel responsible for applying the

laws in individual cases were from the standpoiriheir place in the Song bureaucracy.

Structure of the Song legal system

The structures of the Song legal system of pagiciaterest here are: thef$,thelaw code
which sets out what is and is not a crime, and hiolations are to be punished; ttiei %,
or edicts promulgated by the emperor which emenledtatutes®” theshi =, or

specifications, which were additional rules anddalarifying the means by which particular

106 [

Ibid: 14.
197 Brian McKnight, “From Statute to Precedent: Atrdmluction to Sung Law,” in Brian McKnight, edlaw
and the State in Traditional East Agidonolulu: University of Hawaii Press, 1987): 114
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actions of ritual import were to be carried dUtand finally, thdi {4, precedents or case

books, which were increasingly used during the Sorteelp in adjudication. Though these
were not the only types of law in the Song, theythie forms which had the most influence
on the prosecution of criminal activities, inclugidealing with heterodox or heretical
religious cults. The most important of these fate thelii and thechi, as these have the
clearest links, in the form of specific injunctiossd laws, with the identification and
prosecution of heterodox and heretic religious fizas and sects.

Thell, and the Song law code which was its source, pbestparticular
punishments for the commission of a variety of esm As mentioned above, the Song code
had its roots in the law code of the preceding Taymasty (618-907 CE). In fact, the Tang
code was copied almost in its entirety and reusethe@ Song code. While the core of the
code remained the same in the Song, however, thaaml edicts, regulations and
ordinances that had been attached to the Tangaeadhe course of that dynasty, and those
added over the course of the latter Zhou dynagticiwalso took the code as its own, were
abandoned in the transition to the Song. In otdenderstand the Song legal system, it is
necessary to discuss the nature of the Tang dsdaigins, and background.

The Tang code is the earliest complete picture ave lof Imperial Chinese criminal
law. Associated with the Tang emperor Taizonfy’sZ (reigned 627-649) brother-in-law it
became the basis for later Imperial law codes, thghexception of the Mongol Yuan

dynasty (1271-1368 CE), and this was particulang for the Sond®® The editions of the

Tang code now extant are based on the 737 CE ediiotained in a variety of later

198 Brian McKnight, “Patterns of Law and Patterns biolight: Notes of Specifications (shih) of Sungr@k
The Journal of the American Oriental Socigf2 2 (1982): 323-331.

19 Wallace Johnsorfhe T'ang Code: Volume 1, General Princip{Bsinceton: Princeton University Press,
1979): 5.
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sources™ |t is divided into two sections, the first of whicovers general principles of
criminal law and the second covers specific offerexed how they are to be punished. The
code contains a total of 502 separate article thigir attendant commentaries and sub-
commentaries which explain and expand on the coofiehe articles themselves. There are
also a series of question and answer sectionsngealth hypothetical legal situations and
how these might be dealt with under the law. Tleeslaws and explanations of laws for
everything from imperial boats to dogs wounding dstic animals to defective trade goods
within it. Brian McKnight has compared the pronatign of the Tang code to the formation
of thecorpus iuris civilisunder the leadership of the Emperor Justiniahénd' century in
Byzantium and the effect that this would have imdpe, arguing that both laid the
foundations for the development and elaboratiotiheif respective legal traditions and
systems even down to the present Haylt was a document of immense importance in the
development of Chinese Imperial law, and has echues in modern times?

TheSong xingtongvas promulgated in 963, only four years afterfthanding of the
new dynasty and it was, with minor modificationsl @ulditions, a copy of the Tang cad@.
Punishments were reduced in severity or kind, amdesadditional violations added;
however, the core remains much the same. WhiledHe itself was copied, thiag 4
(administrative statutesye(regulations)andshi(ordinances) of the Tang period were

abandoned entirely. Instead of taking these filoer fTang predecessors, Song Emperors

would create their own modifications and additibtmshe law code, through the creation and

110 30hn W. Head and Yanping Wangw Codes in Dynastic Chir@urham: Carolina Academic Press,
2005): 119.

111 Brian McKnight, “T’ang Law and Later Law: The Remf Continuity,”Journal of the American Oriental
Societyl153 (1995): 411.

Y2 TheCorpus iuris civilisis the origin of the Napoleonic and Civil codedas which are still used in Quebec
and France today.

113 John D. Langlois Jr., “Living Law’ in Sung and ¥ii Jurisprudencearvard Journal of Asiatic Studies
41.1 (1981): 169.
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promulgation of thehi, theshi,and thdi. It is likely that these additions from the Tang
period did not and could not suit the changed anstances of the Song period. Laws
regarding the layout of markets and cities of thed, for instance, would not have been
applicable to the more open economic and sociahsitn which pertained to the Song city.
However, the Song additions would come to playr@neiasingly important role in the

settling of cases as the dynasty progressed. di&¢hat these played in the practice of Song
law is the next topic to be addressed.

The termchi is used ambiguously during the Song period, esutd mean any edict
promulgated by the Imperial authorities, but over tourse of the dynasty it came to refer
more specifically to rulings which had the forcestdtutes, describing a particular
punishment for a particular crinté’ That is to say, they came to have the force of the
statutes contained in the Song code. They wenaylgated in such number that they came
to supersede the provisions of the code, and caflseXi to observe that the code itself had
been replaced by these collections of imperialtsdid

Theshi, or specifications, evolved into a unique featuréhef Song legal system.
Thoughshi existed in the Tang, extant examples reveal tleebetsomething like a by-law,
dealing with relatively unimportant matters of lbcancern:*® In the Song period,

McKnight goes on to argue, these took on a whaffgent character. These types of law
became linked with ritual and communication, ddsog both the content and the form

appropriate to given ritual acts or forms of comimation, or as he puts it:Shihwere

114 Brian McKnight,Law and Order in Sung Chin@ambridge: Cambridge University Press, 1992): 62
115 Miyazaki Ichisada, “The Administration of Justibering the Song Dynasty,Essays on China’s Legal
Tradition, Jerome Alan Cohen, R. Randle Edwards, and Fu@inang Chen, eds. (Princeton: Princeton
University Press, 1980): 57.

118 Brian McKnight, “Patterns of Law and Patterns éiblight: Notes on the Specificatiorsif) of Sung
China,” Journal of the American Oriental Socidi§22 (1982): 324.
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designed to assure that the right actors sene@aived) fitting communications in the
appropriate fashion at the pertinent time and énpttoper places'*’ They included rules
governing issues such as the construction of tipeimal Hall of Light to the details of
document format*® The concern with rites and communication inghghints at the unique
position that these regulations had in the Sordjcating an overarching concern with
proper ritual action and behaviour on the parhefliterati jurists who were responsible for
drafting these laws. This suggests a religiouseonwith proper behaviour, and the
creation of laws to enforce correct ritual behawiand communication indicates the
seriousness with which these issues were takembyg farists and literati.

Theli or precedents were an increasingly important giatte Song legal system as
the dynasty progressed. They were responsesgenoehts, cases or legal problems which
had arisen, collected and issued by the Imperihicaities to clarify legal issues, and they
represented imperial decisions on these mattér§hese were collected into handbooks for
the consultation of judicial authorities to be ugethe prosecution of criminal cases in their
jurisdictions and in the later period of the dyyasghese were cited by judicial authorities in
their decisions on specific casé$Though these collections of precedents are ncelong
extant, they would have been an important tookiqdarly in the latter part of the dynasty,
as they would have saved judges from having totsootugh the vast amount of information
contained in the various collections of laws anittsd

The actual administration of the law — that i® fidging of criminal cases — in the

Song took place at a variety of levels throughbatliureaucracy of the empire. At the

17 1bid.: 329.

118 McKnight (1992): 63.

119 1hid.: 62.

120 Miyazaki (1980): 58, 61-62.
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lowest level district magistrates were respondibianvestigating and ruling on legal cases

within their area. These magistrates acted botheaadministrative heads of tkian %

and as chief judges in the lower codffs.The first step in the process was the investgati
of the facts of a given case through the quest@oinvitnesses and the accused, and in the
case of the latter, this questioning could takeelander torture. This was sometimes
necessary as an accused could not be found duitiygh the courts without his
confessiort?? Once guilt had been established, the magistratédiyproceed to the second
phase of the trial process, the application ofldlae After consulting the code, precedents,
and other relevant material the magistrate woutddgeon a punishment and issue his

judgement opan#1]. If there were problems with the case, or in seimumstances if the

accused declared that they had been wrongly cadjithen the case would be passed on to
higher courts and officials to be dealt with.

The next level in the Song justice system wasdahé#te prefecture, @hou The
judicial officials at this level of government, tiheory, reported directly to the central
government and the Emperor himself. The prefetauthorities dealt with more serious
cases, particularly those involving the death ggnak well as with cases in which an appeal
had been made by or on behalf of the acctSefeath penalty cases were further divided
into cases which required Imperial review and thokeh did not. The former were cases

in which the law was clear, the accused had addnitie guilt and agreed that he deserved

21 1pid.: 59-60.

22 pid.: 61.

123 Eor more information on the right to appeal, and/lit was used by the accused in the Song, seezisliya
(1980).

70



the death penalty. Any other case involving thetkd@enalty was sent to the attention of the
Imperial authorities in the capital for revieé.

The next level above the prefecture in the judlisiaeaucracy was the Imperial court.
There were a number of offices and bureaus thdt wéha legal matters in the Song central
government. These included the Supreme Cadlatt ¢i), the Board of Punishmentsiigbu
and the Counsellors’ Committeghenxing yuan Each of these might be involved in the
review of a case sent up from the prefecturesithuas the Emperor who was ultimately
responsible for deciding cases involving the deathalty. He was expected, however, to
take into account the advice of the officials os $tiaff, as well as the recommendations of
the prefectural judiciary. As in general crimedsattfit the definition of heresy at least
potentially called for the death senteri€&he Emperor himself would likely be the final
arbiter should any such case come to light througtiee empire, though he would take the
advice of his chief councillors as well as othesmpmnent literati.

As hinted at above, the judges at the district@edectural levels were educated
men, members of the literati, and in the case @fitefects, appointed by and required to
report directly to the Emperor and the central auoeacy. They were assisted in their work
by a number of clerks and lesser officials, sucthasheriff at th&ian level, who were not
members of the literati class. They were salagi@ployees of the government, however,
and were responsible for such tasks as recordagritceedings of the court, maintaining
the jails, and applying the implements of judi¢@iure to extract confessions.

The magistrates responsible for judging crimireedes were members of the literati,

of varying ranks, who had trained in the Confuatassics and had passed the examinations

124 Miyazaki (1980): 65.
125 The Ten Abominationshi e-|-5, the most serious crimes contained in the codetagidlinks with heresy
will be discussed in more detail below.

71



for admission to the bureaucracy. In McKnight'suemnation of local government in the
Northern Song, he has found that eighty-nine perckthe administrators appointed to
serve in Hangzhou were examination graduates aRdzhou, for those who started service
after the founding of the dynasty, the makeupightg-two percent graduaté® This
suggests that the men tasked with judging cringaags in the Song were, by and large,
literati trained in the Confucian canon. Thusjtidicial authorities shared a common
ideology and could be expected to judge casesahdhis of a shared understanding of the
role of law in society. This, however, did not alyg lead to agreement when it came to

specific judgements of a given case, the disagreebstween Sima Guang /& 1:(1019-

1086) and Wang Anshi over the case of A Yun beimgxample-?’ Instead, this shared
understanding provided the judges and adminissatith a common ideological base and a
frame of reference from which to address legal lenol with respect to criminal, and other,
cases. That this was based in Confucian teackwhgd, as has been noted in the previous
section, had a strong religious component suggdststhat religious considerations came
into play in the judging of cases. How this wasifested in judgements and cases will be
discussed in more detail below.

The above is a very brief overview of the Song lsgatem as it pertains to the
investigation, prosecution and punishment of stethdeminal cases along with a brief
introduction to the people responsible for the jadgnd investigation of major cases. One
feature of this system needs to be further stre$smgever, as it has bearing on the state’s

response to heterodoxy and heresy. This is the sEpunishment and amnesty for people

126 Brian McKnight, “Administrators of Hangchow undée Northern Sung: A Case Studijarvard Journal
of Asiatic Studie80 (1970): 205.

127 Eor more information on the case and the debat@sip see John D. Langlois Jr., “Living Law’ Bung
and Yuan Jurisprudenceifarvard Journal of Asiatic Studietl.1 (1981): 165-217; esp. 200-217.
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sentenced in criminal cases. These highlight soitiee ways in which Confucian religious
ideals exerted a strong influence over the legstlesy of the Song, particularly over the
issue of the death penalty.

Despite the statutes laid out in the codes, atfichad a degree of flexibility, if not
autonomy, in determining how to proceed in a givase, and most serious cases, especially
those involving the ultimate sanction of the dgahalty, were reviewed several times by
progressively higher officials. As Su Jilang ssateth respect to the conditions during

Emperor Shenzong’#i5= reign (1068-1086):

...iIf a district magistrate discovered in a deathgigrncase any circumstances

for doubt, or if in the law there was any part thvaisn’t clear and solid, they

then would have the responsibility to report theecto the central authorities,

and those who examined it after them would rendesrdict'*®
In addition, at certain times, the Emperor wouldldiee an amnesty, pardoning many
offenders of their crimes and reducing the sevarityentences for others. Miyazaki states
that of 264 felons sentenced to death in 1085, ®Blwere actually executed, while the rest
were spared through amnesty or in the review psié@sMoreover, there were limitations
placed on the days in which executions could baezhout. While these restrictions were
not as strictly enforced as they were during thegldynasty, McKnight lists a number of
edicts and regulations from the Song which forbigl $entencing to death or execution of
prisoners on certain days, or at certain timefiefyear:*® These days were chosen based
on their religious significance. For example, exem for certain types of crime could not

occur in the spring and summer, as these arerttestof growth and life, therefore

executions at this time would create disharmormpérealm. Moreover, amnesties were a

128 gy JilanggELEH, Tang Song fazhishi yanjjioRiE 555 (Xiangang: Zhongwen Daxue chubanshe,
1996): 155.

129 Miyazaki (1980): 69.

130 McKnight (1992): 455-460.
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demonstration of the Emperor’s humanity and viraentral values in the Confucian
tradition. More specifically, within the context thhe Mencian-influenced Confucianism of
the Song, the leniency demonstrated through an stmebowed that the Emperor not only
understood, but was putting into action, the ided humanity was essentially good and
ultimately able to be rehabilitated through edwraand moral suasion. This religious
influence on the Song legal system will be discdssemore detail in the section which

follows.

Religious Aspects of Song Law

The legal system of the Song dynasty was in palttdoua religious foundation, two bases
of which were the Emperor’s position as the SoH®@ven and the Confucian ideals of filial
piety and morality, with an understanding of thedenor’'s supreme position within the key
relationships defined by the Confucian classickis Ts to say nothing of the position of the
Emperor as the son of a Daoist §dar Buddhist holy kind>? claims which have been put
forward by Emperors and pretenders over the cafr€hinese history. That there is a
religious basis to Song law, and Imperial Chineseih general, is not by any means a
unique claim. Many legal systems have a religioarskground or underpinning, and the
notion of a divine lawgiver in the Judaeo-Christieadition is but one example of this. The

relationship of religion to law in China generadigd Song China in particular, however, is

131 Emperor Huizong claimed this position for himgelivards the end of the Northern Song period. Sme V
Glahn (2004): 120; Davis (2001): 35, and others.

132 The claim to being a divine Buddhist king, or ealartin, has been made by a number of kings andtiwou
be-emperors in Chinese history. Empress Wu of #regaw herself as such. For more information, see
Tansen SerBuddhism, Diplomacy and Trade: The Realignmeid-Indian Relations, 600-1400
(Honolulu: University of Hawai'i Press, 2003)7.9
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much closer than many scholars, particularly lsgablars, have allowed for in their
analyses.

Some scholars, though, have described the legmysf China as “secular and
atheistical®®*?in its origins, arguing that there is a total laxdla religious component, and
some have gone even further. Philip Chen hasdstag “.. the enforcement of Chinese
law did not depend to any noteworthy degree uperptiwer of religion... There was not a
single legal authority who claimed supernatural eoiv** Chen’s extreme position is a
complete mischaracterisation of the origins ancettgment of the Imperial legal systems
and the latter notion of a morally-based systemlendtcurate to some degree, ignores the
religious nature of the nominally Confucian morngdtem upon which the legal system is in
part based. The two are inseparable, for a nuot@asons. The Emperor’s authority to
proclaim laws was legitimized and derived fromdleam to possess of the Mandate of
Heaven and his position as the ultimate, and, mipect to Heaven, the only means of
communication with the non-material world and time eesponsible for fulfilling its will by
maintaining harmony in the realm.

Evidence of the religious nature of Song dynaaty ¢an be found in th&ong
xingtong the law code of the period the origins of whictrevdiscussed above. Among the

first entries in the code are the Ten Abominatitheshi e-f-5&, crimes for which amnesty

was not generally available and for which the deathalty was applicable in most cases.

133 Xin Ren, Tradition of the Law and Law of the Tradition: LaState, and Social Control in Chirflaondon:
Greenwood Press, 1997): 3; the author here fuattggres that this view “ further alienates China from being
considered as a law-oriented society by the Wes$tgiad scholars;” Michael R. Dutton also makesdlaém

that China is unique in the world in having a saclggal tradition. Michael R. DuttoRplicing and
Punishment in China: From Patriarchy to ‘the PesiplCambridge: Cambridge University Press, 1992).1
134 Philip M. ChenLaw and Justice: The Legal System in China, 240@dB1960 AD(London: Dunellen
Publishing, 1973): 17.
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The statutes relating to tiséi eand the initial commentaries which provide thelarptions
of what precisely these crimes entailed, are lisiee:

1. The first is called plotting rebellion:Plotting rebellion means to plot to
endanger the Altars of Soil and Grain (...that is, ihler and the state which
he rules.

2. The second is called plotting great sediti®fotting great sedition means to
plot to destroy ancestral temples, tombs, or palatéhe reigning house.

3. The third is called plotting treason: Plottingason means to plot to betray
the country or to serve rebels.

4. The fourth is called contumacy: Contumacy nsdarbeat or plot to kill
one’s paternal grandparents or parents; or tmk@'s paternal uncles or their
wives, or one’s elder brothers or sisters, or ongsernal grandparents, or
one’s husband, or one’s husband’s paternal graedfgror his parents.

5. The fifth is called depravity: Depravity medoill three members of a
household who have not committed a capital criméo alismember someone.
6. The sixth is called great irreverence: Grgawerence means to steal the
objects of the great sacrifices to the spiritghercarriage or possessions of the
emperor.

7. The seventh is called lack of filial piety: i§lmas reference to accusing to
the court, or cursing one’s paternal grandparenpacents.

8. The eighth is called discord: Discord meanglodto kill or also to sell
relatives who are of the fifth or closer degreenafurning.

9. The ninth is called unrighteousness: Unrighseess means to kill one’s
department head, prefect, or magistrate, or thehegdrom whom one has
received one’s education.

10. The tenth is called incest: This sectionudek having illicit sexual
intercourse with relatives who are of the fourtgrée of mourning or closer.

135
While it is possible to read this list as a secatatement, it is the position of this thesis that
it reveals strong religious overtones with respe¢hese most heinous of crimes.

Those of the Abominations which deal with rebellisedition and treason are
straightforward enough in this regard. That th&seminations included in such acts as

destroying temples or images of the emperor age abelications of religious concern. By

13%Johnson (1979): 61-82. The Ten Abominations teaes by Johnson in this work are taken from thegra
dynasty law code; however, ti®ng xingtondollows the Tang code exactly in both the namebeftypes of
crimes in this category and in their associatedrmentaries. As such, | have followed his transtatitnen
discussing the Ten Abominations under Song law.
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committing a crime which falls under these categgrihe criminal is explicitly challenging
the unique and divine personage of the Emperohandght to rule over the land. He or
she as a member of the group is committing theecafrheresy by, as Berlinerbrau would
have it, choosing to deviate from the natural cptioa of the world. That this extends to
important temples, such as those to the gods bésdisky, reflects the concern of the
Emperor with one of the key sources of his legitigndnis unique status as the only person
allowed to sacrifice to Earth and Heaven. Furtlwapattacks on ancestral tombs and
palaces can be read as an attack on the Empanaégé and his Imperial ancestors, an
extremely important issue during the Sdffy As a result, the penalties for these crimes are
some of the most severe in the Song and Tang cdéleshe Song, the punishment set out
in the law requires that all who commit the crinaes to be beheaded, their male relatives

between sixteesui j% and eighty are to be strangled, and the femadgivek, except those

older than 60 and those $Gi and younger, are to be sold into slavery and theads
confiscated?®’

Those abominations which are primarily concernebeiated with filial piety,
notably numbers four, seven, ten, and perhaps tension nine, also reveal a strong
religious influence on Song law. Perpetratingimerwhich falls under the purview of any
of the first three of these statutes representsitiation of one, if not the, core tenets of
Confucianism, and of Chinese religious orthodoxyeraroadly, that in the primacy of the
familial relations and filial piety. This influeeccan be seen more clearly in looking at the

specific articles addressing the kinds of crimegctvimight fall under the rubric of these

136 Emperor Shenzong’s attempts to have his biolodathkr raised to posthumous emperorship, andew al
him to receive sacrifices, was a source of majotrowersy at the start of his reign dividing oféits and other
prominent literati as to the propriety of this aifg. Bol (1992): 213.

137 Song xingtongiJfiiE (Beijing: Falii chubanshe, 1998): 304.
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abominations. Punishments are more severe foesrimwhich the lower ranking family
member assaults or attacks a higher ranking omke@en the accusation by a junior family
member against a senior one is punishable, in s@ses by deati® The notions of filial
piety and proper, hierarchical familial relatiorshikey aspects of Song Chinese religious
life for both the Confucian-trained literati anaethroader population, strongly influences the
Song code and its prescriptions. Violations adlffipiety, crimes committed against senior
family members, are considered among the most dang@and serious crimes which can be
committed. This is because they threaten oneeokdély components of the Song religious
order, the family, and by extension they threatengosition of the Emperor as father figure
for the larger family, the Empire.

The Ten Abominations represent the vilest typexiofe that could be committed by
subjects of the Empire, and the punishments dittimiethese crimes accorded with this
view. Moreover, none of the legal privileges whirmally applied to high ranking
members of the literati could be applied in themses, and the punishments applied for these
crimes were not subject to reduction through theesties that were proclaimed by the
Emperors at various times throughout their reighgrthermore, the punishments associated
with these types of crime often brought the mosbas sanction applied to criminals during
the Song dynasty, the death penalty, either thretigimgulation which was the lesser of the
two death penalties or through the more serioustiamof decapitation. Beheading was
considered the more serious type of punishmentusecaf the damage done to the corpse.
This was seen as carrying the punishment fromwbidd into the next through the

destruction of the body, which was not only a parakeshame on the family who remained

138 Song xingtongiJlif: 414. This statute relates to accusations beiagenin court by sons (or perhaps
daughters) against their parents or grandparemtsytfich the prescribed penalty is strangulation.
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and on the ancestors from whom one received thg inadust, but was also believed to
carry the punishment over into the afterlife byto®gng the spiritual life of the victim®®
These punishments were intended to make a staterheut the vile nature of the crime and
the intent of the state to punish the offendehis life, and even into the next.

Beyond the Ten Abominations, and the law codeeimegal, there were individual
edicts put forth by emperors throughout the Songkvbealt with religious issues. Some of
these have been looked at above and others wileb& with in more detail in the section
which follows, but it would be helpful to addreddemst one or two here. The focus will be
on the legal content and context, as well as thgioas implications of these judicial actions.
The first is the issue of death by slicing, the tgesious punishment available to the Song
judicial authorities. The earliest reference thathave to this punishment being called for is
in 1028, and it is worth noting that it was to Ippked to members of a religious sect who
were purported to be involved in human sacrifiteThe translated text of the edict,
promulgated in 1028, is as follows:

Also proclaimed is that as we have heard of crimé$u where people are being

murdered and then sacrificed to the ghosts, frataytdhose who are the chief

planners are to be considered by those with adaed for death by slicing and
decapitation. Collect those who are informerswahd know and give them the
criminals’ household wealth. Seize those who heemurderers. Weighty is their
evidence'™

While the details of how the punishment was exetuteéhe Song are vague, Bodde and

Morris cite Alabaster’s description of the punisiminas applied during the Qing:

...the offender is tied to a cross, and, by a sefgminful but not in themselves
mortal cuts, his body is sliced beyond recognitiorhis punishment is not inflicted

139 McKnight, (1992): 447, 450.

140 Minggong shupan gingming4%,/\ 241 7ERH£E (Beijing: Zhonghua shuju, 2002): 545-546.

141 Ma DuanlinfEi#Es , Wenxian tongkaoZjgtim=% v.2 Xing kaoliuff|Z% /5 (Taibei: Shangwu yinshu
guan, Min guo 76 [1987]): 1447.
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so much as a torture, but to destroy the futuneedsas the present life of the

offender—he is unworthy to exist longer either asam or as aecognizable

spirit... 12
As discussed by other authBrsdeath by slicing is the most gruesome and sevethad of
death penalty used by the Imperial authoritiehelater Imperial period, literal death by a
thousand cuts. Though he refers to slicing asg applied in the Ming and Qing dynasties,
it is from the Song that later Imperial Chinese atres take the practice. As far as can be
determined this punishment was an innovation ogSaw, probably imported from the
Jurchen Jin dynasty? It is not mentioned in thSong xingtongnd is not included among
the Five Punishments listed either in the Tang aydeven in the remnants that we have of
the Han code. Alabaster’s interpretation of thenngg of the punishment is as true for the
Song as it is for later dynasties, particularly whee take into account the influence that the
religious and philosophical developments of thisqeehad on the former.

In this instance, then, we see an imperial edmdmenending a new punishment,
legitimizing the most severe individual sanciitpossible under Song law, and this being
applied to a religious crime, albeit a heinous owile this is an extreme example, dealing
as it does with a cult involved in human sacrifit€emonstrates the extent to which the
state was concerned with the suppression and daftneterodox religious practice which it
viewed as beyond the pale. Such strong legal senscivere required to ensure that such
practices were eliminated, in order to preservehdrenony of the empire. That the sanction

of death by decapitation alone was apparently ddensaifficient, and that a new form of

142 Derk Bodde and Clarence Morrlsaw in Imperial China(Cambridge: Harvard University Press, 1967):
93.

143 McKnight (1971); Bodde and Morris: 93-95.

144 McKnight (1992): 451-452.

145 The most serious collective punishments availabthe Song xingtongvere mentioned earlier and required
the extermination of the male family members ofdbeused, along with the enslavement of their femal
relatives. Whether this can be considered a n®rers sanction than death by slicing is debatable.
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punishment was initiated to deal with this typeime hints at the concern this type of
religious practice was regarded by the Imperiaharities. It also suggests that the Song
authorities were willing to be flexible with thd@gal repertoire in order to confront the
changing religious landscape of the time. Morenagles of judicial control over the
religious and religious influence over the judiciall be dealt with in the following section.

On a more positive note, the magistrates resplenfb passing judgement on legal
cases, at all levels of government from the distnrto the court of the Emperor, were
concerned with ensuring that judgements fit Cormfaciotions of justice and right
punishment. Often this meant that the Emperor eveague amnesties on such occasions as
his birthday. This type of amnesty, considergtamd review was a factor in the case of A
Yun referred to briefly above, and in other casesughout the Song period. In these cases,
those involved in determination of punishments viakéng into account specifically
religious considerations when considering the apaite punishment to be applied to the
criminal in question.

Religious considerations were not the only factmesd to determine the appropriate
punishment, however. The application of penabigsh as fines, exile, penal servitude,
branding and death determined for based on a wiadtof factors, including: the severity
and type of the crime, the reason for its commigdioe location in which a crime was
committed, and the general conditions which peethim that location, the relative position
of the criminal in society, the relative positiohtlee criminal vis-a-vis the victim, whether
the crime was committed in a group or alone, aedptsition of the criminal in the group,
as well as a number of other factors. It was gesywith an inherent flexibility. For

example, certain privileges were granted to cedifnembers of the Daoist and Buddhist
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clergy, which allowed them to have the penaltiesafeariety of crimes reduced, or,
depending on the nature of the crime, increadad.

The enforcement of laws and edicts, through hestgg to maintain peace throughout
the empire, can be seen as a religious duty baséukeowill of Heaven. Leaving aside their
personal beliefs, whatever they might be, theseial$ performing an essentially religious
function on behalf of the Emperor by investigataages, passing judgement and assigning
appropriate punishments, in order to maintain oestel harmony throughout the empire, and
to inform the Emperor of anything which might raguiurther attention. This is the
collapsing of the secular and the sacred that weasisked in the introduction, as the legal
world is often dealt with as a purely secular mattéether in the West or in China.
However, the promulgation and enforcement of laBamg China was deeply influenced by
religious considerations. Maintaining harmony witkie realm and through this ensuring
that the position of the Emperor as possessoreoMandate of Heaven was unchallenged
was a religious concern. With respect to the neagnbce of orthodoxy in religious matters,
it was those who contested, or were seen to combesbrthodoxy described in the religion
section who were subject to prosecution and petsecunder the law. These were the

heretics and it is to heresy, as the ultimate threthis position that we now turn.

146 McKnight (1992): 500-501; Brian McKnight, “Sunggal Privileges,Journal of the American Oriental
Societyl05.1 (1985): 95.
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Chapter 5 - Heresy and Heretic Cults

So far in this thesis we have considered how odkgdh Song China was constructed, what
the definition of heresy is, how religious practinghe Song had developed and how
religious orthodoxies were contested, and we h&eelaoked at the structure of the Song
legal system as well as some of the ways in whiehgystem was influenced by religion. In
the final chapter, then, we turn to an examinatibspecific instances of heresy and how the
state responded to them. In particular, the vimyghich the state mobilized the legal
system, among other resources, to deal with heratid heretical religious practice. The
examples are taken from a variety of Song dynastyces, including legal judgements and
opinions, dynastic histories, as well as spec#wed and imperial proclamations dealing with
particular religious subjects. In looking at thesamples, we will be able to determine the
extent to which a comparison of heresy in Song &€hiith heresy in the Medieval West is
valid. Moreover, this chapter will highlight soraéthe major themes touched on in the
earlier discussions of religious practice, law, anthodoxy during the period, showing that
the Song imperial authorities were greatly concgnuith defending and maintaining the
orthodoxy that they in large measure had helpemtstruct.

The first of our examples are broadly similar ie targets of the authorities’ actions
and proclamations. Both relate to individuals wioough their own charisma or abilities,
were able to collect and mobilize groups of religidollowers and mount an explicit
challenge to the Emperor and his dominance ofeéhér. However, the response of the

authorities is vastly different in each of theseesa Explaining these differences in response
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is crucial if we are to understand the nature ef$long state’s response to heresy and
heretics.

The first of these examples from the Song was fh&ing led by one Fang La{(fi)
of 1120. The biography of Fang La in tBengshii 5, which was compiled during the

Yuan from Song sources and it describes him agl®nm in Ma prefecture, from a family
who had lived there for a number of years. The @uti the text also implies that the region

was prone to rebellion, there having been a wonuaimgl theYonghuizkf reign period

(650-656) of the Tang who had risen up and declbezself to be emperor. This area of the
empire also required pacification during the fystr of theZhengheeign period of the

Song (1111), and it hints that deviant religion lale in the unrest, though what type of
deviant religious practice is not specifi¢d. It goes on to say that, as a result of the distre

caused by the

...Flowers and Stones poli¢§? Every household had resentment, and
Fang, through the people’s lack of forbearanceesogathered idle
loafers for want of disciples. In the tenth moaftlihe second year of the
Xuanhe&& A1 (1120) reign period, he rose up causing disol®dt,calling
himself the Sage Duke, and established a new peEgnd,yongle ik

4 . .only with ghosts and spirits and secret thingsytfanned the people

with false stories.1#°

The text goes on to give a description of how ghsing progressed, which cities were
conquered, and when the rebellion ended. Frordekeription it is clear that this was no

minor rebellion, but a major uprising that wasleaist in part, religiously inspired. From

147 Songshik st 468.13659 (Beijing: Zhonghua shuju, 1977 rpt. ed.)

18 This policy gave permission to the soldiers anehésjof the Emperor to pass through the land ircheat
beautiful things, and to take them from the homeshich they were found.

149 Songshi68.13659.
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other sources, we know that the ghosts and spafiesred to here were based on a mixture
of religious beliefs including Buddhism, Daoismgampotential linkage to Manichaeism.

Aside from the tropes used by the agents of orthpdotheir descriptions to attack
what they perceived as a threat, there is littéet we know of in the practices of this group
which suggests that they were doing anything paleity alien to more mainstream
religious practitioners. That is to say, outsidi¢he fact of rebellion, the rhetoric of the
historians responsible for compiling this accoanil describing the protagonists and events,
is similar to that deployed in a number of othesesain which deviant religious practices are
addressed. The mixing of male and female, the mgnagether at night and dispersing at
dawn, the reading of sutras, all are associatel tivé Fang La rebels. These literary tropes,
however, are so common in the Song sources onawligults of which the authorities
disapproved that they are almost entirely lackmbistorical data from which one could
determine a religious affiliation for the group.oMover, it is entirely possible that the
condemnations of the religious practices of thaugrwerepost factcadditions, made to
justify not only the suppression of the group religss of their actual religious beliefs and
practices. As such, these beliefs and practiaesireobscure. Within the context of a
strictly Buddhist or Daoist group, the reading ofiras or gathering at night may have been
frowned upon, but a state response on the ordehaf occurred in this instance would not
likely have occurred.

So, in terms of religious practice, we know tha&t #uthorities describe the practices
of the rebels as objectionable and dangeroushhtiig all. In addition to hostile

descriptions of religious practices from the agertsrthodoxy, there is also political

150 Kao Yu-kung, “A Study of the Fang La RebelliofTfie Harvard Journal of Asiatic Studie} (1962-63):
30.
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rebellion. This political rebellion is not simpbanditry or a peasant revolt over poor
conditions, though this more than likely playedetér given the reference to the Flower
and Stones policy in the section of eng shcited above. In proclaiming a reign title,
Fang La is making an altogether more daring andabdtatement. He is, in essence,
claiming the Mandate of Heaven, and thus the tightile over the Empire, for himself. He
is explicitly denying the legitimacy of the Emperand his place as the Son of Heaven, and
claiming the religious mantle of Imperial leadepsfor himself. Fang La’s goal, it would
seem, was nothing short of the founding of a newiEan In so doing, he had committed at
least one, if not more, crimes which fell under thieric of the Ten Abominations detailed in
the Song xingtongThis was one of the most extreme types of dangeandsieviant

religious practice, from the point of view of Imgdrauthorities. Furthermore, given the
armed uprising with which it was associated, it wasa form of religious deviance which
could be changed through persuasion or cooptatather, from the point of view of the
Emperor and his agents, this challenge to the dakyphad to be put down with great speed.
And it was. Within a year of his declaring therstd his reign, Fang La was dead, and his
rebellion was soon crushétl.

This, then, would seem, on the surface, to berly fetraightforward case of rebellion
against the Empire, coloured with religious devian€his type of rebellion has a long
history in Imperial China, and it would seem tha Emperor in question was willing and
able to mobilize the resources of the state, m¢hse the military, to suppress the rebellion
and destroy its leader. The legal system doeplagta role in the resolution of the issue,
however, so as an example it would seem to bedsutdiour area of interest. There is,

however, an example which is almost identical nmgeof the actions of main protagonist

151 Songshi468.13660.
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that does involve judicial intervention, and whaxdtually comes to us through thieng
gong shupan gingming /N Z27EHH£E (The Enlightened Judgements), the collection of
legal judgements from the Song. This is a cortipiteof legal judgements made by erudite
magistrates of the Song period. Inthe examplevibél details the Song authorities’ legal
response to a similar type of heretic.

The case in question from the Song, as describdwkiQingming ji details the

activities of another individual, one Zhang Dayaggigk ff]. His actions, and, as importantly,

the way they were reported by the authorities tyossembled those of Fang La in a
number of ways. The language describing the aligpractices of the group he was
involved with, and the rhetorical tropes used tocuge him match up very closely with those
mobilized by historians and authors against FangHiea gave himself a pseudo-royal title,
he appointed his followers to positions within dign hierarchy, and was guilty of being one
who “practices vegetarianism, worships demons,agatfwith others] at night and disperses
at dawn in order to practice or transmit some kihdevilish faith...”>? Most, if not all, of
these activities are also ascribed to Fang Latlamdhnguage used by the sources describing
them is almost identical with respect to theirg®lus activities.

And yet, according to the records, there was nellieb requiring military
intervention. Moreover, Zhang was not even giendeath penalty as punishment, nor
were any of his followers, as was required by ld#s actions violated not only the various
edicts prohibiting the types of religious behaviberwas described as engaging in, but he
was equally guilty of plotting rebellion or grea&dition, both crimes which fall under the

rubric of the Ten Abominations. Rather than dehthand his followers had their

152 James T.C. Liu and Brian McKnight, trariBhe Enlightened Judgements: Ch’ing ming chi —Sineg
Dynasty Collectior{Albany: SUNY Press, 1999): 476-77.

87



punishments reduced in severity, or they were padentirely’>® What then are we to
make of this enormous disparity in response orp#reof the imperial authorities? How
does this mesh with our understanding of heregy tiae means by which the Song state
mobilized against it? There are a host of possihbkplausible reasons for this display of
leniency in the case of Zhang. The first, and @pshsimplest, is that this particular group
and its leader did not present a real or dire@atto the supreme position of the Emperor,
politically or religiously. That is to say, whitleir actions were objectionable, their
numbers, strength, and ambitions were more lintivad those of Fang La’s group. As there
is no evidence from the text of the judgement thatleader in question led an armed
uprising, it is plausible that as a result theyewéealt with less harshly. Yet, Zhang’s
actions, and those of his followers, clearly fitvim our definition of heresy. This would
appear not to be the reason for the leniency wititchvthey were dealt.

A second possibility is that the state was not jgposition to exert its full authority
over this particular cult, due to the popularitytieé cult in this locale. Leniency might be a
tacit recognition of the limits to which the authi@s were prepared to go, out of fear of
generating a much larger problem. However, thssdmt seem likely in this case. If Zhang
and his followers were in such a position of relatstrength with respect to the Imperial
authorities, it would have been difficult if notimssible to detain and try him for his heresy.
Given that our source for this case is a write Lfhe judgement passed after Zhang was
tried, it is clear that the authorities were inasipion not only to suppress this religious
group, but that they were willing and able to captand detain Zhang and at least some of
his followers. What is also clear is that thegielus practices that this group was engaged in

were not sufficiently popular that an attack omthgould result in further problems. So, if

153 |bid: 478.
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the lenient response is not a result of the weakaéthe authorities or a fear of uprising,
what else could it have been?

A third option is that it was decided that this gppincluding its leader, could be
brought back into line with orthodoxy. This integpation is the more likely for a number of
reasons. First, it might have been a display mitlecy based in the Mencian interpretation
of Confucian ideals, part of which emphasised th&spility of re-education and the innate
goodness of man. This approach to criminals wasinoommon during the Song period as
was discussed earlier with respect to amnestig®ufin education and moral suasion the
misguided could be brought back into the fold, daghg so reinforced the superior moral
position of the orthodoxy with respect to its ceatiers and displayed the Emperor’s virtue
and forgiveness to all within the realm. Secondemgthat we have concluded that Zhang's
group was unlikely to have been massively poptites,approach was not as risky as it
might appear. The perpetrators would be punishedlzeir religious group suppressed, but
there would have been little risk of a more wideespl rebellion. And finally, this approach
is very similar to the response of the Catholidauties in Medieval Europe to minor
heresies and heretics; educate and persuade thoseowld be, and crush those who were
persistent in their deviancy. Thus the differeimcthe authorities’ response to Fang La’s
group and Zhang’s group can be explained as diftexe of degree. The former was a larger
and more serious religious and political threah®Emperor’s position and was thus dealt
with militarily. The latter was less of a directlibary threat, and thus was dealt with
through the judicial system before it could groBoth were heresies, and of great concern
to the state, but Zhang's case was able to be d@hlthrough institutionalized legal

channels. That the Song authorities chose tovdigathis group through the legal system is
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indicative of not only the usefulness of this agmio in dealing with heresy, but also of their
inclination (much as in Europe) to deal with heeseshrough a gradually escalating
application of state power. First, an attempt masle to bring the heretic back in line with
orthodoxy, whether it be Catholicism in Europe mpérially defined orthodoxy in Song
China. Only when the heretics persisted in thigmvg would they be put to death.
Attempting to set up an alternate church hierarelsywas done by the Cathar leadership, is
roughly equivalent to what Fang La was attemptondd and as a result the Cathars were
subject to a crusade to remove the threat to ttheadoxy as defined by the Catholic church
at the time. In both of these cases, the herbtidspopular support and resources, financial
and military, to pose a credible threat to the sotbodoxy at the time.

In order to grasp the full implications of thag the definition of heresy, other, more
subtle examples and cases must be analyzed. hagsexamples come from the edicts
promulgated by various emperors on religious issui®se of these was mentioned in
passing in a different context earlier. This is #ulict dealing with those people in
possession of books of astronomy and on militabyesus, a type of edict which has
precedents leading back to the earliest of the &imlynasties, the Qifft The text of the
edict states:

Edict prohibiting the ownership of astronomical anifitary books,

promulgated in 4 month of the % year of theYingdereign period (1007):
Of books on astronomy and on military matters, agevownership] and
study [of these] has punishments. These are détifothe law texts, and
they are employed to guard against the crafty beddlse....It is ordered
that officials ban and have destroyed [the boaksheir presence, and
when finished, memorialize the Emperor. If after time limit is ended
they are some who have not confessed to hidingcandealing the books,

they are disobedient and in violation of the lang #hey ought to be
punished by death. Within there are those whahese secrecy to

154 See the same examples listed in the notatioreiintnoduction dealing with the burning of booksian
scholars in the Qin dynasty. See also examples th@ Tang code and the Song code.
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deceive and delude, [their] words extend to [spegkportents and omens,

for this reason they are the most serious oneis. sliitable to enact a

punishment of beheading. Those who are informaestp be rewarded]

with 100 000 cash’®
It is clear from this edict that the possessiothete books on astronomical and military
subjects was, without question, a serious offeand,one which the Emperor was interested
in suppressing. While the Emperor did allow foraannesty period in which these books
could be turned into the authoritie% failure to comply with the deadline would call fibve
application of the full punishment. Furthermolede whose crime went beyond mere
possession of these books, and who spoke of onmeingaatents, outside of the
interpretations provided by the Bureau of Astronpoould be seen as calling into question
the legitimacy of the Emperor’s position as Sofeaven. This would not only challenge
his ritual position as the sole link between Heaaed the world, but also represented a
challenge to his right to rule over the empire.nétethe seriousness of the punishment for
those possessing these books, death, presumabtyamgulation, and the greater
seriousness of the punishment for those who sed&deive and delude others with their
words, beheading.

So, there are several elements in this case whiglith the definition of heresy
outlined above. The possessors of these bookmanly by definition subjects of the
Empire, and therefore members of the group. Irdghethe edict is that they are also, if not
members of the literati, at least they are membeasn educated, literate and reasonably
wealthy class, otherwise, how and why would thepweanto possession of these books, and

how could they access their materials. These sth@so represent a potential danger to the

%5 350ng da zhaoling,jijuan 199.
1% Song da zhaoling,jjuan 199.
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orthodoxy, as possession of works of astronomyiesphe possibility that the Emperor is
not the sole arbiter between Heaven and Earth.eMar, the dissemination of omens and
portents presents a more direct threat, by meatiseeqgiotential to deny that the Emperor is
the legitimate Son of Heaven, which denies theilagcy of his rule, and his claims to
determine orthodoxy. Military books are a somewditierent matter. They present an
equally real threat of danger, as someone posggessuld put the information they contain
to use in a military attack on the orthodoxy. Heerm they do not, in and of themselves,
present a religious threat to the orthodoxy. Ratihey could be used in a challenge to the
Emperor, which would be a heretical act. Thusauid appear that those who were in
possession of books of this type could be consitierée heretic, at least potentially so. In
this case, what on the surface is not a religiesiga, upon closer analysis reveals a very
important religious dimension. The reading of $hers was an act with strong religious
implications, and was of particular threat to thmederor, as according to the Imperial cult he
and he alone has the right to interpret signs frteaven.

It must be pointed out, however, that repeatedgdicbidding the ownership of
these books and the practice of divination werg pattially honoured, even by the elit€.
This would seem to suggest that while the Empenosidered them a threat a large portion
of the literati were less concerned with this tgbactivity, and may in fact have engaged in
it on a regular basis® However, this does not necessarily take away trereligious
import of these judicial edicts. Rather, they $p@athe constant and ongoing negotiation of
orthodoxy which was a hallmark of the Song period t the limits of the power of even

the Son of Heaven to control certain types of relig practice. The intent to control

57 Liao Hsien-Huei (2005) makes this point throughtbig article, and suggests that the concern viiiimidg
the future outweighed their fear of state interi@nt
1%8 | iao Hsien-Huei (2005): 255.
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religious practices, and the implicit assumptioat tihe Emperor had both the power and the
duty to intervene in these types of cases are ®hatportant here.

Thus, the Imperial authorities were willing to depa degree of leniency in order to
bring those wayward heretics back amongst thevidid could be brought back, or in the
interests of greater harmony, and based on a desit® make things worse, punish and
observe the heretics, rather than exterminate tHarthis way, the harmony of the Empire
could be maintained, the position of the orthodmdgforced, and the Emperor’s claim to
possess the Mandate of Heaven, and his positisalasnediator between Heaven and the
world, would be strengthened through his displaaievolence. It is also a tacit
recognition of the limits to which the state coglalin its attempts to centralize and dictate
orthodoxy in all facets of religious and rituaklif However, when the threat to the religious
position of the Emperor became real, as was the @BBang La’s heretical rebellion, the
full weight of the Imperial authority was brougbthear to exterminate the heretic group.

More direct evidence of the way that the Impeauathorities dealt with heresy can be
found in other judgements from tengming jiand from theSong huiyao jigao The cases
offered below refer specifically to those accusedeang members of licentious temples or
who engaged in heterodox religious practices ofimgrtypes. This include references to
Moijiao JEE#, which is the derogatory term used by literathaus to refer to Manichaeism
in China, the practice of sorcery or shamanismyddigious groups, and other types of

religious practice which were deemed by the Emperdnis legal representatives to be

heterodox or hereticat®

159 Eor more information on Manichaeism in China, Saeuel N.C. LieuManichaeism in Central Asia and
China(Leiden: E.J.Brill, 1998).
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In this case taken from tlg@ing mingji one Cao Wansheng is accused of placing an
evil horoscope in a temple to bring misfortune @oQiushi, possibly his relative as they

both have the characteao as their surname and they seem to come from the péace.

After an investigation an iron tally is found withihe temple, presumably containing the
offending horoscope or words to the spirit of teaple. Through an investigation under
torture Cao Wansheng, and a Wang Hunsan who seelestis accomplice in this matter,
are convicted of evil sorcery, deluding the masaad, magically poisoning the temple. The
latter crime, the making of sorcerous poison, ig&@nemely serious crime, listed as one of
the ten abominations from tl&®ng xingtong As such, one would expect a harsh decision to
have been passed down by the judge. Howeveraittlis point that the judgement takes a
strange turn. Rather than following the prescrifextence for the infraction as laid out in
the law cited at the beginning of the judgemenatldethe convicts are sentenced to be
branded, exiled to another district, and not alldwereturn:®® Given that at least one of the
crimes committed by the accused was one of theAbeminations, this is a surprising
conclusion to the case, to say the least.

Here again we have what would seem to be leniende part of the judge in the
face of a crime that fits with our definition ofresy. Furthermore, given that tQegngming
ji is a collection of judgements chosen for theitgdriened content and judicial
excellencé® it would seem to suggest that the leniency shoyvihé judge in this case was
not only proper, but was actively approved of bysiresponsible for making the collection.
Again, this suggests that the judge responsiblagsigning these punishments, the literati

who approved of his leniency in sentencing, andnt@erial authorities who presumably

%0 Minggong shupan gingming (2002): 548-549.
181 McKnight and Liu (1999). The origins and backgrduwf the collection are discussed in detail in the
introduction to this translation.
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did not reject this sentence all were in agreertigitleniency was called for. Absent
further evidence on this specific case, it seekadylithat they were motivated towards
leniency for reasons other than political expedyendeither of the accused is portrayed as
being powerful locally or nationally, nor does fbdgement indicate that they were in any
other way special or unique. Thus it would seeat @onfucian religious ideals, notably
humaneness and mercy, affected the sentencingsinabe. As it is, the sentence is quite
harsh, but it certainly much less harsh than tlaghdpenalty.

The case itself clearly falls within the boundsaf definition of heresy. The
accused, as Chinese, were by definition part oftbep as defined by those who controlled
orthodoxy. They had performed actions which pattloutside the bounds of acceptable
and orthodox religious behaviour and committed edrwhich were explicitly identified as
among the most dangerous in the legal code. Ittreased as a crime by the Imperial
authorities, prosecuted under the law, and thend#fes were punished. However, here again
we see leniency where one might not expect it.s behaviour can be explained by looking
at the way in which Zhang’s case was dealt witlhgyauthorities. The convicted heretics
are given the chance to rectify themselves angylihamselves back into line with orthodox
behaviour, albeit with a permanent mark of thewihg strayed being branded on their faces.
There is punishment applied, but the offendersnasbers of the group who have deviated,
are given the opportunity to rectify themselve$ie Tmperial authorities, in this instance
represented by the presiding judge, are able tamdstrate their virtue and forgiveness,
demonstrating their legitimate right to rule andithiight to determine and enforce

orthodoxy throughout the Empire.
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Still another example of heretical activity canfband in theSong da zhaoling,ji

this time however, it addresses a group who fokosect calledningjiaoHj#;. Dated the
4" day of the 11 month of theXuanhe® 1 period (1119), it is an official report or

judgement dealing with this sedlingjiao is often considered to be associated with
Manichaeism; however, this view is not universaltgepted and some scholars see closer
ties with Daoist and Buddhist lay communities, illaéth some Manichean influencé&?

The problem of clearly identifying the specificiggdus leanings or practices of these sects
is again exacerbated by the rhetoric mobilizediteydti commentators towards these sects.
Their disapproval was evident and, as explainedafbey utilize stock phrases and
generic literary tropes when discussing these seasoups of worshippers. The familiar
literati complaints about the sect “coming togetdenight and dispersing at dawn,” the
“mixing of male and female,” and their having “hetdox and strange sayings” are all in
place. Inthis case, however, at least someeo&ticused are to be put to death by
beheadind®® Leniency is not shown towards the accused, at laaso far as we are able to
discern from the edict. Rather, the Imperial atitles see this sect as being too dangerous
for the leaders of it to continue to exist and adrtheir teachings throughout the Empire.
However, the reasons that this particular groupsaes as more dangerous are obscure, so it
is difficult to know precisely why this group inpigular was subject to harsher treatment
than others outlined earlier. In some cases, hewehe reasons for severe punishment of

heretics is very clear, and it is to these lasteas that we now turn.

162 Guo DongxERZ:JH, Songchao falii shilusiEfi=f 5 ¢ (Hebei: Hebei Daxue chubanshe, 2001): 173.
Guo suggests thatingjiao, while it might have had some associations with aaeism, particularly in the
minds of the literati, it was more rooted in Da@rtl Buddhist popular worship than anything else.

183 30ng huiyao jigao: Xing Fa<&r EifgfE: ik 2.78 a-b.
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As mentioned in the section on Song law, thereewertain heretical groups who,
though they did not engage in armed rebellion, wgéileconsidered so far beyond the pale
that the full force of the law was applied to theirhis was to be done without leniency or
mercy. These were the cults and sects that peaictiiman sacrifice, with the suggestion of
cannibalism. For these heretics, an entirely nemighment was to be applied, death by
slicing. In theQingming ji the reference to death by slicing is not in gygrent, but rather
is a part of a recommendation from judicial auttesion how to deal with this type of cult.
In theWenxian tongkacas shown above, we have the record of an impagiee outlining
the punishment for this type of behavidfit.In both cases, standard rules calling for
different treatment of leaders and followers ispgisled, and both are to be sentenced with
equal harshness. In ti@ngming ji the cults are described in some detail, and tisetiee
suggestion that beyond the practice of human seetifiere is also cannibalism. Victims
were either kidnapped or taken from the familieswdt members, and then killed, sliced up,
then boiled and roastétf

The punishment suggested for these types of odfsndeath by slicing, represents,
as previously noted, the ultimate sanction. Theyehstrayed so far beyond the pale that
their bodies are to be destroyed in this life anthe next, preventing them from taking form
in the afterlife and ensuring that all those whoamtered them in the afterlife, including
those responsible for judging and sentencing tlehell, would know of the severity of
their crimes. In more mundane terms, this typpusfishment would serve as a warning to

all others who might be engaged in these praciided they could expect if caught. Given

184 Wenxian tongkaoZ [Ehsm#% v.2 Xing kao liuffl|/5: 1447.
185 Minggong shupan gingming (2002): 545-546.
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the descriptions of what the punishment might reailed, this would have been a
powerful message and an equally effective deterrent

But why was human sacrifice such a dangerous batetime? Why was it not
considered simply as murder, a dangerous crimenditutne requiring this type of sanction?
| would suggest that it is the religious dimensadhe crime, murder undertaken to appease
or repay ghosts and gods, which led the authotitiesspond so vehemently to this type of
crime. Presumably these deviant gods had spifgitoskr,ling, otherwise they would not be
worshipped by the popula¢® These ghosts or gods who gained their spirjtoaler
through human sacrifice would be, by definitionil and dangerous, demons of darkness.
Their cults would have been dangerous in and ahdiedves, as murder and kidnapping were
threats to the harmony and stability of the Empind the lives of its people. This is one
facet of the threat that they posed. The otherase subtle, and linked to the source and
type of these gods’ power. These evil gods wetside the standard pantheon, so much so
that they would have been beyond the control ofitvainant deities of the pantheon, and
by extension, perhaps, beyond the control of thedfor as the supreme religious figure in
the empire. This is not to say that they were heylis ability to act, but more that they
represented the antithesis of the order and hartovngrds which he had a religious
obligation to strive. Moreover, as their powerrgegsed through practices which damaged
the harmony of the Empire, their mere existenceudts represented a very real threat to his
religious power. Thus these cults and their aditeriead to be destroyed completely to
eliminate the gods’ source of power. This wouldl aaly ensure that they could no longer

damage the harmony of the empire, but would inrg keal sense destroy the gods

186 Davis discusses the importance of reputationdtigious practitioners and gods alike in how wopgleirs
chose those towards whom they would direct theiygns and sacrifices.
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themselves. The destruction of their temples aacktimination of their worshippers in this
most gruesome of fashions demonstrated the powbedmperial authorities to eliminate
dangerous gods. The Imperial authorities in attagcknd destroying these cults and their
shrines are not only suppressing deviant religgrastice but are killing the gods
responsible for encouraging or sanctioning suchifirmbehaviour. They are extending their
judicial power into the supernatural, and reaffmmthe supreme religious power of the

Emperor.

Conclusion
Throughout the above discussion of heresy, orthpd®ligion, and the legal system of

Song dynasty China, the attempts by the Imperaédb assert itself as the pre-eminent
arbiter of orthodoxy have been touched on repeatethe religious culture of Song China
was changing, in some cases beyond what the goeatniwas prepared to deal with or
accept. Religious practitioners and sects outsidee three traditions, and even new trends
within thesanjiaq were becoming more and more prevalent. At theesame, some of
these trends were also becoming increasingly inflak not only at the elite level but also at
the more popular level. The formation of lay stiegis but one example of this trend. That
the Emperors and their agents wished to exert thefority and control over this new
religious culture is evident. Unlike the situatid@scribed by Litet aland Kuhn in the late
Imperial period-®’ there was not a dominant, recognized Confucidmdiixy against which
other religious traditions were measured. Ratiwerpverlapping spheres of religious

practice which made up tlsanjiaowere in the process of negotiating their relatigmst

167 Kuhn (1998); Liu and Shek, eds. (2004).
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the state and the Imperial cult throughout the dignaReligious practitioners, both elite and
otherwise, could engage in a host of different ficas across all these areas and often did.
The Imperial cult, and the religious position o# tBmperor which went along with it,
operated as an overarching structure through wielidnious orthodoxy was defined.
Provided that practitioners and schools ofgasjiaorecognized and accepted his position at
the head, they were considered to be orthodoxdyrtiperial authorities.

In order to achieve this goal of increased cemivatrol over religious practice,
among other areas, they needed to exploit whateeans were available to achieve this
goal. One of the key means which they employedthadaw, through the promulgation of
new laws and edicts and through the interpretatforider statutes. These dealt with what
the Imperial authorities, as proxies for the Empgperceived as threats to his position as
the sole arbiter of orthodoxy, and these theoréicalled for the state and its agents to deal
with it very harshly. However, in practice, othess violent or permanent punishments were
often applied if the guilty were thought to be dalpaof redemption in the eyes of the
orthodoxy or if their punishment was deemed to b®ktion of the religious tenets which
underpinned the legal system such as taboos omt@xedn the spring, a time of life and
growth in Chinese cosmology. The laws themsehes ot always dictate practice, in
positive terms, in a consistent manner. Rathelggs and other representatives of Imperial
authority often focussed on absorbing or redirgctiaw cults into established patterns of
religious behaviour, as in the case of populagielis cults and deities being absorbed into
the Imperial pantheon. There was a constant psadfasegotiation between the state and
the new religious movements, as new and possibdataning religious movements came up

against a state interested in securing its authantl centralizing its grip on power.
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Attention has also been drawn to the idea thaibid of the Song, in all its facets,
was informed and underpinned by a matrix of religicdeas. All aspects of the lived
experience were informed by religious belief, imbhg, and especially, the legal system.
This system was one of the primary tools by whiaharthodoxy attempted to control and
limit heresies and heretics. Those religious gsowmpich would not bow to the supreme
religious position of the Emperor, or which preseha real or implied threat to his position
as the sole arbiter of orthodoxy, were consideezdtical. In response, the state mobilized
all the tools provided within the law, includingapation and education in dealing with
these groups and individuals, in an attempt togsusesHarmony within the Empire. In
many cases, the punishments applied to heretios eient, reflecting the religious
leanings not only of the literati but those whialderpinned the position of the Emperor as
well. However, if the threat to the position oétBmperor was realized, the state could and
would respond with violent suppression. From pgasspective, then, the view of the law as
a secular tool of government does not hold up.h&athe boundary between the secular
and the sacred, a key distinction when it comeé&/éstern heresiology, is collapsed. The
agents of the government responsible for the imyetsbn and suppression of heresy in the
Song are at all times and simultaneously religis political actors, responsible for
upholding the harmony of the realm, which is botioéitical and a religious ideal. The
process of negotiating the boundaries betweenrthedox and the heretic, in the context of
a shifting and expanding religious matrix would thet pattern for the dynasties which
would follow after the Song.

This thesis set out to investigate the possibitiat a framework derived from

Western historical studies on European heresielsl tuapplied to the investigation of
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heterodox religious groups and individuals in Chiffde approaches of these heresiologists
differ in important ways from the analyses of higtos studying Chinese religious history,
and offer a different viewpoint and analytic frangewfor discussing the problems of heresy
and orthodoxy. While these models cannot be appliehe Song Chinese context blindly,
they do offer interesting avenues of potential aesle. The brief discussions on the
construction of orthodoxy, the religious positidritee Emperor, and the importance of
religious beliefs in Chinese legal history are caligw of the areas that might benefit from
taking this approach to Song history. Howeveshauld be made clear that religious
orthodoxy in Song China differs enormously from siteation which held in
contemporaneous Europe. The supreme religioutigrogras not held by a particular
church or religious ideology, but was embodiedh| person and position of the Emperor.
This position was to some extent reinforced byrthels of the Imperial cult, but did not
necessarily depend on it. Rather, by being Empegdreld supreme religious authority.
Other forms of religious practice were allowed, ahtimes positively encouraged, provided
that his supremacy was not questioned or challengisirole combined the religious and
the political, the secular and the sacred, in sualay that they could not, and should not, be
separated. Political, and legal, actions wereriméd and reflected religious concerns. This

was as true for mundane issues as it was for thiglgm of heresy.

102



Bibliography

Primary Sources:
Minggong shupan gingming f,/\ZE217EHA£E. Beijing: Zhonghua shuju, 2002 rpt. ed.

Song huiyao jigaofR=r ZiiEHf, Xu Songfiia, ed. (1781-1848). Beijing: Zhonghua
shuju, 1957 (1997 printing).

Song dai shehui yufa It: “Minggong shupan gingmjh¢go lun. Taipei: Dong datuan
shu gongsi, 2001.

Songshif . Beijing: Zhonghua shuju, 1977 rpt. ed.

Song da zhaoling jik K5 EE, juan 199455 — 5 fL1/L. Beijing: Zhonghua
shuju, rpt. 1972.

Yijian zhiz8EXE, Hong MaiftiE (1123-1202). Taiwan: Mingwen shuju, 1994.

Wenxian tongkaaZgkii = v.2 Xing kao liuffi|Z575. Ma Duanlinf . Taibei: Shang
wu yin shu guan, 1987 rpt. Ed.: 1447.

McKnight, Brian E. and James T.C. Liu, translatamgl eds. (1999)Y.he Enlightened

Judgements: Ch’ing Ming chi: The Sung Dynasty €ibn Albany: State
University of New York Press.

Secondary Sources (Chinese language):

Chen BangzhapFs& (1977). Songshi jishi benm@ s f0ZF A K. Beijing: Zhonghua
shuju. j. 32.

Cheng MinshengdZ £4: (1989), ‘Shenquan yu Songdai shekif{ 5 &/t =,” in Deng
GuangmingX’] 44, Qi Xia %k et al., eds.Songshi yanjiu lunwen i< 505216
£2. Hebei jiaodu chubanshe, 401-413.

Gu Jichergd 5= (1993). Songdai fojiao shigagftih#i s fm. Zhongzhou guiji
chubanshe.

Guo Dongxug[ % fif (2001).Songchao falu shilupgiiF 5 & Hebei: Hebei daxue
chubanshe

103



He Zhonglifif-£.%L and Xu Jijuntg 524 (1999). Nan Song shigagg &< 5 5. Hangzhou:
Hangzhou daxue chubanshe.

Su Jilanggx 2 (1996). Tang Song fazhishi yanjidi & 5] S92, Xianggang:
Zhongwen daxue chubanshe.

Secondary Sources (Western Languages):

Alford, William P. (1997). “Law, Law, What LawVhy Western Scholars of Chinese
History and Society Have Not Had More to Say abmutaw.” Modern China
234: 398-4109.

Barrett, T.H. (1996).Taoism under the T'ang: Religion and Empire durihg Golden
Age of Chinese HistoryLondon: Wellsweep.

(1992)Li Ao: Buddhist, Taoist, or Neo-Confucian®@xford: Oxford University
Press.

Barrett, T.H. (1978). “Chinese Sectarian Religidvlodern Asian Studiek2.2: 333-352.

Berlinerblau, Jacques (2001). “Toward a Sociolofjileresy, Orthodoxy, and Doxa.”
History of Religiong10.4: 327-351.

Biller, Peter and Anne Hudson, eds. (199gresy and Literacy, 1000-1530ambridge:
Cambridge University Press.

Bodde, Derk (1967)China’s First Unifier: A Study of the Ch’in Dynasdg seen in the
Life of Li Ssu, 280-208 B.Gdong Kong: Hong Kong University Press.

Bodde, Derk and Clarence Morris (196T)aw in Imperial China.Cambridge: Harvard
University Press.

Bol, Peter K. (1992)This Culture of Ours”: Intellectual TransitionsiT'ang and
Sung China Stanford: Stanford University Press.

Boltz, Judith Magee (1993). “Not by the Seal ofi€d Alone,” inReligion and Society in
T'ang and Sung ChinaPatricia Buckley and Ebrey and Peter N. Gregedsg,
241-305. Honolulu: University of Hawaii Press.

Bossler, Beverly Jo (1998Powerful Relations: Kinship, Status, & the Stat&ung
China (960-1279) Cambridge, Mass.: Harvard University Press.

Brooke, Rosalind and Christopher Brooke (1982dpular Religion in the Middle Ages:

104



Western Europe 1000-130Qondon: Thames and Hudson.

Brown, Harold O.J. (1984)Heresies: The Image of Christ in the Mirror of ldsy and
Orthodoxy from the Apostles to the Presélg@w York: Doubleday.

Cabhill, Suzanne (1980). “Taoism at the Sung Colitte Heavenly Text Affair of
1008.” Bulletin of Sung-Yuan Studig6: 23-44.

Cameron, Euan (2000)Vvaldenses: Rejections of the Holy Church in MediBurope
Oxford: Blackwell.

Chaffee, John W. (1985)T'he Thorny Gates of Learning: A Social History of
Examinations Cambridge: Cambridge University Press.

Chan, Leo Tak-hung (1991). “Techniques of PersumsProselitysm and Pure Land
Buddhism in Sung China.Chinese Culturg2.3: 21-36.

Chao Shin-yi (2002) Zhenwu: The Cult of a Chinese Warrior Deity frdma Song to the
Ming Dynasties Ph.D. Diss. University of British Columbia.

Chen, Philip M. (1973)Law and Justice: The Legal System in China, 240Qd31960
AD. London: Dunellen Publishing.

Ch’en, Kenneth (1956). “The Sale of Monk Certifesaduring the Sung Dynasty: A
Factor in the Decline of Buddhism in Chinal’he Harvard Theological Review
494: 307-327.

Cherniack, Susan (1994). “Book Culture and Texiuahsmission in Sung China.”
Harvard Journal of Asiatic Studidsl.1: 5-126.

Christie-Murray, David (1976)A History of Heresy Oxford: Oxford University Press.
Clark Hu%h R. (1995). “The Fu of Minnan: A Locaan in Late Tang and Song China
\i

(9"-13" Centuries).” Journal of Economic and Social History of the Oti8& 1: 1
-74.

Davis, Edward L. (2001)Society and the Supernatural in Song Chiftonolulu:
University of Hawaii Press.

De Pee, Christian (2007 he Writing of Weddings and in Middle-Period ChinBext and
Ritual Practice in the Eighth through Fourteentar@uries Albany: SUNY Press.

Dien, Dora Shu-fang (2007)The Chinese Worldview Regarding Justice and the

Supernatural: The Cultural and Historical RoofsRule by Law New York:
Nova Science.

105



Dutton, Michael (1992) Policing and Punishment in China&Cambridge: Cambridge
University Press.

Ebrey, Patricia Buckley and Maggie Bickford, ed8q@). Emperor Huizong and Late
Northern Song China: The Politics of Culture ahd Culture of Politics
Cambridge: Harvard University Press.

Ebrey, Patricia and Peter Gregory, eds. (19&®ligion and Society in T'ang and Sung
China Honolulu: University of Hawaii Press.

Ebrey, Patricia Buckley (2003)W/omen and the Family in Chinese Histokbyondon:
Routledge.

Ebrey, Patricia (1991)Confucianism and Family Rituals in Imperial ChinA: Social
History of Writing about RitesPrinceton: Princeton University Press.

, trans. (1991¢hu Hsi's Family Rituals: A Twelfth-Century Chiaddanual
for the Performance of Cappings, Weddings, Funaaats RitesPrinceton:
Princeton University Press.

Ebrey, Patricia Buckley (1990). “Cremation in Suigina.” American Historical
Reviewd5.2: 406-428.

Eisenstadt, S.N., Reuven Kahane, and David Shuledm,(1984). Orthodoxy,
Heterodoxy, and Dissent in IndidNew York: Mouton Publishers.

Elvin, Mark (1973). The Pattern of the Chinese Past: A Social and Booa
Interpretation Stanford: Stanford University Press.

Feuchtwang, Stephan (1992)he Imperial Metaphor: Popular Religion in China
London: Routledge.

Fichtenau, Heinrich (1998)Heretics and Scholars in the High Middle Ages, 1020Q
Translated by Denise Kaiser. University Park, Fenn State University Press.

Fogel, Joshua (1984Rolitics and Sinology: The Case of Nalitonan (1866-1934)
Cambridge: Harvard University Press.

Franke, Herbert, ed. (1976%0ong BiographiesWiesbaden: Franz Steiner Verlag.

Gardner, Daniel K. (1995). “Ghosts and Spiritshie Neo-Confucian World: Chu Hsi on
Kuei-Sher. Journal of the American Oriental Society54: 598-611.

(1988). “The Dynamics of Elite DominatioarSung China.’'Harvard Journal of
Asiatic Studieg8.2: 493-520.

106



Gerritsen, Anne Tjerkje (2001)Gods and Governors: Interpreting the Religious
Realm in Ji'an (Jiangxi) During the Southern So¥igan, and Ming Dynasties
Ph.D. Diss. Harvard University.

Von Glahn, Richard (2004T.he Sinister Way: The Divine and the Demonic im€se
Religious Culture London: University of California Press.

(1991). “The Enchantment of Wealthe God Wutong in the
Social History of JiangnanHarvard Journal of Asiatic Studidsl 2: 651-714.

(1987)The Country of Streams and Grottoes: Expansiotile§eent, and the
Civilizing of the Sichuan Frontier in Song Tim&Sambridge, Mass.: Council on
East Asian Studies, Harvard University.

Ginzburg, Carlos (1992)The Cheese and the Worms: The Cosmos of a Shd€entury
Miller. John and Anne Tedeschi, trans. Baltimore: datwpkins University Press.

Given, James B. (1997)nquisition and Medieval Society: Power, Discigljrand
Resistance in Languedodthaca: Cornell University Press.

Golas, Peter J. (1980). “Rural China in the Sonfie Journal of Asian Studi&$.2:
291-325.

Haar, B.J. ter (1992)The White Lotus Teachings in Chinese ReligiousoHist
Honolulu: University of Hawaii Press.

Halperin, Mark Robert (1997)Pieties and Responsibilities: Buddhism and then€se
Literati, 780-1280.Ph.D. Diss. University of California, Berkeley

Hansen, Valerie (1990)Changing Gods in Medieval China, 1127-12#inceton:
Princeton University Press.

Hartman, Charles (1998). “The Making of a Villai@h'in Kuei and Tao-hsueh.”
Harvard Journal of Asiatic StudieS8.1: 59-146.

(1993). “The Inquisition against Su Shitis Sentence as an Example
of Sung Legal Practice.Journal of the American Oriental Society32: 228-243.

Hartwell, Robert M. (1988). “Demographic, Politicand Social Transformation of
China, 750-1550."Harvard Journal of Asiatic Studie®2.2: 365-442.

Head, John W. and Yanping Wang (200baw Codes in Dynastic China: A Synopsis of
Chinese Legal History in the Thirty Centuries frahou to Qing Durham: Carolina
Academic Press.

Head, Thomas and Richard Landes, eds. (1998¢ Peace of God: Social Violence and

107



Religious Response in France around the Year 10®@ca: Cornell University
Press.

Heng Chye Kiang (1999)Cities of Aristocrats and Bureaucrats: The Devebent of
Medieval Chinese Cityscapeblonolulu: University of Hawar'i Press.

Hinrichs, T.J. (2003).The Medical Transforming of Governance and Soutkrstoms in
Song Dynasty China (960-1279 C.EPh.D. Diss. Harvard University.

Hisayuki Miyakawa (1995). “An Outline of the NaiHypothesis and its Effects on
Japanese Studies of Chinkdr Eastern Quarterlyl4.4: 533-552.

Hulsewé, A.F.P. (1955)Remnants of Han Law, Volume lleiden: E.J. Brill.

Hymes Robert P. (2002)/Vay and Byway: Taoism, Local Religion and Modéls o
Divinity in Sung and modern Chind.ondon: University of California Press.

Hymes, Robert P. and Conrad Schirokauer, eds. j19Riering the World:
Approaches to State and Society in Sung DynastyaClBerkeley: University of
California Press.

Hsieh Ding-Hwa (2000). “Buddhist Nuns in Sung GhinJournal of Sung-Yuan Studies
30: 63-96.

Hsien-Huei Liao (2002). “Visualizing the After-lifeThe Song Elite’s Obsession with
Death, the Underworld, and Salvatiorianxue yanjiusZ2:mt57 , 204 1 #f,
.6 H: pp. 399-440.

Inglis, Alister David (2006).Hong Mai’'sRecord of the Listenaand its Song Dynasty
Context Albany: State University of New York Press.

Johnson, David (1985). “The City-god Cults of Tgeend Sung China.Harvard
Journal of Asiatic Studie$5.2: 363-457.

Johnson, Wallace, trans. (1979)he T'ang Code, Volume 1: General Principles.
Princeton: Princeton University Press.

, trans. (1997)The T'ang Code, Volume 2: Specific Articl€sinceton:
Princeton University Press.

Kaelber, Lutz (1997). “Weavers into Heretics? Bueial Organization of Early
Thirteenth-Century Catharism in Comparative Parpe.” Social Science
History21.2: 111-137.

Kao Yu-kung (1966). “Source Materials on the FaagRebellion.” Harvard Journal
of Asiatic Studie26. 211-240.

108



(1963). “A Study of the Fang La RebellioHarvard Journal of Asiatic
Studies24. 17-63.

Kleeman, Terry F. (1994). “Mountain Deities in @a1 The Domestication of the
Mountain God and the Subjugation of the Marginddurnal of the American
Oriental Societyl142: 226-238.

Kleeman, Terry F. (1994)A God’'s Own Tale: ThBook of Transformationsf
Wenchang, the Divine Lord of Zitong\lbany: State University Of New York
Press.

Kohn, Livia, ed. (2000) Daocism Handboak Leiden: E.J. Brill.

Kuhn, Philip (1992).Soulstealers: The Chinese Sorcery Scare of 1168don: Harvard
University Press

Lambert, Malcolm (2002) Medieval Heresy: Popular Movements from the Gregor
Reform to the Reformation 2d.Cambridge, Mass.: Blackwell.

(1998)The Cathars Oxford: Blackwell.

Langlois, John D. Jr. (1981). “‘Living Law’ in &g and Yuan Jurisprudencédarvard
Journal of Asiatic Studie$l.1: 165-217.

Liao Hsien-huei (2001)Popular Religion and the Religious Beliefs of tbagElite,
960-1276.Ph.D. Diss. University of California, Los Angeles.

(2005). “Exploring Weal and Woe: The Solitgls Mantic Practices and Beliefs,”
T’oung Pao914-5: 347-395

(2002). “Visualizing the After-life: TheoBg Elite’s Obsession with Death, the
Underworld, and SalvationHanxue yanjiyziZ2:4H52, 2045 1 Hf, 399-440.

Lieu, Samuel N.C. (1998Manichaeism in Central Asia and Chinaeiden: E.J. Brill.

Liu, James T.C. (1989). “A Note on Classifying §u@onfucians.Bulletin of Sung-
Yuan Studieg1: 1-8.

Liu, James T.C. (1988)China Turning Inward: Intellectual-Political Chaeg in the
Early Twelfth Century.Cambridge: Harvard University Press.

(1967)0u-yang Hsiu: An Eleventh Century Neo-Confucian&ttnford:
Stanford University Press.

109



Liu Kwang-Ching and Richard Shek, eds. (2004terodoxy in Late Imperial China
Honolulu: University of Hawaii Press.

Liu Kwang-Ching, ed. (1990)Orthodoxy in Late Imperial ChinaBerkeley: University
of California Press.

Loon, Piet van der (1984)laoist Books in the Libraries of the Sung Peri@dCritical
Study and IndexLondon: Ithaca Press.

Lo, Winston W. (1987).An Introduction to the Civil Service of Sung Chinafith
Emphasis on its Personnel Administratiodonolulu: University of Hawaii Press.

Liu Xinru (1989). “Buddhist Institutions in the leer Yangtze During the Sung
Dynasty.”Bulletin of Sung-Yuan Studi2d: 31-52.

Lo, Winston W. (1978). “Provincial Governments3ang China.” Chinese Culturd9.4:
19-45.

Ma, Lawrence J.C. (1971 Commercial Development and Urban Change in Sung&hi
(960-1279) Ann Arbor: University of Michigan.

McKnight, Brian (1992).Law and Order in Sung ChinaCambridge: Cambridge
University Press.

McKnight, Brian E. (1995). “T’ang Law and Laterwa The Roots of Continuity.”
Journal of the American Oriental Sociéty53: 410-420.

(1992). “Civil Law in Sung ChinaChinese Cultur&3.2: 25-38.

(1988). “Urban Crime and Urban Securitgimg China.”Chinese Culture
29.4: 23-66.

(1985). “Song Legal PrivilegesJburnal of the American Oriental Sociefy051
: 95-106.

(1982). “Patterns of Law and Patterns afufiint: Notes on the Specifications
(shih) of Sung China.’Journal of the American Oriental Socieit§22: 323-331.

(1975). “A Sung Device for Encouraging $iye€rial.” Journal of the American
Society95.3: 483-485.

(1973). “Sung Justice: Death by Slicingdurnal of the American Oriental
Society93.2: 359-360.

(1970). “Administrators of Hangchow Undes Northern Sung: A Case Study.”
Harvard Journal of Asiatic Studie30: 185-211.

110



McKnight, Brian (1989). “Mandarins as Legal ExgerProfessional Learning in Sung
China,” inNeo-Confucian Education: The Formative Stay¢ém. Theodore de
Bary and John W. Chaffee, eds.: 493-516. Beykeléniversity of California Press.

Mentzer, Raymond A. Jr. (1984). “Heresy Proceesling.anguedoc, 1500-1560.”
Transactions of the American Philosophical Socidtew Series745: 1-183.

Mirecki, Paul and Jason Beduhn, eds. (2001e Light and the Darkness: Studies in
Manichaeism and its WorldLeiden: E.J. Brill.

Miyazaki Ichisada (1980). “The Administration afslice During the Sung Dynasty,” in
Essays on China’s Legal Traditiodderome Alan Cohen, R. Randle Edwards, and
Fu-mei Chang Chen, eds. 56-76. Princeton: PtramcUniversity Press.

Moore, R.I. (1995).The Birth of Popular HeresyToronto: University of Toronto Press.

(1987)The Formation of a Persecuting Society: Power Begliance in
Western Europe, 950-125@xford: Basil Blackwell.

Nelson, Janet (1972). “Society, Theodicy, and@nigins of Heresy.”Studies in Church
History9: 65-77.

Niezen, R.W. (1991). “Hot Literacy and Cold Soest A Comparative Study of the
Sacred Value of Writing."Comparative Studies in Society and Hist8g2: 225-
254,

Overmyer, Daniel L. (1982). “The White Cloud SecBung and Yuan China.”
Harvard Journal of Asiatic Studie®22: 615-642.

Ownby, David (1999). “Chinese Millenarian Tradii® The Formative AgeThe
American Historical Review045: 1513-1530.

Peters, Edward (1980Heresy and Authority in Medieval Europe: Documents
Translation Philadelphia: University of Pennsylvania Press.

Russell, Jeffrey Burton (1992Dissent and Order in the Middle Ages: The Seéoch
Legitimate Authority New York: Twayne Publishers.

, ed. (1971Religious Dissent in the Middle Agé¢ew York: John Wiley &
Sons, Inc.

Sangren, P. Steven (1987). “Orthodoxy, Heterodary, the Structure of Value in
Chinese Rituals."Modern Chinal3.1: 63-89.

111



Schlttter, Morten (2005): “Vinaya Monasteries &ublic Abbacies,” irGoing Forth:
Visions of Buddhist Vinayawilliam M. Bodiford, ed.: 136-161. Honolulu:
University of Hawai'i Press.

Schlitter, Morten (1998)Chan Buddhism in Song-Dynasty China (960-1279) Th
Rise of the Caodong Tradition and the Formatiothef Chan SchoolPh.D.
Diss.Yale University.

Sen, Tansen (2003Buddhism, Diplomacy and Trade: The Realignme@iwb-Indian
Relations, 600-1400Honolulu: University of Hawai'i Press.

Seiwart, Hubert (2003Popular Religious Movement and Heterodox Sectsinése
History. Leiden: Brill.

Shahar, Meir and Robert P. Weller, eds. (199®)ruly Gods: Divinity and Society in
China. Honolulu: University of Hawaii Press.

Skar, Lowell (1996/97). “Administering Thunder: Thirteenth-Century Memorial
Deliberating the Thunder RitesCahiers d’Extréme-Asi@: 159-202.

So Kee Long (1994). “The Case of A Yun: A TextBRaview of Some Crucial Facts
[legal case of Sung China].East Asian Library Journal.2: 41-71.

Strickmann, Michel (1981)Le Taoisme du Mao Chan: chronique d’une revelation
Paris: College de France, Institut des hauteseétaldinoises.

Taylor, Rodney L. (1990)The Religious Dimensions of Confucianigtbany: SUNY
Press.

Teiser, Stephen F. (1995). “Popular Religioftie Journal of Asian Studiég.2: 378
-395.

Viswanathan, Gauri (1995). “Blasphemy and HereBlge Modernist Challenge. A
Review Article.” Comparative Studies in Society and Hist8R2: 399-412.

Wakeman Jr., Frederic (1977). “Rebellion and Retwoh: The Study of Popular
Movements in Chinese HistoryT'he Journal of Asian Studie®6.2: 201-237.

Welch, Holmes and Anna Seidel, eds. (1973cets of TaoisnNew Haven: Yale
University Press.

Weller, Robert P. (1982). “Sectarian Religion &wditical Action in China.” Modern
China8.4: 463-483.

Wilson, Thomas A., ed. (2002)0n Sacred Grounds: Culture, Society, Politics, #el
Formation of the Cult of ConfuciusCambridge: Harvard University Press.

112



Xin Ren (1997).Tradition of the Law and Law of the Tradition: LaState, and Social
Control in China London: Greenwood Press.

Zurndorfer, Harriet T. (1989)Change and Continuity in Chinese Local History:eTh
Development of Hui-Chou Prefecture, 800-180@iden: E.J. Brill.

Zurcher, Erik (1959).The Buddhist Conquest of Chinkeiden: Brill.

113



