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Buddhist Temples, the War
Dead, and the Song Imperial Cult

Late in the spring of 1186, the prefect of Shaoxing prefecture received a
visiting literatus, who presented him with an unusual request. The vis-
jtor, one Xue Chunyi BEs—, proposed ta donate 1,100 mu of his own
paddy land to a local Buddhist monastery. The land would yield annually
1,300 dan of rice, Xue said, and under the terms of the gift the proceeds
were to pay for rituals at the monastery celebrating the longevity of emper-
or Song Xiaozong KF R (r. 1163-11 8q) and his father, the retired emper-
or Gaozong &5~ {r. 1127-1 162). Xue remarked that under their rule he
had lived in an era of peace and good government. When pressed for a
further explanation, Xue mentioned Bu Shi 3%, the shepherd who had
offered half of his wealth to aid the Han-dynasty government in its struggle
against the Xiongnu.! With the empire now at peace, however, the army
had no pressing need for Xue's contribution, and so he would donate the
funds to the Buddhist church.

After local and capital authorities approved Xue's bequest, the monas-
tery’s abbot asked for a commemorative text from the scholar-official Lu
You ¥ (1125-1210), best-known today for his patriotism and poetry.
Lu’s text noted first that Xue ranked among the nobility and had taken the
j:’nsh:’ #+ examinations, and that one might have expected more from
such an eminent man in the way of service to the dynasty. That being said,
however, Lu predicted that his gift would inspire contemporaries: “It will
make the greedy thrifty, the negligent energetic, and shame thase who en-
joy rank and salary but forget to pay back the nation.”? Lu concluded by
stating that the land taxes and corvée will be commuted to cash to provide
funds for relief during years of poor harvests.

| wouLD like to thank the anonymous readers for Asia Major, as well as Catherine Bell, Peter
Gregory, and Patricia Sieber, for their many instructive comments and helpful suggestions.
1 Bu’s gift initially was rejected, but later he became a government official, eventually
rising to the post of grand councilor; Han shu B (Beijing: Zhonghua shuju, 1962) 58, pp-
zbhaq-28.
2 “Nengrensi shetian ji Hei= ZHRHIEE." in Lu Fangweng quanji R %% 1 (Beijing: Beijing
Zhongguo shudian, 1986), p. 107.
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Through Lu, we can see that by examining gift exchanges we learn
more about how the Song literati understood relations between rulers and
subjects. As anthropologists since Marcel Mauss have argued, the confer-
ring, acceptance, and reciprocation of gifts play crucial roles in the cre-
ation and continuation of social relationships? Gifts between unequal
parties, such as that related above, may serve to confirm the ties that link
the participants as well as the hierarchy that subordinates one party to the
other. Giving was central in the construction and elaboration of Chinese
political authority. In antiquity, the expression of the fount of legitimacy,
or de % (usnally translated as virtue, potency), often found its embodiment
in the bestowal of gifts from lords to subjects, whether they be in the form
of bronzes, sacrificial meats, or official ranks and titles + Rulers also mani-
fested their d¢in benevolent administration, low taxes, lenient punishment,
and efficacious protection. In a world where authority often assumed a sav-
age face, literati might see as a gift any decision not to abuse the realm’s
subjects. Reciprocation of such generosity, which established the recipi-
ents as deserving of favor, meant submission to political authority, and the
circular nature of reciprocation, as we see below, however abstract or con-
crete, helped create and reproduce a sense of imperial community.

Gifts served as one means by which Buddhist institutions played a key
role in the construction of social ties in medieval China. As seen in studies
by Jacques Gernet, Michihata Ryash, and Stephen Teiser, monasteries
served as important nodes in the networks that bound Chinese communities.

* Marcel Mauss, The Gift: The Form and Reason for Exchange in Archaic Societies, trans. W. D.
Halls (New York: Norton, 1gg0). The anthropological literature on gift exchange is too volu-
minous to be discussed in depth here, but a good discussion of the pertinent issues is in
Maurice Godelier, The Fngima of the Gift {Chicago; U. Chicago P, 1990). On the implications
of gifts to clergy, see Jonathen Parry, “On the Moral Perils of Exchange,” in Parry and Mau-
rice Bloch, eds., Money and the Morality of Exchange {Cambridge: Cambridge U.P., 198g), pp-
64-93. For studies of Chinese conceptions of reciprocity, see Lien-sheng Yang, “The Con-
cept of Pao as a Basis for Social Relations in China,” in Jehn K. Fairbank, ed., Chinese Thought
and Institutions (Chicago: U. Chicago P., 1957), pp. 201-30g; Yunxiang Yan, The Flow of
Gifts: Reciprocity and Social Networks in a Chinese Village (Stanford: Stanford ULP., 19g6); and
Mayfair Mei-hui Yang, Gifts, Favors, and Banguets: The Art of Secial Relationships in China {Ith-
aca: Cornell U.P., 19g4}.

+ See Mark Edward Lewis, Sanctioned Violence in Early China (Albany: SUNY Press, 1ggo),
P- 77. and Masubuchi Tatsuo HM#EX, Chagok kidai no shakai to kokka PR LI R L
% (Tokyo: Kobunden, 1960}, pp. 211-20. Using examples from Shifi 50, Masubuchi
argues that dr during the Warring States became associated with the concrete dispensation of
favor, salaries, and basic sustenance by rulers in expectation of future service by their retain-

ers. Confucian notions of virtuous rule in his view represent internalized, purified abstrac-
tions of this gift-giving process.

i See Jacques Gernet, Buddhism in Chinese Saciely: An Ecanomic History fram the Fifik to the
Tenth Centuries, trans. Franciscus Verellen (New York: Columbia U.P., 1995}; Michihata
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Gernet discussed how the “circuit of giving” bound together sangha and
laity in an exchange of material goods and spiritnal labor.oAnother well-
known loop tied the sangha to the state, as the ruling house bestowed land
grants, tax exemptions, new plaques, ordination certificates for new clergy,
new copies of the canon, or samples of imperial calligraphy.® Buddhists
reciprocated with prayers and offerings for imperial family members, dead
and living, and the dynasty’s general well-being,

This article seeks to draw attention to a less-studied third relationship,
in which Buddhist monasteries, with their access to the afterlife and the
processes of transmigration, mediated an exchange of blessings between
rulers and subjects. Monasteries served as spiritual clearinghouses, where
favor was requested and requited for commoner and dynast alike. Alm?st
no one questioned the propriety of Buddhism’s role in this relationship;
even so stalwart an anti-Buddhist as Ouyang Xiu BXBR# (1007-1072) ap-
proved when a merchant expressed his appreciation to the Song state with
a gift to a Buddhist cloister.” Mere participation in this exchange offerc.:d
donors the promise of favorable karmic retribution, but gifts to Buddhist
monasteries appealed in other ways. Direct gifts to the government, for
example, risked rejection from the authorities, as Bu Shi experiencec.l, or
theft resulting from official corruption. Donations to the sangha avoided
the terrestrial state bureaucracy, as well as the Daoist celestial administra-
tive apparatus. Dedications accompanying gifts, it might be said, did not
require reciprocation from any deity: their mere performance accumulated
merit for the denor. .

If offerings for the imperial family constituted one current in this ex-
change, flowing from subject to ruler, then masses for the war dead com-
posed another, working in the reverse direction. Death on the battlefield

Ryoshii ¥ B %, Chagoku Bukhys to shakai fukushijigyo fﬁﬁﬁﬁlk ?ig?ﬁﬂ%ﬁ (Kyoto:
Hozakan, 1967); Stephen Teiser, The Ghost Festival in Medieval China (Itpnc‘eton: “Pr:pceto:
U.P.,, 1988). For specific analyses of the Song situation, see Huar;g Ch'i-chiang, “Elite and
Clergy in Northern Sung Hang-chou: A Canvergence of Interest,” in ?eter N. Gregory an
Daniel A, Getz, Jr., eds., Buddhism in the Sung (Honolulu: U. of Ha.lwau P.. 1999}, pp;;95—
350, and Daniel B. Stevenson, “Protocols of Power: Tz'u-yil Tsun-sh]ljl {g64—r032) and 1 l.ien-
t’ai Lay Buddhist Ritual in the Sung,” in Gregory and Getz, Buddhism, PP- 940408, ‘ Bz;e
ties in late-imperial China also receive analysis in Timathy Bn?nk, FPraying faf Potper. ud-
dhism and the Formation of Genlry Society in Late-Ming China (Cambridge: Council on East Asian
Studies, Harvard University, 1993). ’

6 For more on church-state ties in the Song, see T. Griffith Foulk, “Myth, Ritual, and
Meoenastic Practice in Sung Ch’an Buddhism,” in Patricia Buckley Eb{e)r and Peter N. Gregurg,
eds., Religion and Society in Tang and Sung Chinz (Honolulu: U, Hawaii P., 1963), pp- 14720

7 “Xiangtan xian Yaoshiyuan Fodian ji” il EMBEATEEHRIRED , in Ouyeng wenzhonggong ji
BB £ A8 (SPTK edn.) 65, pp. 15b—16b.
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tore the deceased away from the familiar networks based on kin and local
ties. Because war victims had died for the state and frequently were buried
with government assistance, they could become representatives of the im-
perial body politic, and the quality of their final interment offered a bench-
mark with which to judge the ruling house. During the Song, the war dead
became recipients of state displays of conspicuous solicitude. By regularly
commissioning Buddhist monasteries to minister to those souls who conld
never repay this kindness, the dynasty demonstrated its generosity. To re-
call the war dead, moreover, was to remember dynastic history and link
the present with the past. It also presented a picture of the empire as a
whole, and, in particular, a hierarchy that cast the imperial house as its
founder and guardian.

Literati were key players in the various displays of solicitude by the
state at Buddhist temples. Their commemorative inscriptions attested to
the bestowal of the imperial gift, discoursed on its worthiness, and pre-
served its memory for readers distant in time and space. The texts them-
selves also constituted a gift, a gesture of favor to clergy and laypeople who
had requested the inscription and one of reciprocation to the imperial house.
Their literary works sought to overwrite other visions of the maonastery’s
functions by articulating models of public-mindedness and representing
ideal relations between ruler and subject. Association with Buddhist insti-
tutions thus brought honor to the scholar-official, and his text testified to
his commitment to the state and to his position as a moral actor in the
political hierarchy.

Even more specifically, this article deals with the literati’s syntheses of
their ideas of the Song naticnal polity with those of Buddhist institutions
by the manner in which they commemorated the war-dead. At the very
least, their writings illustrate how, despite the rise of Daoxue & and its
anti-Buddhist overtones, educated men in the Song still found Buddhist
ritual and cosmology an enduring source of value and efficacy; Xue Chun-
vi might have donated his land for a prefectural school, for example, but
did not. It will not do to see the state’s ties with Buddhism in a narrowly
functionalist perspective, in which state patronage simply serves as a means
to incorporate the local elite and pious Buddhists in the Song body politic.
These gifts and commermorations included among their main audiences
eminent literati who came to know about their existence while visiting a
temple or by reading the anthor's collected works. Moreover, while the
state employed the church for its own purposes, Buddhist influences in
turn shaped the Song imperial cult. It was at the local Buddhist temple that
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prefects and magistrates across the empire commemorated the birthdays
and deathdays of sovereigns® Monasteries also contained images of em-
perors and empresses, where they stood together with statues of Buddhas
and bodhisattvas® These links between the imperial house and the church
left their mark on the literati, who on occasion depicted their sovereigns in
Buddhist terms. In texts for Buddhist sites and relics with imperial ties,
emperors were likened to eminent monks and even bodhisattvas.'®

On one level, therefore, the imperial cult came to be subsumed in a
Buddhist rhetoric. Moreover, it was gift-giving, whether expressed through
the donation of land, the furnishing of commemorative texts, the recon-
struction of old facilities, or the granting of plaques and tax favors that
mediated complicated relationships among literati, temple clerics, the lo-
cal people, and the state. In the process, the ideas of the literati who were
involved as commemorators varied by individual and time period. What
had been in the Northern Song a single-minded focus on the imperial house
and its glory after 1127 gave way to a need to exhortations on the necessity

for reciprocation and service to the dynasty.

WAR MEMORIALS IN PRE-SONG CHINA

In the Song, the establishment of monasteries devoted to the war dead
came as part of a long tradition. The spectacle of unburied dead, exposed
to the elements and visible to passers-by, represented the transgression of
proper boundaries between the dead and the living and signaled a world
gone wrong.' Classical ritual texts prescribed the interment of the un-

# See Mark Halperin, “Pieties and Responsibilities: Buddhism and the Chinese Literati,
780-1280" (Ph.D. diss., U, of California, Berkeley, tgg7). pp. 204—18. o

4 Tbid., pp. 238—56, and Patricia Ebrey, “Portrait Sculptures in {mperial Ancestral Rl'les in
Song China,” in TP83 {1997). pp- 42—y, Ebrey’s work generally concentrates on the impe-
rial rituals regarding these images and the Daoist belvederes in the capilal that housed them.

w Wang Gui TH: (1o1g-taRs) linked Seng Taizu, Sonngh;nzdc;rE, tancll_SonSgE:{f;zzﬂg
with the monk Daoxuan JHE (506-667) in their reverence for Buddhist relics. See
Daxiangguosi shijia Fo lingya xu” Eﬁﬁ*ﬁ@#ﬁm%ﬁ*ﬁ, in Hua{\angéxfﬁ%%
(Wenyuange SKQS edn.) 46, pp. 14a—16b. Ina more expansive g“esture, Ge. an f‘Gwn :
ing in 1ng7 for a Hebei monastery, paired Taizu with Guanyin: *The deh]S.allva of Grea
Compassion completed already the Buddhist Way immeahsurable kalpas ago; our emperos
Taizu ended the chaos and returned [the realm] to the upright way after_the Five ];)ynasufas.
His saving of the people from the suffering of flood and conflagra“tion 11kF matching tafllles:
joins with the bodhisattva’s burden of saving sentient beingg”; see Zl}ﬁ?dmg Fu Lg:gx}::}gm
Dabeige ji* B2 M BB 5 AERG, in Changshan Zhenshizhi 'FE'IIJ = P (1:pt, in Shike shiliao
xinbian 5% 2 ¥ ¥4 [Taipei: Xinwenfeng, 197g; herealter cited as Shike edn]) 12, pp.
24a-27b. . .

11 1n the text of Guanzi a drought is attributed to the presence of unburied bodies; and
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claimed dead before proceeding with important rites of state.’2 At the same
time, scenes of carnage offered rulers an opportunity to demonstrate their
virtue and power. Interring the unclaimed, who in their anonymity lost all
social cachet, suggested disinterested compassion. Undoubtedly the earli-
est and most important exemplar was King Wen, who buried unclaimed
corpses with shrouds and coffins. His undertaking prompted contemporar-
ies to reason that if the dead received such favor from his rule, so much
more would the living.'? To inter nameless skeletons, without any quid pro
quo, cast the king as a figure unconcerned with the pursuit of political pow-
er and untroubled by the menace of spectral pollution, mindful only of the
need to set right the world and cosmos. To show no expectation of a return
favor was the mark of great de. Small wonder that subsequent rulers fre-
quently referred to King Wen in their own edicts ordering the interment of
unburied and unclaimed bodies.

War memorials as a separate institution occupied an ambiguous posi-
tion in traditional China. In the edicts to inter the exposed, the administra-
tive language changed little if the dead had perished in war or had
succumbed to the effects of famine, flood, or plague.!* In the ancieat Chi-
nese canon, war memorials found their most extended discussion in
Zuozkuan, After his victory at the battle of Pi, the king of Chu refused to
construct a jingguan &, or a burial mound composed of dead enemy
soldiers, employed by the trinmphant to flaunt their power and warn mis-
creants.!” Construction of such monuments, the king argued, required,

various emperors are known 1o have sought to elicil needed rain by clearing the ground of
corpses. See |. |. M. de Groot, The Religious System of China (rpt; Taipei: Southern Malerials
Cenler, 1989} 3, pp. g18—21. For a thorough discussion of the burial of unclaimed corpses in
ancient China, see Li Jianmin ZE [, “Zhongguo gudai 'yvanzi’ lisu kao™ J1H &M 5
%, QHABNs 24.3 (1995}, PP- 319-43-

2 Their morbid ether, sigé %8, clashed with the vital ether of the living; Liji 15T (3§JZ8
edn. [Taipei: Yiwen yinshuguan, 1976} 14, p. 2ab, and Zhouli A #8 (SS]ZS edn.} 36, PP-
zoa-b.

'# De Groot, Religious System 3, pp. 915-16, gives alternative versions of the King Wen
narrative from Xin sha & and Xin xy $FF. The first version of it appeared in Lishf chungiu
K #FE; Chen Qiyou BETYER, comp. and annot., Lishi chungiu figoshi B [ B TR (Shang-
hai: Xuelin, 1984), p. 561. For later allusions to King Wen’s deed by subsequent rulers, see
Hou Han shu 6, p. 278; fin shu B (Beijing: Zhonghua shuju, 1974} 59, p- 1616; Weri shu 3
# (Beijing: Zhonghua shuju, 1974) 5, p. 117; and Fu Tang shu B E & (Beijing: Zhonghua
shuju, 1975) 8o, p. 2732.

i+ For an English translation of such earlier memorials, see Stephen Owen, ed. and trans.,
An Anthology of Chinese Literature: Beginnings to 1911 (New York: W.W. Norton & Co., 1996},
Pp- tfi1-62, 228-2q.

15 See Zuozhuan M (Xuan 12; 88125 edn., vol. 6), pp. 3g7-98.
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among other things, cessation of warfare, the protection of virtue, and har-
mony among the populace. Stipulating these conditions, of course, served
as a roundabout means to reject his advisors’ request and assert the prima-
cy of civil, ru {&, values over martial glory. Despite this well-known exam-
ple, jingguan were part of the Chinese landscape from the Han through the
Southern Song.!® They sustained the disgrace of the defeated into the after-
life, as the dead remained above ground, heaped together without any trace
of repose or dignity, bereft of any geomantic considerations or sacrifices.
Over time, should any next of kin wish to recover remains, they would run
the risk of mixing bones of different individuals and fall short of carrying
out their filial duties.!” At the appropriate mound, the kin would find a
placard that denigrated the dead as evil rebels. This measure denied the
dead even the protection granted by their anonymity and likened them to
the corpses of criminals left exposed in the market place.

Buddhist rites for the war dead offered a powerful contrast. Their first
appearance was in the reign of Sui Wendi FE T (r. n81-604), whose Buf:'l-
dhist patronage has received scholarly attention.' In his struggle to gain
the empire, few battles figured more prominently than the triumph f;\t Ye
¥ . where he eliminated his Northern Zhou rival, Yuchi Jiong BtiEim .
Wendi later ordered a monastery built at the battleground, meant specifi-
cally to serve the souls of the war dead.'? In an effort to reconcile the de-
feated and victorious, the construction rescript juxtaposed religious sites
with jingguan, saying, “... [We hope that] the monuments to monstrous pred-
ators be transformed into subtle and marvelous terraces.” Remaking the
landscape into a Buddhist idyll meshed with Wendi's larger aim to cast

15 Wang Mang T9F wiped out the family of an official and construct.ed a burial mour‘1d
composed of the clan's new and old corpses, even commissioning an ofﬁm_al to watch over il;
Han shu, p. 3449. Tang generals built them after subduing rebe]s‘at the _frmges and ceme‘r (?I
the empire, as did their Southern Song counterparts after victories against the_]iz;._[chens,.]m‘
Tang shu 1gB, p. 714; 9% P- 29795 122, P. 3500, 131, P. 3639} and Bi Yuan B, Xa;(. zrz}:ir
tongjian M HFB (Taipei: Yiwen yinshuguan, n.d.) 124, p. 6804; 162, p. 7488-0; an
156, p. 866C.

47 If the remains of the dead were left alone, there always remained in theory the chance
that next of kin would discover and ctaim them. Finding one's fathell"s l?ones on the battle-
field and providing them with proper burial earned fame and admiration for at least one
filial son; fix Tang shu 188, p. 4921. ‘

1% See Arthur F. Wright, “The Formation of Sui Ideology,” in Fairbank, ed., Chinese Thought
and Institutions, pp. 7I—104. ) .

19 See “Sui Gaozu yu Xiangzhou zhanchang lisi zhao” fE %Hﬁ"ffﬂ'”‘ﬁi%% L FFE, in Daod:
xuan, comp., Guang Hongming ji BTARIS (Tno. 2103, vol. 52), p. 9288. This measure prove
inadequate, for Yuchi's spectre continued to menace local officials l.?l‘lt]] the mz.d—mghjtrh‘cen,—
tury; see Glen Dudbridge, Religious and Lay Experience in Tang China: A Reading of Tai Fu’s
Kuang-i chi (Cambridge: Cambridge U.P., 1995}, pp. 117-36.
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himself as the cakravartin king, a benevolent Buddhist protector and sover-
eign of universalistic scope.

Wendi’s measures were adapted and expanded by Tang Taizong B A
% {r. 627-649), who won the throne only by deposing his father, Tang
Gaozu H (r. 618-627), and slaying his brothers*’ Soon after taking power,
Taizong decreed monasteries constructed at no fewer than seven battle-
fields where he had defeated enemies in the wars attending the Sui col-
lapse 2! In addition, jingguan throughout the empire were ordered leveled
and their remains interred. Even burial mounds on the Korean frontier,
built by the Kogurys victors after turning back the Sui invasion, were de-
stroyed by a Tang expedition, and the dead brought back for burial in
China. 22

In seeking to pacify the ghosts of the defeated and incorporate them in
state ceremonies, these earlier monarchs continued their quest to unify all
subjects of the empire under their rule, even unfortunate souls who had
perished on the battlefield. Gestures of mercy spoke to their virtue, which
presumably distinguished them from their ruthless and vindictive prede-
cessors and competitors. To give offerings for all war dead announced the
end of antagenisms; conflict had ceased and so too any possible resent-
ments. None were to be regarded as enemies, as the national polity came
to be recreated under a powerful new unity.

20 For a summary of this coup, known as the Xuanwu Gate Incident, see Denis Twitchett,
in idem, ed., Cambridge History of China, Vol. 5. Sui and Tang China, Part One {Cambridge:
Cambridge U.P., 197y}, pp. 182-85.

2t See Quan Tang wen LI X (Shanghai: Shanghai guji chubanshe, 1gg6) 4, pp. 24b-25a;
&1 PP- 3b-4a; and Guang Hongming ji, pp. 328G-204. For discussions of Taizong's gesture and
his policies in general toward the Buddhist church, see Stanley Weinstein, Buddhism under the
Tang (Cambridge: Cambridge U.P., 1987), pp. 12-13, 155 .8, 12—15, and Arthur F. Wright,
“T’ang T'ai-tsung and Buddhism,” in Wright and Denis Twitchett , eds., Perspeetives on the
Pang {New Haven: Yale U P, , 1973}, pp. 265-306. Weinstein, among other scholars, views

Taizong’s acts as guided exclusively by political aims. The Buddhist church in general drew
his suspicions, not his devotion.

2 The memory of Tang Taizong and his use of Buddhist practices to relieve the suffering

of the war dead endured for centuries. An early-Ming diarist wrote,
I carried cut my orders and held a banquet for the traops in Ningxia. . . | saw the eunuch
hold strings of several jewels. Their appearance resembled ivory and bone, which had
been soaked in crimson. I asked why they had been made. He said, “At Taizong’s great
battle at Baigou River, the accumulated bones of fallen ranks and warriors filled the plain.
The emperor lamented it and ordered the collection of heads and bones. They were mea-
sured and made into several jewels. They were divided and bestowed upon the eunuchs
to chant the Buddha's name in hopes of [their souls'] rebirth.” There were also deep and
large skulls. These were used to carry pure water as offerings to the Buddha and were
named Heavenly Efficacy Bowls (Tianling wan BB ). These are all teachings of for-
eign monks.

See Lu Rong BE%, Shuyuan zaji HM5 {Beijing: Zhonghua shuju, 1985), P 8-
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Seven commemorative inscriptions were commissioned by Taizong,
and two survive, to the best of my knowledge.?® Written quickly after
Taizong won the throne, both works stress the new sovereign’s glory. Per-
haps because their writers grasped the political intentions behind Taizong’s
act and knew well his wary attitude toward the sangha, neither text elabo-
rates on the relationship between church and state. All commemeorations
for these monasteries (written before 649) celebrate the feats of a living
sovereign. The surviving corpus of Tang prose contains no works for these
monuments written after Taizong passed from the scene.* By contrast, Song
writers supplied their commemorations for the war dead long after the events
had occurred, sometimes well out of living memory. These texts for Bud-
dhist monasteries can be found scattered among various wenji and local
gazetteers, to which we now turn.

THE NORTHERN SONG: IMPERIAL GIFTS AND THEIR GLORY

Historians of the Northern Song have concentrated on the expansion
of the central state and the Confucian resurgence, but few have examined
the sustained importance of religious conceptions of imperial auth(:ity.
The Song founding followed shortly after the demise of Shizong T_ﬁf.m. {r.
954-959) of the Later Zhou, orchestrator of the final state-led proscrlptl.on
of the Buddhist church in Chinese history. Founding emperors Song Taizu
(r. g60-976) and Taizong K557 (r. 976—998) relaxed the anti-Buddhist mea-
sures. The new policies won the sangha’s gratitude and appealed to prom-
inent clergy eager for royal sponsorship. Early Song rulers actively
patronized the church, ordaining thousands of clergy, promoting monas-
tery construction and printing of the canon, and reestablishing the sutra

23 See Zhiban &8, Fozu tongii #5844 (Tedn., no. 205, vol. 49) p. 3“63.«, Seven in-
scriptions were furnished, but by the early-12th c., only four remained. See ' Tan.g Hongpsl
bei® FEGLIEFH, in Fnshily &5 8% (SKQS edn.) 23, pp. 10a-b. The extant inscriptions are
“Dengeisi ta jiming” % #43% 2§k, written by Yan Shigu S #fidy, in Quan Tangwen _143?"[)%
th—ga; Fnshi cuibion T HH (Shike edn.) 42, pp. 3a-17a; and “Binzhou Zhaorensi bei
IHBR {Z <7, by Zhu Zishe % F% (Quan Tangwen 135, pp. 6a-11b, and Jinski cuibian 42, pp.
17b-g0b}. .

24 After putting down a mutiny in Sichuan in 8: s Tangrgenera]ts h.;h.-l ser\-:lsces to :}t]):sso;:
the dead, but the subsequent commemoration makes no re erence to Taizong e;fa.m_ :
Zhheng Zougjing Qﬁ%;’g. “Deyang Guishengshan Daochangji” ‘Lﬁﬁ_iﬁ!ﬁlliﬁ%ﬁa »in Q_xlan
Sk yiwenzhi THB XL (SKQS edn.) 38, pp. 23b-25a. Paul Demiéville reviews a similar
case among the Dunhuang materials (P. 2449), dated about Boo, which also does not cite
Taizong. Afier a bloody campaign against the Chinese, the Tibetan governor of Guazhou
sought to expiate his sins of violence and impiety by enlisting Dunhuang c].ergy to conduct a
ritual confession on his behalf; Le¢ concile de Lkasa (Paris: Imprimerie Nationale de France,

1052), Pp- 249-47-
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translation burean.2® The Song founders appear in commemorations for
Buddhist monasteries as benevolent patriarchs whose virtue ended politi-
cal division, endemic lawlessness, and religious persecution. Written long
after their deaths, these texts demonstrate the institutionalization of impe-
rial charisma, which assumed concrete expression in the gift-exchange pro-
cess. The inscriptions focused attention on the giver, the imperial house,
and the efficacy of their blessing. Such a vision became a ready means for
literati to elaborate on a national polity composed of hierarchies linking
rulers and subjects, the center and periphery, and the living and the dead.

An early example of an inscription linking the Song emperors with the
war dead is a g7 commemoration written by Wang Yucheng £A&1H (g954-
1001) for a Yangzhou monastery, Jianlongsi & . Originally, the mon-
astery’s site had been the field headquarters for Song Taizu when he moved
south late in g6o to stamp out a rebellion led by a member of the imperial
clan of the Later Zhou. After the rebellion was quashed, Taizu ordered the
headquarters made into a monastery. In the subsequent decades, however,
it had lacked an inscription recording its origins, history, and purpose. Local
monks prevailed on Wang, then the Yangzhou prefect, to furnish an ap-
propriate text.

Wang Yucheng’s role in elaborating the links between the imperial
cult and the Buddhist church illustrates the widespread acceptance of these
ties. Wang ranks as one of the most prominent precursors of the Confucian
revival and the ancient-prose movement, and studies usually characterize
him as anti-Buddhist.2® Only a month after finishing this inscription, he
submitted a long, well-known memorial to the new emperor Zhenzong =
= (r. gg8-1024), in which he drew on Han Yu'’s famous finger-bone me-
morial and suggested means of eliminating the sangha from China.?” How-
ever, he also wrote several commemorations for Buddhist monasteries.
These works present Buddhism as a civilizing force in the hinterland, praise
clergy for their industry, honor the devation of disciples to their mas-

25 See Chikusa Masaaki =¥ B, “Sosho no seiji to shukys™ FH OB & 73, in Touye-
shi Kinugawa, ed., Collected Studies on Song History Dedicated to Professor James T.C. Liu in Cele-
bration of his Seventieth Birthday (Kyoto: Dohosha, 168g), pp. 179-65, and Huang Qijiang -4
BYiT, “Song Taizong yu Fojiao™ AR ¥4, “Bei Song di yijing runwenguan yu Fojiao™
AL RETSE A M ¥, and “Bei Song Bianjing zhi siyuan yu Fojiao” JbRrk w2 FFBR
k3, in Bed Song Fojiavshi lungao JtLF PR T (Taibei: Taiwan shangwu yinshuguan, 197},
pp- 31-67, 68—g2, 93—-132.

26 See, e.g., Huang Qifang B 7, Wang Yucheng yanjiu ERBHIE (Taipei: Xuehai chu-
banshe, 1974}, pp. 27-30.

27 See Li Tao 2=, Xu Zfzhi tengfian changbian JE i AE RH (Beijing: Zhonghua shuju,
1979} 4. pp. 8g6-got.
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ters, and sometimes display an extensive familiarity with Buddhist sote-
riology 2

Wang Yucheng also produced a preface for Zanning B3 (g19-1001),
the eminent monk-historian, who won his full admiration.?? Explaining these
works as the products of noblesse oblige, written in a pro forma fashion,
offers one solution. At the same time, however, the memorial might be
explained as another type of performance, as Wang sought to emulate his
model literatus, Han Yu, and assumed the role of a seasoned official coun-
seling the young emperor. To search for any “genuine” Wang Yucheng,
then, ultimately will prove fruitless. Broad learning and multiple responsi-
bilities made scholar-officials into complex men of strong, at times clash-
ing, commitments, which frequently remained unresolved. His example
underscores the difficulties in characterizing Song literati and privileging
one genre over another in intellectual history.

Wang Yucheng’s Yangzhou inscription strives to reconcile Buddhist
soteriology, state power, and his own commitment to classical ideals. He
first invokes Tang Taizong’s battlefield monasteries and the commemora-
tions that recorded them. Taizong’s measures, in his view, reflect the gen-
eral desire of the sage never to waste lives or land and to recompense the
righteous and loyal. Moving to the situation at hand, Wang observes that
posthumons honors and stipends for the war dead may encourage the next
of kin but cannot help the dead. He sketches the Buddhist conception of
reincarnation and proposes that clerical devotion will free the unfortunate
ghosts of the war dead and facilitate their rebirth in the human and heav-
enly realms. Thanks to the new monasteries, land defiled by combat now
acquires a new purpose, and warriors can give their lives without regret,
attesting to the shared values of past and present emperors and kings. Wang
apparently senses, however, that some literati will question the efficacy of
these measures, and he challenges these imagined, skeptical colleagues:

Although there are those who dress in ruz caps and practice the teaching of
names {Confucians who would doubt the Buddhist teachings of karma),

28 See “Jizhou Zhongdengsi xinxiu dadian bei” 4 IR 2% R IE AR, and “Shangzhou
Fushousi tianwangdian bei” B/ M3 X ERW , in Xicoxs ji I (SKOS edn.) 16, pp-
20a-21b, 2ga-25b; and “Da Song Yanzhou Longxingsi xinxiu sanmen jiT AEEMNERS
F5 =P80, in Shanzuo jinshi zhf LUZ FHE (Shike edn) 15, pp- sa—7b. The last texs, an
early work brimming with piety, interestingly encugh daes not appear in Wang's collected
works.

29 See Fozu tongji, p. 4028. For an examination of Zanning and his links to literati culture,
gee Albert Welter, “Buddhist Response to the Confucian Revival: Tsan-ning and the Debate
over Wen in the Early Sung,” in Gregory and Getz, Buddhism, pp. 21-61.
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how do they know that the fruits {of Buddhist practices] will not be
like this?30

The text then moves to the particulars of the commemorated place.
Originally, the site had been Song Taizu’s temporary lodging during his
campaign. Later, the court ordered it made into a Buddhist monastery,
bestowing it with a sizable land grant.*! The clergy responded with offer-
ings made on Taizu’s deathday. The prose section ends with a reprise of his
earlier point:

Alas! Where warfare had laid waste, the human bones have already rot-

ted. Using these surpassing fruits [of monastic devotion), [the dead souls]

have all left the dark paths Jof the afterlife]. How do we know they will
not again serve the court and become its subjects?32

Monks clearly would not need arguments about the plausibility of transmi-
gration, and the tenor of these pleas, along with the text’s unadorned an-
cient-style prose, lead one to hypothesize that Wang sees himself as writing
for an audience of stalwart Confucians. The inscription does not so much
commemorate the monastery as present a case for the entry of Buddhism
into the imperial cult and ask that the reader accept the writer’s complicity
in this refationship.

Wang supports the use of Buddhist ritual in this case because of the
benefit to the dynasty itself. Periodic services would ensure that the slain
would be reincarnated as Song subjects. In providing offerings for the dead,
the state substitutes itself for the families of the deceased. Unlike next of
kin, who are often prompted by obligation and self-interest, the state acts
out of disinterested compassion. The selfless quality of institutional mourn-
ing and the massive scale of its offerings earn the dynasty merit for its lib-
eration of the suffering from torment after death and prevention of their
reincarnation in some dire existence. The imperial house thus extends its
power beyond the terrestrial bureaucracy and into the afterlife. This exten-
sion bears out the classic notion in gift theory that the gift never truly leaves
the possession of the giver. The Song state returns the gift of life to the
dead, but those lives, in an important sense, remain those of the state.

The type of gift giving as just described, and the grace it confers, al-
lowed the court and literati to superscribe the imperial cult at Jianlongsi

2 “Yangzhou Jianlongs: bei” BH MM F8 , in Xiaoxu ji (SKQS edn.) 17, pp. 1a-4a.

4! See Nian Chang %, Fozu lidai tongzai $h 3R LB M (Tedn., no. 2036, vol. 49), P-
6568,

¥z “Yangzhon Jianlongsi bei” 17, pp. 1a—4a.
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and similar sites during the Northern Song.** The state sought to draw on
the authority and prestige of these temples and put its stamp on them, but
not to the extent of completely expunging their fundamental religious mean-
ings and associations. Abetting this process at Jianglongsi was the addition
of imperial images in 1005. Other temple complexes, both Buddhist and
Daoist, also saw the installation of imperial likenesses, as discussed in a
recent study by Patricia Ebrey. Images usually were displayed on the com-
plex grounds in their own separate temple, known as shenyudian TH{HIR .
Such figures marked a Song innovaticn in the imperial cult, not seen since
the taimigo X of the Western Han. These images materialized the stock
metaphor of sovereign as Buddha, found earlier in the Scripture for Hu-
mane Kings and other sutras, and marked a new level in the identification
of sovereign as religious deity ** Granted his own temple, like the various
Buddhas and bodhisattvas, the imperial visage in some ways became the
object of awe and divine worship. In this respect, the skenyudian reflected
the Buddhification of the imperial cult.

Other literati readily exploited the sovereign-deity resemblance in
commemorative texts for similar monasteries. Some writers went well be-
yond Wang Yucheng in their willingness to portray imperial power and
the ruler-subject tie in Buddhistic terms. Liu Bin £ (1028-1089) fur-
nished one such text in 1079 for a Buddhist monastery in present-day cen-
tral Shanxi. Located in Taiyuan , the monastery Zisheng Chanyuan &2
B%, like Jianlongsi, had served as a field headquarters for a Seng emperor
while on a military expedition. In this case, the emperor was Song Taizong,
who stayed there in g7g while suppressing the Northern Han, a late tenth-
century statelet 3 With its frontier location and amicable ties with the neigh-
boring Liao state, this kingdom represented a serious threat, resisting a

32 | draw here on Prasenjit Duara's study of the Guan Di myth, in which Buddhists, Tao-
ists, local communities, and the Ming and Qing states employed this myth story {aulcl !.he
cult’s temples) for their own advantage. Duara notes, “the very mechapism of superscription
necessarily requires the preservation of at least some of the other voices that s*:urm.md tbe
symbol. ... It is precisely because of the superscription over, not erasure of, previous inserip-
tions that historical groups are able to expand old frontiers of meaning. te accommodate tze'lr
changing needs™; “Superscribing Symbols: The Myth of Guandi, Chinese God of War,” in
JAS 47.4 (1988}, pp. 77895, esp. 791.

3+ On “Humane Kings” {Renwang huguo boruo boluomiduo jing 1:]13@551%53:5%@5@?@ (7
edn., na. 246}, see Charles Orzech, Politics and Transcendent Wisdom: The Scripture for Humane
Kings in the Creation of Chinese Buddhism (University Park, Penn.: Penn State U.P., 1998).

35 The campaign took place in early g79. At its conclusion, Taizong sent officials to make
offerings for the dead and give compensation to their descendants. He also left behind an
inscription at the temple, whose contents apparently are lost. For an account of the cam-
paign and its particulars, see Xu Zizhi tongjian changbian 24, pp. 422-53.
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large-scale siege in g6g and constant pressure from the Song before suc-
cumbing. Upon its defeat, the Song destroyed the city walls and transport-
ed tens of thousands of local prominent families and local clergy to Luoyang.
Liu Bin, an expert in Han-dynasty history, would have deeply understood
the significance of Taizong’s success. During Western Han, the Xiongnu
had occupied the area during Han Xin’s revolt, and it remained a border
region throughout the period.?® Unlike Wang, Lit wrote the text not for
the local monks but for the local prefect, Han Jiang #2#%, for whom he had
supplied a funeral inscription concerning his wife.

In contrast to Wang Yucheng, whose earlier text was already discussed,
Liu Bin did not seek to justify imperial support of Buddhist rituals for the
dead but rather to exalt past sovereigns, specifically the heroic effort of the
Song pacification of Shansi, completed a century earlier. Using a dual fo-
cus, Liu explained the Song successes through both classical and Buddhist
ideas. Song Taizong appears as a master of two separate forms of knowl-
edge. The emperor correctly understands the concept of ski i, or proper
time, and his victory invites comparisons with kings Wen and Wu. In Liu’s
view, the vanquishing of the Northern Han was a reenactment of the an-
cient Zhou conquest. Alternatively, Taizong's understanding of yin A, or
primary cause, is seen by Liu as knowledge of cause and effect, analogous
to that evinced in Buddhist teachings. This point presumably refers to the
order making the headquarters into a Buddhist temple complex.

In Lin’s writing, the pairing of the establishment of the temple with
the trinmph over the Northern Han serves to naturalize the Buddhist as-
pect of imperial might. It enables the monastery to represent dynastic an-
thority, along with its devotion to Buddhist teachings. Imperial images clinch
this linkage, and Lin portrays their presence as evoking awe and devotion:
“At the numinous majesty of the kiosks and terraces, one is fearful as if [the
emperor] were there. At the paradise of Indra and Brahma,?” row after
row, [the devoted] present themselves in front [of the images].”>

Having placed these figures in such a highly religious setting facilitat-
ed their identification as divine objects. However, it did not only deify
them. The worship of portraits of dead ancestors ordinarily took place within
the family household, and critics of shenyudian objected to them as unnec-

6 See Shiji W AT (Beijing: Zhonghua shuju, 1959) 93, p. 2633; 170, p. 28g4.
97 Lit., “difan file %R ", 1 am unclear about exactly to what Liu refers.

3 “Taiyuanfu Zisheng chanyuan ji” KRR REHBEAL, in Pengcheng ji B8 (Wuying-
dian juzhenban edn.) 32, pp. 14b-17a.
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essary, illegitimate replicas of the ancestral temple, or zongmiao SRER° By
putting these portraits in public, the court incorporated its subjects into the
imperial clan, familializing its rule over the empire, and projecting itself as
the ancestors of Song commoners. The presence of images thus at once
emphasized the distance between rulers and commoners and underscored
their connection.

As the transfer of (fabricated) imperial bodies consolidated links with-
in the Song body politic, so did it also reinforce the subordination of fren-
tier region to capital. Perhaps because of Taiyuan’s far greater strategic
importance compared with Yangzhou, Liu elaborated on Song rule in terms
highly specific to Shanxi. In his portrayal, the monastery serves as the gift
that not only clinches the region’s incorporation into the empire but also
its transformation from a savage periphery into a civilized area.

Thus the monastery uses the presented offerings and pure blessings to
assist in the completion of the great transformation. How could it only be
that customs of profound concern and farsighted consideration {have
caused local people] increasingly to know to use ritual, or that the varied,
artful gentlemen [of Shanxi] shed their karmic bonds®® Or perhaps [like]
Shishen B #{ in Kuang forest,*! they regretted their misdeeds of war, and
like Fuer # &, bound to the great boulder,** they have cast off the suffer-
ing of the prison shackles.

Liu’s references to the legendary miscreants Shishen and Fuer root the vi-
olent, intractable traits of Shanxi and the northwest in high antiquity. The

3@ See the memorials by Ouyang Xiu, Liu Chang, Sima Guang, Liu Shu, and Chen Guan
in Zhao Juya Bi& R, comp., Sengchao zhuchen zouyi W L% Beijing daxue Zhongguo
zhenggushi yanjiu zhongxin LR AR hB bl P 740 (Shanghai: Shanghai guji chu-
banshe, 19g4} 88, pp. 952—56. For a stimulating account of how portraits of abbots were
treated in the Chan context, see T. Griffith Foulk and Robert H. Sharf, “On the Ritual Use of
Ch’an Portraiture in Medieval China,” Cahiers d'Extréme Asie 7 (1993—1594), PP 149-219.

40 Sima Qian wrote, “The three Jin have many artful gentlemen. If we speak of those who
created alliances to check the Qin, they were all men of the three Jin™, Skiji 70, p. 2304.

41 This passage refers 1o Jin's place in the fenye S3¥F system, in which Chinese regions
corresponded with astral constellations. In Jin's celestial kingdom, the mythical figures Yubo
and Shishen lived together in Guanglin, but their incessant squabbling forced Yao to sepa-
rate them. Shishen was moved to Jin, or Shanxi. See Zuozkuan (Zhao 1), p. 705.

42 Legend has it that Erfu, a mythical figure, had his minister Wei kill the man-eating
monster Yayou. Rather than killing Erfu, the Yellow Emperor punished him by dispatching
him 10 a mountain, where his hands were bound behind his back, his left foot tied chained to
a boulder, and his person fastened (o a tree. Commentators suggest that the mountain, Shushu,
is located in Shanxi, which reinforces the regional specificity of Lin’s allusion. See Yuan Ke
B, ed., Shanhaijing jicozhu LI#GFEETE (Shanghai: Shanghai guji chubanshe, 1980}, pp.
285—8g. I can only speculate that a copyist of Liu's text mistakenly reversed the characters
for Erfu.
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Northern Han appears as only the most recent expression of these features.
Significantly, Shanxi’s domestication, in Liu’s view, comes about only
through the grace bestowed by the court, not by the efforts of local people.
Agency is reserved for the dynastic house, and secondarily for the clergy,
which acts as its instrument. With the images’ presence, the monastery re-
mains Taizong’s palace and Taiyuan his capital. The consciousness of these
particular ties can be seen in very different circumstances, when Taiyuan
fell under siege to the invading Jin army in 1125. Pressed by the Jurchens
to cede the region, Yuwen Xuzhong FNHEY , commander at the scene,
refused, because “Taizong’s palace {the temple] is in Taiyuan.”*® Thus nearly
150 years after its conversion into a Buddhist temple, the site retained its
political resonance.

Throughout most of the text, Liu keeps a balance between Buddhist
and classical imagery. In the course of making claims for the glory of the
monastery and its images, however, this equilibrium becomes expendable,
leading him to compare past and present in unusual ways. Turning to cir-
cumstances of Shanxi’s political and cultural incorporation in antiquity as
related in Zuozhuan, Liu finds these ancient accomplishments hardly a match
for the grandeur of the monastery granted by the Song.

The kingdom of Jin was first enfeoffed to Shuwei. The borders were made
with Rong measures, and it was founded with the rule of the Xia;** how
can they compare with the [Buddhist] pristine and tranquil extinction,
reaching no-strife? The parsimony of enfeoffment articles, Quegong’s B
# stirrups and Mixu’s %2 drums*® — how can they compare with the
manifested numinous relics (/ingji B B ; probably a reference to the im-
perial images), resolute and durable? The meanness of the region’s people,
with the nine clans and five officers*® — how can it compare with the
monasteries of the sangha from the four directions, extending to the ten
quarters without obstruction?

In Lin's vision, the monastery’s spiritnal power represents the incor-
poration of Shanxi into a world of unparalleled brilliance. Next to the sump-
tuous glories promised in Buddhist soteriology, the modest institutions of
antiquity appear primitive and threadbare. As in Wang Yucheng's work,
here again Buddhist soteriology succeeds through its depth and complexi-
ty, which surpass the classical imagination and gain the religion entry into

43 See Song shi XE (Beijing: Zhonghua shuju, 1985) 34, p. 11528,
+ Zuozhuan {Ting 4}, p. g49 . which relates the Zhou enfeaffment of Jin.
45 Ibid. (Zhao 12}, p. 794. 4 Ibid. {Ding 4}, p. 040.
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the imperial cult. Consequently, by enlisting these resources to serve its
purposes, the Song is seen as surpassing even that most hallowed of Chi-
nese dynasties, the Western Zhou. This view reverses the traditional histor-
jical trajectory, which saw post-Zhou China as hopelessly mired in a fall
from grace.

In pairing the gifts offered by the Zhou with the monastery, Liu has
implied that the temple site should also be viewed as a gift. At the very
least, it marked an improvement on a mere common graveyard (or jing-
guan) that Taizong might have left to warn others who would defy the Song.
In the monastery, the ghosts of the slain would have received offerings,
and fears of their next of kin would have been propitiated. Yet we cannot
credit the release of the war dead from suffering entirely to the sangha and
Buddhist rites. The Song royal images also played a part. Sacrifices for
local dead had become inextricably tied with the honoring of dynastic sov-
ereigns. Death rituals become inseparable from a celebration of the Song
order.

One might conclude that the monastery thus bound together conquer-
ors and conquered, and the center and periphery, serving also as a catalyst
in the restoration of national community. Whatever the universalistic qual-
ities inherent in Buddhist practice, Zisheng Chanyuan bore the mark of the
Song dynastic honse, and worshiping the Buddha inevitably involved wor-
shiping Song Taizong. As at Jianlongsi, the gift of a semple and its rites for
the dead never truly left the hands of the giver; the monastery instead would
stand as a monument to the ties that helped to preserve the Song order.

Northern Song commemorations share commeon traits, which set them
apart from texts written after 1127. Writers direct their reverent gaze, in
one fashion or another, to the giver in this gift exchange, the imperial house,
and its munificence. Wang Yucheng speaks mainly to his Confucian col-
leagues. Liu Bin assumes a passive populace, grateful for the tangible man-
ifestation of the imperial presence. Neither raises the issue of the gift’s
efficacy, and they apparently assume an automatic reciprocation from the
recipients, in the form of unquestioning, energetic loyalty to the imperial
house. Their inattention to the gift's reception drew, presumably, from a
strong confidence in the political and moral order of the Northern Song.

THE SOUTHERN SONG: EXHORTATIONS TO THE UNGRATEFUL

That order suffered a cataclysmic defeat in the collapse of the North-
ern Song in 1127, but the state-church relationship endured. During the
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fourteen years of war with the Jin dynasty that began the Southern Song,
the Song court repeatedly turned to the sangha for assistance.?” No fewer
than seventeen separate edicts in the r1 27-1136 decade ordered officials
to summon ordained clergy and novices to inter the unburied 4 Cooperat-
ing monasteries received government ordination certificates for new cler-
gy, with the going rate varying between 100 to 200 cadavers for the
admission of a novice into the clergy. Daoist establishments occasionally
participated too, performing the Yellow Register rituals, but most edicts
specify Buddhist management and the use of Water and Land Masses to
aid the dead. According to grand councilor Zhao Ding ## (r085-1147),
these measures would fortify the loyalties of the Song military and the readi-
ness of its soldiers to give their lives.*® The policy later fell victim to its
OWT: success, as Gaozong in rr41 halted new ordinations and the sale of
certificates.* The ban on new clergy continued until 1161, when renewed
hostilities with the Jurchens forced the state to request aid from the sang-
ha>! Resumption of the exchange reflects a persistent confidence among
state officials in the efficacy of Buddhist ritual to stiffen the resolve of fight-
ing men.

Defeat led to changes in how state officials represented the dynasty.
Unlike the Northern Song, Southern Song writers had no decisive, stirring
victories with which to celebrate their regime. The Lin’an court’s inability
to recover the north China heartland, the establishment of a northern pup-
pet Han Chinese state, and constant rebellions in the hinterland, as well as
in the capital, undercut the new dynasty’s claims to a “Mandate of Heav-
en.” Unlike the Sui, Tang, and Northern Song, the Southern Song court
did not wait for the conilict’s end to issue orders to the sangha to help inter
the dead. In the midst of war, the state eagerly sought to demonstrate its
virtue, testifying to its need to muster immediately all of its resources, both
moral and martial.

The most extended interpretation of court policy comes from Ye
Mengde T3 (1077-1148), who directed the clergy in 1131 in its collec-

7 A few monks also actively participated in the military defense of the Song against the
Jurchens and later the Mongols. See Paul Demiéville, “Le Bouddhisme et la guerre,” in Choix
d'études Bouddhiques (1920-1979) (Leiden: E.J. Brill, 1g73}, pp. 366-67.

*? Sec Songhuiyao jigao K ¥ EHRHE (Taipei: Shijie shuju, t977; hereafter cited as SHY) 68,
sect. “Shihue,” pp. 120a-23a; sect. “Daoshi® 1, p. 32b.

4+ SHY68, p, 122a.

#t See Chikusa Masaaki, “Sodai baichoka™ % f: AL » in Chagoku Bukkys shakaishi ken-
Ay DERIBE G & LWK (Kyoto: Dohosha, 1982}, pp. 17-82, esp. pp. 3850,

51 SHY'68, pp. 125b-26a.
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tion and burial of massacred civilians in Jiankang, no\'.v Nanjing. Ye lik-
ened Song Gaozong to King Wen and compared hil‘l.'l .w1th passages (%rawn
from Mencius and Shangshu, which grounded true political lethlrna.cy in the
leader’s desire to protect the innocent and cherish human life. Ye hoped
that Gaozong’s act would have other consequences as well.
Since the caitiffs {the Jurchens) have invaded China on fel;:ated occa-
sions, they have seized what heaven favors and savag.ed it.>? I dare say
[the number killed] is incalculable. Our emperor has just extended [the
virtue] that prizes life, and one by one has gathered {thz? dead]: Later
heaven will certainly accept [these offerings]. There now will certainly be
those who hear [the cries of] injustice of these myriad mnocen‘t peopgﬁea;
How can there never be a day that the caitiffs will not be exterminated?

Like Zhao Ding, Ye anticipates that state burial will result in battle-
field success. For Ye, however, the primary audience for com;t-spcfnsor?d
Buddhist masses is not the military but a righteous “heaven, which will
then favor the Song. Gifts to the dead will help the dynasty accumulate
merit, which will be translated into martial prowess. Displaya.; of compas-
sion will arm the dynasty with demonifugal powers, with lwhu:h .lht? Songf
may drive away the Jurchens. Ye’s vision also reverses earvller deplc;ons 0
imperial power, where the Song first appeared as va.n.qmshers of 1}3::];01;8
and later as dispenser of mercy. As the dynasty’s pOlliilcal fortunes shifted,
so did its appropriation of Buddhist models of authority. ‘ L

Ye Mengde’s close attention to the consequences of the imperial gift,
as well as to the gift itself, found echoes in other Southern Si.:mg‘ con‘m}em-
orations. Post-1127 texts make explicit references to th? gifts I'ECIP!EI:ItS
and the issue of their reciprocation. This new emphasis 1l.lustrates %he in-
tense concern about the loyalty and morale of Song subjects. Whlle-. the
initial conflict with the Jin dynasty had ceased in 1141, the north rem&?n:ed

occupied. A second round of hostilities early in the 1160? ‘left the Lin’an
court no closer to recovering the Yellow River plain. Political stalemat?,
many literati feared, could breed complacency and apathy. Thes? a:nx,l-
eties are expressed in an 1172 inscription for a monastery near Lin’an’s
West Lake, written by Wang Xila FE & , best known as an outspoken

52 Le., “human life.” -

53 “Jiankang ange ji BEERTERE R, in fading Kankang thi KAFHEEL; see Song Yujm f:]i:faanr
zhi sanshigi zheng KT T E =+ (Taipei: Guotai \\Irlenhua, 1980} 43, Ep, gz;ah.q?Pl.lb“c
a partial English translation of this text, see Silvia Freiin Eb‘ner‘ von Esgk en (ﬁgi‘dieberg:
Graveyards of the Song Dynasty,” in Dieter Kuhn, ed., Burial in Song China

Edition Forum, 1994}, pp- 216-18, 234, 238, 240, 24748
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court official. > The monastery had been built on the court’s order in 1146
to oversee a burial ground for slain Song soldiers.

In Wang Xilii's work, the West Lake temple’s true patron is said to be
its abbot, Fagian T, a refugee from the north like Wang Xilii himseif.
Wang informs us that high officials have ignored the site, and the monas-
tery decades later still lacked imperial plaque and inscription. These defi-
ciencies worry the abbot, who reflects, “If there is nothing to renew the
flock and inform posterity, the court’s virtuous intentions will fall short of
completion and be only superficial.”*> The abbot manages to obtain the
plaque from the court and then turns to Wang for a commemoration. Thus,
apart from his commitment to Buddhist teachings, Faqian exerts himself to
aid the dynasty’s fortunes. For Wang, the clergy has assumed the role of
stalwart loyalist, in stark contrast to negligent, apathetic officials. In the
Southern Song, as the international situation remained unchanged and the
dynasty’s position imperiled, several other writers dissatisfied with the bu-
reaucratic infighting and lethargy of the day joined Wang in casting the
sangha as models for the laity.58

Like Ye Mengde, Wang Xilii lauded the Southern Song for its benev-
olence. As a steadfast official serving a dynasty manifestly unable to de-
fend its territory, Wang made a virtue out of necessity. His account of
historical precedents for war dead burial inevitably touched on Tang
Taizong, but Wang avoided an unflattering comparison of this paragon of
martial success with the present regime. He condemned Taizong for wast-
ing innocent lives and praised the Southern Song for its peaceful rule and
generosity, especially toward its fighting forces. Readers find a peacetime
idyll, as an army at rest basks in the care of an indulgent state.

The men of the six armies (the emperor’s troops) reside in security and
eat their fill, as they live in comfort. The court bestows them with burial
land, protects [their souls] with Buddhist temples and honors them with
glorious titles. {It is] a profound grace [like] an overflowing spring — a
virtuous benefaction without end.

The defeats and frustrations of the previous half-century go unmentioned,

and in Wang’s formulation, compassion completely replaces conquest as
the foremost expression of imperial power.

54 Bee his biography in Song shi g88.11g00—1.

55 See “Puxiang yuan ji” WHEBEED , in Xianchun Lin'an zhi BEEE L ; see Song Yian di-
Jangzhi sanshigi zhong 7q, pp. 22b-23b.
5 See Halperin, “Pieties and Responsibilities,” chap. 4.
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Wang, however, has not forgotten recent history nor the army’s pur-
pose. In his conception, the court's good works entailed a quid pro quo
relationship with its beneficiaries. Immediately after praising the dynasty’s
magnanimity, he concludes with a challenge to his readers and recipients
of the court’s gift.

Now the rites esteem reciprocity.®” Affairs have their giving and repay-

ment. In this world, there is no pattern of giving without repayment, or

going without coming. Now for those who enter this temple and read this
text, they will clearly know the emperor’s immense virtue, while imper-
ceptibly they will have what develops their loyal and generous hearts and
what deepens their righteaus sense of reciprocity. On another day, when
cities are destroyed and armies subdued, there certainly will be those who
perform extraordinary works of merit to repay this extraordinary grace.®®

What other writers left unsaid, Wang has made explicit. Gestures em-
bodying official virtue no longer must elicit the automatic requital. Obliga-
tions now must be elaborated clearly, as gifts alone have lost their earlier
power to move people. The conclusion’s opening statement, which cites a
Liji passage chiding the elite for selfishness and parsimony, indicates that
Wang sought to move the civilian elite as well as military figures. Protract-
ed internecine policy struggles had eroded a common set of understand-
ings about the national community, prompting Wang to place the temple
in a larger discourse involving defense policy and the construction of the
Han Chinese political order. With the stunning evocation of violence at
the conclusion’s end, we see a literatus seeking to bring various scholar-
officials, who favored a policy that preserved their conception of the Song
as a benevolent, peaceful state, even at the cost of the Central Plain, to his
irrendentist position. In Wang’s portrayal, the monastery serves as a war
memorial, which looks to the future as well as the past, and the dynasty
takes on a Buddhist cast, in which displays of mercy are tied intimately to
demonstrations of might.

Ye and Wang wrote in Jiankang and Lin’an, the former and present
capitals of southern dynasties, and their immediate audiences were drawn
from the metropolitan elite. Proper fulfillment of moral debts to the impe-
rial house and recovery of north China were no less pressing for scholar-
officials serving in the hinterland, as evinced in an inscription for a Buddhist
meonastery in Quzhou M prefecture, in present-day southern Zhejiang,
The text was written by Yuan Fu 5 #, who served as Quzhou prefect in

57 See Liji, p. 10. 58 “Puxiang yuan ji” 79, pp- 22b-23b.
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the mid-1220s. Yuan found himself appalled at the lack of attention to learn-
ing and national affairs among local educated men: “None,” he said in an-
other work, “recognize the great righteousness in serving their lord. How
can the country rely on such people?” At the same time, however, Quzhou
natives apparently had a vital sense of community, enthusiastically patron-
izing their local gods and Buddhist images. Yuan partticipated in their en-
deavors, providing many inscriptions for the area’s landmarks and financial
contributions for their renovation. Quzhou, in Yuan’s portrayal, in fact takes
on many of the features noted by Robert Hymes in his work on Fuzhou, a
similar hinterland prefecture in neighboring Jiangxi.*® Put in very simple
terms, Hymes argues that the Southern Song rural elite, unlike those in the
Northern Song, eschewed national politics and the quest for positions in
the capital and concentrated their energies on local problems, local institu-
tions, and local centers of power. For Yuan Fu, this seeming indifference to
national issues by local literati boded ill for the dynasty’s future.

In his commemoration for a Quzhou temple, Yuan seeks to extend the
local commitment to the empire at large. The site had been strongly tied to
the ruling house for over a century. In the late Northern Song, shortly after
Song Huizong’s 5% (1. 1100-1125) accession to the throne, the monas-
tery was renamed Tianning KE or Heavenly Tranquillity, the same name
adopted for the rituals that celebrated Huizong’s birthday. In 1139, after
the Jurchens had taken Huizong prisoner, the temple numbered among the
many that received the name Baocen guangxiao 3R BB % | or The Great
Filial Piety that Requites Blessings. The court specially charged these tem-
ples to provide offerings for Huizong’s welfare 5! By the 1220s, a third
change of plaque had left the spot with the name Guangxiao }.Z, or Bril-
liant Filial Piety. For Yuan Fu, the temple’s enduring, close identifications
with Huizong provided him an opportunity to extol imperial virtue, re-
mind Song subjects of their obligations to their rulers, and reaffirm the
imperative to retake north China. He lists the changes in the site’s name, as
is commonly seen in the commemoration genre, but turns then to evoke

3% “Zhj Quzhou shi zou bianmin wushi zhuang” HIEMHEZERFAER, in Mengzhai ji B
F4E (Wuyingdian juzhenban edn.) 3, p- 3b.

¢ See Robert P. Hymes, Statesmen and Gentlemen: The Elite of Fu-chos, Chiang-hsi, in Norik-
ern and Southern Sung (Cambridge: Cambridge U.P., 1986). For a different interpretation of
Song local society and the origins, character, and significance of this apparent rift between
cenler and periphery, see Beverly J. Bossler, Powerful Relations: Kinskip, Status, and the State in
Sung China {gfio-r27y) (Cambridge, Mass.: Council on East Asian Studies, Harvard Univer-
sity, 19g8}.

61 Fozu tongfi, p. 4258.
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Han Chinese living under foreign occupation:
The infants of the Central Plain have long suffered amid the beacon fires
of day and night. The territories #iZ [l have yet to be returned, and the
consequent shame has yet to be wiped clean. Sleeping on ﬁre?v‘ood and
tasting bile,2 we urgently consider vengeance to console the spirits of our
ancestors in the heavens.5®

Yuan has cast the temple as a war memorial. Its plaques inextricably link it
with Huizong, the final Northern Song emperor and the most.notable war
casualty. In this equation, to understand the temple’s purposra- 1s.to remem-
ber Huizong. Recalling his tragic demise in foreign captivity in t.urn dte-
mands that readers be ever mindful of the similar hardships of Chinese in
the north and the necessity of preparing for their liberation. ‘

Complementing this call to arms is a demonstration of imperial be-
nevolence, as was seen in Wang Xilii’s commemoration. Unnecessary con-
struction projects, Yuan notes, were forbidden in an edict of 1747 in order
to spare commorers from financial burdens. In restoring the temple, the
authorities observed the edict’s spirit, by ensuring that government funds
paid for all expenses and that any monies from the people were col‘lect(?d
without any coercion. Yuan presents Guangxiao temple as an impen‘al. gift
to the people of Quzhou, and his commemoration transforms a religious
site in the Zhejiang backwaters into a monument of dynastic memory and
compassion. . .

In this work, Yuan Fu sought to bring to bear the power of filial piety
to convince his audience of its duty to its sovereigns. Filial piety received
particular attention from Yuan, who wrote a commentary on the Confu-
cian Classic of Filial Piety (Xiaojing), now lost. Ordinarily, par.ents would l?e
the object of filial piety, and Buddhist temples servgd as a site where chil-
dren and descendants could express their devotion.® In the commemora-
tion Yuan insisted, however, on reserving the temple for exclusive devotion
to Huizong®® Contemporaries, in his view, have forgotten the site’s pur-

62 A reference to Gou Jian S8, the king of Yue during the Spring and Autumn penol‘l:{,
who after meeting defeat al the hands of Wu never ceased to plat his revenge and eventually
succeeded; Shiji 31, p. 1742.

63 “Quzhou Guangxiaosi ji” B HFF3T , in Mengzhai ji ve, pp. 11b-13b.

64 For a recent treatment of filial piety and Buddhism as seen in apocryphal sutras, see
Alan Cole, Mothers and Sens in Chinese Buddhism (Stanford: Stanford U.P., 1998).

5 Interestingly, Yuan’s father, Yuan Xie B® (1144- 1.22.4). also comlrnemorated a liao;:;:
Guangxiao temple and, like his son, sought te transforr‘n it into a dynastic Tnonume}?t. n bis
view, the site stood apart from other Buddhist establishments, because it was where i
lofty emperor’s unbounded filial thoughts had erected images of fine adoroment to trans
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pose and misremembered the proper focus of filial devotion — the imperial
house. In one of his poems, Yuan’s effort to extend this most cherished of
virtues to national service had recalled for him a Lifi passage, which brand-
ed those who lack courage in combat as unfilial % Superscribing the mon-
astery with the state’s agenda required considerable erasure of its local
significances, and Yuan took up the task by asking, in his commemoration
of the temple, “How could [we ireat the monastery] only like vulgar
people, to simply mourn our ancestors and seek good fortune from the
Buddha?"57

One might expect that temples graced with the imperial presence, such
as Guangxiao, possessed a greater sense of efficacy, which would draw lo-
cal people to use it for their own personal ends. Yuan's question, in light of
this, lumps filial next of kin with selfish devotees, a group roundly despised
by Confucian literati, and forces educated readers to make a difficult choice.
They can continue to use the temple for their welfare and that of their
families and so be associated with their social inferiors. Or they can they
forgo any immediate spiritual gain frem the temple, cede Guangxiaasi to
the imperial house, and thus confirm their own social class and grasp of
literati culture.

Yuan did not spare the clergy in his challenge to the Quzhou natives
to fulfill their obligations to the national community. Despite his commit-
ment to the Learning of the Way, Yuan did not join other, like-minded,
contemporary officials in actively condemning the Buddhists and their in-
fluence on Chinese society. While serving in Quzhou, he commissioned
clergy to help restore and maintain an important bridge and furnished a
devotional commemoration for a local Buddhist image.%® In writing for
Guangxiaosi, however, his text completely ignored the site’s Buddhist affil-
iations and named none of its monks. Wang Xilii had cast an abbot as
mode! subject, but Yuan portrayed the clergy in this case as unmindful,
ungrateful recipients of imperial blessings. Despite their great responsibil-
ity to preserve Huizong’s memory and take measures against fires in neigh-
boring districts, they took no precautions against disaster, and the temple

form it into a place to seek good fortune for his illustrious father”; “Shaoxing Baoen guang-
xiao sizhuang ji” 3 BB A E UG, in Fezhai ji BH W (Wuyingdian juzhenban edn.} 1o,
PR 14a-I5b.

t6 See Lifi, p. 821, cited in Yuan’s “Zhongxiac shi” £F 5 (Mengzhai ji 1g, p. 14a).

67 “Quzhou Guangxiaosi ji,” pp. 11b-13b.

&% “Quzhou Shitang giavji” EH G/ and “Quzhou Shengzhe ge ji” THIEHREL, in
Mengzhai ji 12, pp. 14b-17a.
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fell victim to conflagration. The monks in this sense might be seen as rep-
resenting subjects ignorant of the perils facing the national community and
heedless of their obligation to offer reciprocation to the throne. In this re-
spect, they appear as clerical counterparts to the Quzhon literati who in
another work drew Yuan’s condemnation. No local people win the anthor’s
praise; in Yuan’s presentation, he stands apart, ready to restore through his
zeal a sense of responsibility and attachment to the dynasty.

CONCLUSION

Yuan Fu's perspective lies at great remove from that of Wang Yucheng
and Liu Bin. Northern Song writers offered their undivided attention to the
imperial house and its munificence. To intercede for the war dead suffer-
ing in the afterlife, to rescue peripheral regions from their benighted, half-
savage condition, and to enlist the Buddhist church on behalf of commoners
all served to recreate the national community brutalized and broken in the
late Tang and Five Dynasties periods. These gifts, and their giver, com-
manded such reverence as to make reception and reciprocation moot is-
sues. Post-1 127 texts that took up the war dead, whether they refer to soldiers
or emperors, suggest a markedly different relationship between writers and
audiences. Commemorating the slain now not only aimed to remember
past conflicts but also explicitly sought to prepare readers for the inevita-
ble future struggles. Invocations of imperial glory and benevolence alone,
apparently, could not be counted on to inspire Song subjects. Writers felt
the need to enunciate clearly their readers’ duty to the imperial house.
Reciprocation had ceased to be a reflex.

This shift relates to other changes that characterize the Southern Song.
As time passed, memories of the Centrat Plain dimmed, and recovery of
the north, after countless military setbacks, appeared to grow more diffi-
cult. More compelling were the immediate tasks at hand. Charting one's
own future in the examination system, in the webs of kin and marriage ties,
and in bureaucratic life all could make considerations of national commu-
nity remote. Behind the pleading, hortatory quality of Wang Xilii's and
Yuan Fu’s works, one can posit an elite readership, slow to respond to their
appeals. Their entreaties thus could act as foils for the localist, inward-
looking literati of the period. At the same time, however, their confronta-
tional tone took a place within the combative Song rhetorical style, formed
over the course of decades of polemic and struggle over Wang Anshi’s
domestic programs, Qin Gui’s foreign policies, and the Learning of the
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Way. These debates, which produced scores of victims, helped give rise to
a new literati voice: seif-righteous, defiant, and frequently at ocdds with the
prevailing tide, which was utterly unaware of the right way to govern®®
Under such circumstances, it fell to the writer to hector his contemporaries
about the parlous state of contemporary affairs and their responsibility to
correct it.7¢

The role of Buddhist temples and rituals in the imperial cult persisted
at the same time as the emergence and blossoming of the strongly anti-
Buddhist polemics of the Learning of the Way. In the light of the power of
this movement to fire the imaginations of committed literati, what accounts
for Buddhism's sustained appeal? Part of the attraction, I believe, lay in its
ability to offer a vision of a strong moral authority, supported by steadfast
devotees. The ubiquity of Buddhist institutions and their close links with
neighboring commoners distressed some scholar-officials but offered a com-
pelling model of order and cohesiveness to others.”! To insert the imperial
presence among bodhisattva images and large temple complexes through-
out the empire cast the dynasty as a generous patron of unbounded power.
Moreover, the constant process of an unbalanced exchange of gifts proba-
bly resonated among the elite, where transactions of favor and fealty helped
organize political life and kinship ties. The examination system, sometimes
considered an impartial test of intellectual and literary ability, remained in
the Song an arena where gifts made an important difference. As John Chaf-
fee has shown, literati in increasing proportions made their initial entrance
into the bureaucracy through kin ties to high-ranking officials, by dint of
an institutionalized patronage system.”? Others took advantage of special
examinations with markedly more generous rates of success.”® Even apart

& Wm. Theodore de Bary has referred te the “paranaid style” found in the School of the
Way. The high sericusness and contentiousness found in some Dacxue proponents, I would
argue, should be seen in the context of the larger political atmosphere. See Wm. Theodore
de Bary, Neo-Confucian Orthodoxy and the Learning of the Mind-and-Heart (New York: Columbia
U.P., 1981), pp. 13-17.

70 Btrikingly, Southern Song Buddhist tempte inscriptions that refer to gifts of imperial
calligraphy and the commemoration of imperial birthdays and deathdays, alsc stress much
more the need for reciprocity in comparison with similar texts from the Northern Song.

71 See Halperin, “Pieties and Responsibilities,” pp. 322-43,.

72 This system of privilege for entering officialdom, known as “yin [&,” came to be em-
ployed so often that by the early thirteenth century, nearly forty percent of the entire civil
bureaucracy owed their posts to kin ties to men of high paosition. See John Chaffee, The Thorny
Gates of Learning in Song China: A Secial History of Examinations, new edn. {Albany: SUNY
Press, 1gg3), pp. 25-30.

72 Ibid., pp. 701-1%.
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from these distorting factors, success in the palace examinations was repre-
sented in state ritual as a gift from the emperor. Ties revolving around
exchanges of gifts were thus readily accepted by literati as legitimate.

Turning to the perspective of social practice, the commemoration of
war dead at temples illustrates Buddhism’s dominant role in the manage-
ment of death and burial during the Song. As souls who perished in a vio-
lent, untimely manner, war victims required the utmost care, lest their ghosts
disturb the living. While standard-bearers of the Confucian revival proba-
bly would have preferred classical rituals, the state found monks to be more
effective in aiding the unfortunate slain. The Buddhist church prevailed
also when the government constructed public cemeteries for the indigent
and unburied. This effort sought to provide a final resting place for en-
coffined but unburied corpses, whom next of kin frequently lodged in Bud-
dhist monasteries but never interred. This policy began in piecemeal fashion
in the 1070s and was formalized on an empire-wide basis when the Song
state established an agency charged with the burial of uninterred cadavers
— the Louzeyuan R BE.7* As with the war dead, the state desired to project
its authority into the afterlife but found necessary the assistance of the sang-
ha. A commemoration for one cemetery in Honan, written by a local offi-
cial, demonstrates how state policy again saw the clergy mediating between
the state and its dead:

Upward, [this cemetery] expands the blessings of the court’s benevolence
and mercy; downward it ends the suffering of the remaining bones’ expo-
sure. We will build a Buddhist palace at this [place?]; daily will be heard
the dharma sound expounded in its infinite meaning. It will cause all the
sunken Aun 3% and hidden po B souls to experience good causes, and the
abandoned and wronged in the miasmic vapors will proceed to birth in
the land of bliss. With their sons and grandsons bearing heaven and tread-
ing the earth without limit, the merit extended to the dead and the living
will be incalculable, and the realized benefit [as] inexhaustible, incompa-
rable even if [one| exhausted the sands of the Ganges.”

Significantly, the writer of this commemoration represents the bene-

74 For a brief account of this institution, see Wang Deyi T8, Songdai zaihuang di jinji
Zhengee AL K TP BUK (Taibei: Taiwan Shangwu yinshuguan, 1970}, pp. 95-100, and
Patricia Ebrey, “Cremation in Song China,” American Historical Review g5.2 (rogo), pp. 406
28, esp. pp. 423-74. For an archeological account of one site, see Sanmenxia shi wenwn
gongzuo dui = [T W) TIERR, eds., Bei Song Shanzhou Louzeyuan JL AR HEREE (Beijing:
Wenwu chubanshe, 1999}.

75 Ibid., p. 3g90.
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fits of the state’s burial policy in Buddhist terms. As treating the dead prop-
erly means adopting the Buddhist perspective, the lines between state and
church become almost completely blurred. Like those killed in battle, these
souls did not receive offerings from their kin and thus also numbered among
the “unquiet dead.”’t Famine and drowning victims alsc belonged to this
category, and local officials similarly called on the Buddhist clergy for as-
sistance.”?

The ties between Buddhist monasteries, war dead, and the imperial
cult, as brought out in the above discussions, can be seen as part of the
Song state’s attempts to enhance its spiritual power. The dynasty demen-
strated remarkable ambition in amassing and controlling resources in the
supernatural realm, perhaps in response to its political weakness. As Vale-
rie Hansen has shown, the Song government showered titles on local dei-
ties in great profusion, incorporating them into a national framework.”®
This step has been seen as part of Wang Anshi's manifold policies to
strengthen the state’s presence in the hinterland. Early in the twelfth centu-
ry, similarly statist policies pursued under Huizong included a massive
project to codify and promote Daoist rituals.” This effort served to arm
Southern Song officials with new, potent exorcistic techniques in their strug-
gles with malevelent spirits and demons. In similar joint ventures between
the state and religious anthorities, Song officials frequently drew on Bud-
dhist clergy to assist in hospitals, pharmacies, and famine relief. Whatever
the precedents found in ancient history, by Tang times these roles came to
be assumed by Buddhist monasteries and temples. Expediency might have
driven some of these alliances, especially since some officials in these ef-
forts won reputations for anti-Buddhism. The rhetoric in inscriptions for
Buddhist monasteries and public cemeteries seen above, however, suggests
otherwise. Literati, including Confucian stalwarts such as Wang Yucheng,

76 Most people buried at the Honan site, interestingly, were soldiers; ibid., pp. §85—86.

77 See Zhao Jun, “Huangcheng yizhong ji” BUKBIFIT , in Hubel jinshi 2hi L &ERE
(Shike edn.) 12, pp. 29b-g0a; Du Zheng, “Huazang yizhong ji” A FZ, in Xingshan
tanggao T HAM (SKQS edn.} 11, pp. 16a-17b; Lu Jun, “Congzhong” #F, in Zhiyuan Ficke
2hi EFLRARI (Song Yuan Difangehi sanshigi zhong edn.) 24, pp. gb—1ob.

78 See Valerie Hansen, Ghanging Gods in Medieval China 1129—1279g {Princeton: Princeton
U.F., 19g0), chap. 4.

7% Michel Strickmann, “The Taoist Renaissance of the Twelfth Century,” unpub. ms., pre-
pared for the Third International Conference of Taoist Studies, Unterageri (Switzerland},
September 1979; Judith Magee Boliz, “Not by the Seal of Office Alone: New Weapons in
Battles with the Supernatural,” in Ebrey and Gregory, eds., Religior and Sociely, pp. z41—305%;
and Edward Davis, “Society and the Supernatural in Song China” (Ph.D. diss., University of
California, Berkeley, 19g4).
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could imagine the state in Buddhist terms, and the Buddhist church, in its
service to the unfortunate and its management of gifts and favor, helped
officials imagine the character of the state’s ties to its subjects. These prac-
tices took their place as part of the standard operating Song ritual proce-
dure, independent of the accomplishments, charisma, or religious interests
of the emperor. The “religious commitment,” which David Keightley used
to describe Chinese political culture during the ancient Shang period,
also applies, albeit in different ways, to Song conceptions of power and

authority.®
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20 David. N. Keightley, “The Religicus Commitment: Shang Theclogy and the Gene_sis of
Chinese Political Culture,” History of Religions 17.3-4. (1978}, pp. 211-25. The next Chinese
dynasty did not continue Song practices. At the founding of the Ming, the Hongwu emperor
sought to placate the souls of deceased soldiers, but did not employ Buddhist clecgy. Insltead,
capital and local officials thrice annually throughout the empire conducted blood sacrifices
for the war dead at city-god shrines. In Hongwn's zeal to bind fast ruler and subject, Efd_
dhist mediation apparently had become unnecessary. See Qinding xu wenxian toﬁgkao S
W% (Shitong edn; Taibei: Xinxing shuju, 1968} 79. pp. 34974-b, cited in Richard Von
Glahn, “The Enchantment of Wealth: The God Wutong in the Social History of Jiangnan,
HFaS 51.2 (1991), pp. 651714, esp. p. 675, n. g2.
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