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Abstract

This thesis studies 130 cases of establishment and refurbishment of shrines dedicated

to a Chinese philosopher, Zhou Dunyi 2 (1017-73), in the Southern Song (1127—

1279). About 100 years after his death, this philosopher was reinvented as the founding
father of Neo-Confucianism and shrines to him were founded in all corners of the
empire. The thesis investigates who sought to dedicate shrines to Zhou and who
declined to do so; why they did so; and what the significance for each locality of having

such a monument was.

In the Southern Song, localities actively sought to connect themselves to famous
literati in order to gain a prominence greater than that of other localities. This
competition facilitated the spread of literati culture and the consolidation of a
previously fragmented Chinese society. Some Neo-Confucian thinkers took this
opportunity to promote their movement as well. Through enshrining Zhou Dunyi in
different settings, they effectively refashioned the man as their scholarly ancestor and

iconised him as the exemplary Confucian literatus.

Chapter 1 introduces the main argument and discusses methodologies.
Subsequent sections provide brief explanations of pertinent technical terms and

theoretical points.

Chapter 2 discusses Zhou Dunyi’s life, focusing on selected aspects of his life

that were most debated and most relevant to his posthumous enshrinement.



Chapter 3 investigates the Zhou Dunyi shrines in Southern Song Daozhou and
Jiangzhou, two localities that competed for recognition as Zhou Dunyi’s true hometown
due to his having been born in one and died in the other. The dispute would be settled
only when Neo-Confucian dignitaries came out in support of Daozhou’s claim. This
example shows how the building of the shrines was negotiated and how they were

appropriated by local elites who took great pride in them.

Chapter 4 studies the lack of Zhou Dunyi shrines in a place where they would
be expected to be. Zhenjiang (Runzhou) refrained from establishing any such shrines
until as late as 1253. Neo-Confucians shied away from establishing a shrine there. This
case shows to what degree Neo-Confucians were involved in Zhou Dunyi shrine

projects and in what manner.

Chapter 5 explores Guangdong and Guangxi. The prevalence of Zhou Dunyi
shrines in this much less developed region belies a standard characterisation of Neo-
Confucianism as an ideology for well-educated, affluent, and non-office-holding elites.
A selection of cases demonstrates that the region’s relatively limited assimilation into
mainstream literati culture formed its habitus in favour of the proliferation of Zhou

Dunyi shrines.

Chapter 6 points to a consequence of the proliferation of Zhou Dunyi shrines in
the Song. Localities began to seek distinction by promoting famous local literati, which
was possible only on the basis of embracing the new standard of fame shared by other
localities—namely, the Sinitic literati culture. This formula, the pursuit of fame on the
basis of homogeneous literati culture, contributed to the integration of late imperial

Chinese society.
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A Note on Conventions and Abbreviations

All the abbreviations are either book or series titles.

(HKMJ volume:page) for the Compendium of Korean Complete Works
(Hankuk munjib chonggan 3t= 3% 3h)

(LXJ page) for the Complete Works of Lord Yuan, the Master Zhou Lianxi
(Yuangong Zhouxiansheng Lianxi ji TT/N YA B ZEE)

(QSW volume:page) for the Complete Song Prose (Quan Song wen =R 3L)
(QYW volume:page) for the Complete Yuan Prose (Quan Yuan wen £=71.X)
(QSS volume:page) for the Complete Song Poetry (Quan Song shi 4=HKEF)
(SS volume:page) for the Song History (Songshi K 5E)

(YDJS volume:page:zhonghua shuju pagination) for the Record of the Best
Sites in the Realm (Yudi jisheng EHHIZC5)

(YLDD volume:page) for Yongle Encyclopaedia (Yongle dadian 7k &4 K BE)

As for local and monastery gazetteers, I use the following format consistently.

([Dynasty] + [Reign period of the publication] + [Published title] volume:page)

Therefore, a citation from volume 7, page 2a from a gazetteer for the region of
Guangdong % # published in the Qing & dynasty, Daoguang j& Jf, reign period

(1821-50) would be:

(Qing Daoguang Guangdong tongzhi ji& 8 Y& B 5 7:2a)



Chinese local gazetteers have been reprinted in many different series, and their
numbers are ever increasing. The Bodleian Library alone has four copies of the same
Daoguang Period Comprehensive Gazetteer for Guangdong (Daoguang Guangdong

tfongzhi HEYCEE R #EE) included in four different series. This system of citation is

designed to prevent any confusion arising from consulting multiple reprinted versions
with modern pagination. The exact or approximate date of the publication is provided

in the Bibliography.

Also, when converting Chinese years to the Gregorian calendar, I deliberately
ignored the differences between the two calendars and matched them one-on-one. The
Chinese New Year comes about a month or two after Gregorian New Year’s Day, but
the small gain in precision realised from the exact conversion did not justify the sheer
amount of effort needed to achieve it. Therefore, I provide the exact converted year

only when necessary to the context. Otherwise, the difference will not be recognised.

One more convention that should be addressed is that of place names. In China,
at least since the Qin (221BCE-206BCE), many place names have compounded

specific (zhuanming B£44) and generic names (fongming #8+4). Generic names signify
either topological or administrative categories, such as a mountain (shan L) or a county
(xian §%). Specific names are proper nouns, such as Hong Kong or Shanghai (Wilkinson

2012, 15.1.1.1). Therefore, in theory, it is most natural and intuitive to transliterate

specifics while translating generics (for example, Mt. Lu Ji&, rather than Lushan or the

Hut Mountain).

In practice, however, there are many exceptional cases that militate against the

wholesale application of this general principle. It makes little sense, for instance, to call
12



Beijing 65T ‘Bei capital’ or Guangzhou &)1 ‘Guang prefecture’. The thesis gives
priority to transliteration over the general principle whenever the name is reasonably
familiar to English readers. In the same vein, some place names that have already

become entrenched in the English language are used accordingly: The Yellow River,

the Pearl River, Manchuria, and etc. (Wilkinson 2012, 15.15.2 & 15.16.4).

The greatest challenge comes from the complex hierarchy of Song
administrative units. Song Chinese local administration was manifold, and the generic
names attached to them retain the jurisdictional meanings to varying degrees. The

whole Northern Song territory was divided into about 25 circuits (/u %), whose names
and boundaries by and large overlap with modern Chinese provinces (sheng &). For

instance, the contour of Fujian “/u” in the Song is not too different from Fujian “sheng”

today. Under them were about 240 prefectures (zhou ) with 70,000 average registered
population. Each prefecture governed an average of five counties (xian %), whose

number fluctuated from 875 to 1,495 throughout the two Song dynasties. Each county

had several cantons (xiang %) in its jurisdiction. Cantons, in turn, had smaller

settlements—including villages (cun £f), wards (fang 177), and fortifications (bao &%)

the details of which are not too well recorded in the extant textual sources. There were

also some special categories of prefectures and counties. Commanderies (jun ) were

military prefectures, whose position in the administrative hierarchy was somewhere

between prefecture and county. Market Towns (zhen $H) were commercial counties,
situated between county and canton. There were some 30 superior prefectures (fir Jif),

most of which were promoted from prefectures for political and military reasons. Their

registered population averaged about 400,000 (Mostern 2011, 35-56).
13



The reader may find prefecture (ziou JI) names relatively familiar, unlike other
levels of local administration. Because transliterating Guangzhou & /| makes sense in
way that Xingzixian &£ T4 does not, this thesis transliterates place names ending with

-zhou and translate all other administrative suffixes.

However, as always, there are exceptions. Some administrative suffixes had
already lost their original connotation by the Song. For instance, the Sichuan-based
circuit Chengdufulu J% &L )T, strictly speaking, includes three layers of generic
suffixes that had once had independent meanings. Any attempt to translate all of these
is bound to produce cumbersome results, such as ‘Cheng capital superior prefecture
circuit’. Therefore, for convenience, this thesis also transliterates ‘fu’. Hence,

Chengdufu Circuit.

Table 1. Chinese Local Administrative Units

Tier 1 lu & Circuit
Tier 2 zhou Y fu JiF jun B Prefecture
Tier 3 xian {4 zhen 8 County
Tier 4 xiang 4 Canton

The last convention that needs to be mentioned also concerns place names.
Chinese place names have changed frequently. The prefecture studied in Chapter 4 was

called Runzhou JE M in the Northern Song but Zhenjiang $&T. in the Southern Song.

One solution would be to employ the name used at the time of the event, but this would
create confusion were we to see someone establishing a shrine to Zhou Dunyi at
Zhenjiang to commemorate his visit to Runzhou. Therefore, the thesis gives priority to
Northern Song place names in all possible instances to guarantee consistency, while
also providing Southern Song and even modern place names on occasion, so that

readers are not left adrift in the ever-changing current of Chinese toponyms.
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1. Introduction

This thesis studies the foundation and renovation of all Southern Song (960-1279)

shrines to the alleged founding father of Neo-Confucianism,! Zhou Dunyi [&55liE

(1017-73). It exhausts the available textual and epigraphical records of Zhou Dunyi
shrines, constructs a reliable dataset, and then investigates some of the most interesting
cases to explain the reasons why Southern Song social agents were committed to
establishing and maintaining this institution. As the icon of the burgeoning Neo-
Confucian tradition, Zhou Dunyi was enshrined at least 130 times in the Southern Song
alone, more than any other Neo-Confucian.? The zeal for enshrining Zhou Dunyi,
however, would significantly dwindle after the 1240s for reasons that are explicated in
the next section. While they did not die out, they lost much of their significance they
used to have. Accordingly, the thesis devotes most of its pages to the Zhou Dunyi
shrines constructed prior to 1240, only occasionally considering later cases when

appropriate.’

' This term is discussed in detail in Section 1.7.

2 Note that by the early Southern Song, the Cheng brothers had become too controversial to be openly
enshrined and celebrated. The attempt by some Neo-Confucian dignitaries of that era to entrench their
deceased masters’ scholarly programme as the only feasible alternative to the New Policies faced a
forceful backlash from court rivals and led to their teachings being effectively excluded from Gaozong’s
(=152, 1107-87, 1. 1127-62) court policies. Thus, in the 1160s, when Neo-Confucians were deciding
whom to endorse as a representative icon of their sect, Zhou Dunyi must have seemed far more
moderate and acceptable than the highly politicised Cheng brothers. I owe this idea to Sukhee Lee.

3 It must be noted that not all branches of Neo-Confucianism initially recognised Zhou Dunyi as the
founding father of Neo-Confucianism; in the twelfth century, it was primarily the Cheng-Zhu branch
that promoted the claim. Lest it seem that I am, in effect, excluding non-Cheng-Zhu branches from
‘Neo-Confucianism’ by imposing an overly narrow construction on the term, I would hasten to point
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The only full-scale investigation into Zhou Dunyi shrines in English is
contained in the doctoral thesis of Ellen G. Neskar (1993). She concludes that the
proliferation of ‘shrines to local worthies’ in the Southern Song signals the so-called
‘localist turn’ of Southern Song elites.* Unlike their Northern Song equivalents,
Southern Song elites shied away from the centre of the empire and focused instead on
their immediate surroundings. Elite status was no longer defined by success at the
centre but, rather, by achievements at the local level. The upsurge in shrines to local
worthies and the local characteristics presented for some of the honoured figures reflect
this general social change. Still, according to Neskar, Southern Song Neo-Confucians
benefitted from this trend by reinventing their Northern Song intellectual ancestors as
local worthies and dedicating shrines to them to elevate their own status (Neskar 1993,

405-26).5

out that, while Cheng-Zhu supporters were in the vanguard, there is ample evidence that, by the
thirteenth century, there were many others, including, for instance, many Lu branch literati,
enthusiastically worshipping Zhou Dunyi at various prefectures (QSW 281:207 for Yuan Xie 2%
(1144-1224), QSW 290:87 for Sun Yingshi f4EHF (1154-1206)). Of course, there were high-profile
Lu Jiuyuan supporters, such as Yang Jian #5f& (1141-1226), who remained suspicious of Zhou Dunyi’s
scholarship (QSW 275:320). However, by the mid-thirteenth century, following the consolidation of
Zhou Dunyi’s status as the intellectual ancestor of all Neo-Confucian branches, even a commemorative
essay for a shrine for Yang Jian would make sure to trace his intellectual descent from Zhou (QSW
341:139). Therefore, calling the Southern Song Zhou Dunyi fever a ‘Neo-Confucian’ phenomenon
would not be far off the mark. I am grateful to the anonymous reviewer to the version of Chapter 3
submitted as a journal article for raising this issue.

4 There is a long historiography of local history studies in this field that includes almost all important and
active historians throughout the second half of the twentieth century and thereafter. Christian de Pee
(2012) provides a concise summary of this discourse. Yongtao Du also offers an in-depth review of the
field and problematises their neglect of what he calls a ‘translocal approach’ (Du 2015, 1-27).

3 Her conclusion has been accepted by many intellectual and social historians of the late twentieth and
early twenty-first century, representing diverse academic affiliations. It has been cited and repeated by,
to name but a few, John Chaffee (2015, 312), Robert Hymes (2015, 619), and Peter Bol (2008, 248-9;
2015, 722).
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However, as much as Neskar’s conclusion helps to explicate the nature of Zhou
Dunyi shrines, it inevitably detracts from a more place-sensitive interpretation. With
regard to that aspect, it is worth asking the questions that Robert E. Harrist Jr. proffered
in his study on early to medieval Chinese stone inscriptions: ‘Why was it written here?
What is the relationship between the writing and its location?’ (Harrist Jr. 2008, 18)
Harrist is convinced that many researchers fail to raise these questions and he believes
that this failure bears some relationship to the traditional Chinese habit of studying
epigraphy through ‘rubbings’. He maintains that one can only understand the true
meaning of an inscription by reading it in its original geographical context, supporting
this contention with ample evidence (Harrist Jr. 2008, 20-22). Can we do the same with

Zhou Dunyi shrines?

The spatial framework of Neskar’s thesis is a vertical (local versus centre) one,
in which the differences among the various locales are not recognised. She cites and
translates dozens of commemorative essays to Zhou Dunyi shrines in multiple localities
but fails to consider the places where they were originally inscribed, just as traditional

Chinese epigraphers gave little thought to where the rubbings had come from.

This thesis finds that the wide-spread construction of Zhou Dunyi shrines
reflects horizontal relationships, namely, inter-local competition for recognition.
Chinese localities in the Song period competed for fame and distinction. As the civil
service examination promoted a more even distribution of distinction among men from
different corners of the empire, the reputation of localities began to be assessed by their
association with ever-increasing number of successful literati. In a sense, the
introduction of the examination system was not unlike the modern introduction of

international prizes such as Nobel; the latter encouraged modern universities to count
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and advertise famous alumni they have produced or have ever been affiliated with like

the former did to the Song localities.

Building shrines for famous literati was seen as an effective way to bolster a
place’s claim to a significant tie with the enshrined renowned gentlemen. Such a
connection, thus enhanced, was expected to contribute to the reputation of the locality,
in much the same fashion as modern universities that display portraits of famous alumni
or name buildings after them. The case of Zhou Dunyi stands out as he was experiencing
a remarkable increase in his posthumous fame and, coincidentally, possessed potential
ties to particularly large number of provinces (Section 1.5). Thus, it was to be expected
that a multitude of localities would jump on the Zhou Dunyi bandwagon, which makes
Zhou Dunyi shrines an ideal starting point for modern researchers to study Southern
Song literati shrines in general. Another advantage of studying Zhou Dunyi shrines is
that it reveals the extent to which the emergence of arguably the most influential

Chinese ideology, Neo-Confucianism, was involved in this inter-local relationship.

Some scholars of middle period Chinese history have investigated emergent
local identities by highlighting the internal dynamics within localities (intra-local),
while others have explored localities’ indifference to national discourses and their
tendency to distance themselves strategically from the state (state-local dynamics).
Neo-Confucianism, in this framework, has been understood as a new ideology that
justified the redirection of the Southern Song elites’ focus of interest from the centre to
the local. However, if Neo-Confucianism taught most Southern Song elites to turn their

back on state affairs, how did the Southern Song avoid implosion and survive more than
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a century and a half?® This thesis argues that emerging local identities, which is
observed in the spread of Zhou Dunyi shrines, did not promote inward-looking localism.
I suggest that Southern Song local identities, now represented by famous literati, ought
to be viewed as the social glue that held the localities together for such a long period of

time.

The remainder of this chapter is organised around key terms that this thesis
employs and studies. After discussing theoretical foundations, it will move on to such

empirical notions as shrines, Neo-Confucianism, Zhou Dunyi, and so on.

® For the notion of ‘turning inward’, see James T. C. Liu (1988).
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1.1.  Methodology: Zhou Dunyi Shrines as a ‘Field’

Historians of middle period China have not shied away from exploring social theories
and applying them to their studies; twentieth-century French sociologist Pierre
Bourdieu has been one such source of theoretical inspiration. As early as 1993, Timothy
Brook displayed his shrewdness in adopting the key Bourdieusian notion of ‘symbolic
capital’ in his analysis of the late-Ming gentry’s patronage of Buddhist monasteries
(Brook 1993, 19). This simple, concise, and straightforward approach, which
foregrounds an aspiration of social agents for fame and prestige, was welcomed by
critical readers. As one reviewer notes, it represented a rejection of the ‘Marxist
economic model’ whereby money ultimately accounts for all social practices (Ziircher
1996). However, Brook’s model elicited criticism from those who felt that his overly
‘functionalist’ approach overlooked the more subjective dimension of religious
experiences, such as the seriousness of religious sentiments and the devotion of lay

believers (J. H. Smith 1994; Gerritsen 2007, 5, 54-5).

There are other cases in this field where Bourdieusian concepts prove useful.
After Benjamin Elman invoked the Bourdieusian concept of ‘reproduction’ in his series
of cultural analyses of Chinese civil service examinations (Elman 1991; Elman 2000),
Bourdieu quickly became one of the staple theorists for students of that topic. Although
Elman expressed reservations about treating the French sociologist’s theoretical
framework as generally applicable, his attention nonetheless made it compulsory for
younger scholars studying the same topic to read Bourdieu’s major works, if only to

test the validity of his caution. One example is Hilde De Weerdt, who disagreed with
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Elman in her doctoral thesis (1998) and went on to fully embrace Bourdieu’s notion of

‘field’ in a monograph developed from her thesis (De Weerdt 2007, 16-9).”

To grasp De Weerdt’s use of the concept, we must first review the common
features, or, in his own words, ‘universal mechanisms’ of all Bourdieusian fields
(Bourdieu 1993, 72). ‘Field’ is basically an ‘open concept’ that Bourdieu employs with
modifications to explain the different ways in which relatively autonomous spaces of
‘objective relations’ operate. This description invites further elucidation. I believe the

concept can be best explained by his famous game analogy:

Thus we have stakes (enjeux) which are for the most part the product of the
competition between players. We have an investment in the game, illusio (from
ludus, the game): players are taken in by the game, they oppose one another,
sometimes with ferocity, only to the extent that they concur in their belief (doxa)
in the game and its stakes; they grant these a recognition that escapes
questioning. Players agree, by the mere fact of playing, and not by way of a
"contract," that the game is worth playing, that it is "worth the candle," and this
collusion is the very basis of their competition (Bourdieu and Wacquant 1992,
98).

The notion of field is a concept that is advanced to analyse and understand the
nature of all competition. For a social phenomenon to qualify as a field, there must be
something at ‘stake’. Players play the game only when they are interested in the specific
rewards the game provides. When it comes to an artistic field, the sought-after reward

may be artistic capital (recognition, fame, money, media attention, membership,

influence, and so on), while for a field of higher education the game can be constituted

7 Kai-Wing Chow’s book on publishing culture, published three years before De Weerdt’s (Chow 2004),
also mentions ‘field’, but the concept does not play a significant part in Chow’s work as Bourdieu is
but one of an impressive array of French scholars he continually invokes. By contrast, the concept of
‘field’ is the focal point of Hilde De Weerdt’s analysis of the examination field in the Southern Song.
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around renown (Nobel laureate status, influence, global ranking, selectivity, and so on).
The participants ‘struggle’ to maximise the applicable kinds of capital, to monopolise
them if possible and, ultimately, ‘for the right to monopolize the exercise of “symbolic

violence™ (Swartz 1997, 122-3).%

However, the players are not equally positioned. Some are privileged to start the
game with a much greater amount of capital, while others can just afford to pay the
entrance fee. This unequal distribution of various kinds of capital inevitably stratifies
the players. Due to their different positions in the field, they tend to adopt different
strategies to conserve, continue, transform, or subvert status. Although the dominant
players are not always conservative, they tend to maintain a certain ‘disposition’ or
‘habitus’ appropriate to their positions relative to other players in the field. What makes
the picture even more complicated is that they vary in the kinds of capital at their
disposal. For instance, to continue our academia analogy, we can say that MIT has an
impressive amount of economic capital, while Oxford and Cambridge boast of an

abundance of cultural capital.

We can picture each player as having in front of her a pile of tokens of different
colors, each color corresponding to a given species of capital she holds, so that
her relative force in the game, her position in the space of play, and also her
strategic orientation toward the game, what we call in French her "game," the
moves that she makes, more or less risky or cautious, subversive or conservative,
depend both on the total number of tokens and on the composition of the piles
of tokens she retains, that is, on the volume and structure of her capital. Two
individuals endowed with an equivalent overall capital can differ, in their
position as well as in their stances ("position-takings"), in that one holds a lot
of economic capital and little cultural capital while the other has little economic
capital and large cultural assets (Bourdieu and Wacquant 1992, 99).

8 We return to ‘symbolic violence’ later in this section.
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The economic capital holder would stress the features that reflect this position
(promising prospective students peerless aid and stipend packages), while the cultural
giant might emphasise the venerability of its traditions (a common highlight of the
Oxford fresher induction is, thus, to highlight the fact that the establishment of Oxford

predates the Aztec Empire).

However, the mere fact of players pursuing the things at ‘stake’ does not make
a field. There must be rules or ‘regularities’ that define and govern legitimate game play.
Oxford cannot aim a nuclear missile at Cambridge, for instance, to monopolise the
academic capital at stake. It can only compete in accordance with the rules that have
been tacitly agreed and endorsed by all participants (Swartz 1997, 125). These rules are,
of course, not fair to all players. The dominant players, in many cases, can set the rules
of the game through their monopoly of power. In other words, the dominant can define
what rewards every player should (and will) willingly pursue in the competition, which
is a non-physical form of violence (thus, symbolic violence). For the dominated,
changing this definition is not impossible but certainly very difficult, for they tend to
‘misrecognize the arbitrary character of their social worlds’ and ‘take for granted the
definition of rewards and of ways of obtaining them as given by fields’ (Swartz 1997,

126). This perception contributes to the stability and reproduction of the given field.

Lastly, a field is relatively autonomous. This does not mean, however, that it is

absolutely free of external influences:

The external determinations that bear on agents situated in a given field
(intellectuals, artists, politicians, or construction companies) never apply to
them directly, but affect them only through the specific mediation of the specific
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forms and forces of the field, after having undergone a re-structuring that is all
the more important the more autonomous the field, that is, the more it is capable
of imposing its specific logic, the cumulative product of its particular history
(Bourdieu and Wacquant 1992, 105).

For instance, the field of universities may seem to be independent of some
external forces, such as economic fields (claiming to pursue truth without reference to
its utility). But the disproportionately great number of affluent undergraduate students
enrolled in elite colleges shows the extent to which the colleges are under the mediated
influence of the power of the economy. The economic power of a student does not
directly manipulate the admission process; that power is translated into academic
assets—such as competence in playing musical instruments or extensive foreign
experiences—that give them advantages in the admission process, thus resulting in the

over-representation of those endowed with such power.

These characteristics of the concept of field make it readily applicable to the
field of civil service examination of middle period China. The examination field was a
relatively autonomous realm; it was structured around a clearly defined reward (earning
the precious jinshi degree); all participants had belief (doxa) in the game and its stake,
such that they ferociously strived to win it. Some were initially endowed with a greater
amount of capital (anti-Neo-Confucians) that conferred on them the power to set the
standard, but were eventually overtaken by the concerted efforts of challengers (Neo-
Confucians). There were external forces—the field of political power or that of
economy—that influenced the examination field, which was always done through
‘translation’ into the language of the influenced field. It is of little wonder that Hilde

De Weerdt’s Bourdieusian approach gained much success.
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Given such characteristics, this thesis argues that the competition for celebrity
in general, and the Zhou Dunyi shrines in particular, can be understood in terms of a
Bourdieusian field, as well. The players were Southern Song prefectures that were
regarded as the basic unit of cultural geography in this period. At stake was fame, by
which they sought to improve their standing in the empire. For glory, prefectures
actively developed and promoted sites dedicated to famous people associated with them.
Some were initially better positioned, with a greater amount of actual and potential
cultural sites (Lower Yangzi prefectures, for instance), but others could catch up by
amending the rules of the game (ritual norms) or drawing upon an external force (Neo-
Confucianism). This field (competition for fame) was also connected to the field of
power, in which the prefectures could capitalise on the amount of cultural capital in
their possession to effectively elicit and justify attention and favour from the court. Let

us further elaborate on these points in the following subsections.

1.1.1. Prefectures in Competition for Fame

The view that Southern Song localities were in competition for fame emerged in the
early twenty-first century. For instance, when she wrote in her doctoral thesis that ‘so
many places had gained recognition for being home to celebrated sites and products
that competition between locales occurred’ (C. Zhang 2003, 172), Cong E. Zhang
nearly anticipated what this thesis seeks to illustrate. Although her decision to focus on
Song period travel culture seems to have made her excise this ‘competition’ from her
first monograph, developed from the thesis eight years later, the monograph nonetheless
maintains that the ‘famous sites in Song times’ were ‘ordered in a hierarchy’ and that
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the ‘fame (ming)’ of a place was the ‘decisive factor’ in that arrangement (C. Zhang
2011b, 157). Amongst different types of fame, that which was generated by a place’s
affiliation with renowned literati had come by the Southern Song to dominate the

competition.

That prefectures, as well as individuals, were entering the competition requires
further explanation. The notion of place as a social agent is a heuristic device. We
cannot accept it literally since, obviously, places cannot move or think. What is at work
is the activity of people who strongly identify themselves with places. The adverb
‘strongly’ here suggests the near irreversibility of the connection. The existence of such
a strong sense of belonging, though not uncommon in the Northern Song (Clark 2007,
ch.8), becomes manifest in the Southern Song. There has been much debate on the scale,
implication, and consequences of the development of local identity in the Southern
Song (Hartwell 1982; Hymes 1986; Bossler 1998; Bol 2001; Bol 2003; Bao 2005;
Gerritsen 2007; Clark 2007; S. Lee 2014; Hymes 2015). Scholars may not agree on
every detail, but most would concur that Southern Song literati were ‘thinking about
themselves in terms of a place’ and perhaps making ‘this communal quality a vital part

of their identity as individuals’ (Bol 2003, 25).

This ‘local identity’, Yongtao Du (2015) explains, ‘could crystallize at multiple
levels of recognized local places with varying strengths, depending on changing socio-

political conditions’. In the Song, circuit (/u %) or canton (xiang %) level identities

did exist, yet their strength and intensity could not match those of prefectural or county
identities. In particular, it was the prefecture that was conceived by many to be the basic

unit of place identity in the Song (Dardess 1996, 3). Du attributes this to tax and
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examination quotas.’ Thanks to the quotas, money (tax burden) and fame (examination
success) were first contested at the level of the prefecture; next, the winners proceeded
to compete with other prefectural winners on the national stage (for example,
negotiating the quota in favour of their home prefecture). Thus, a bright candidate who
outperformed you in the prefectural examination would later become the representative
of your prefecture and protect your prefecture’s wealth and reputation at the imperial
court (Brook 1997; Du 2015, 10-1, 18). We see in Chapter 3 how Jiangzhou and
Daozhou collectively drew upon their having Zhou Dunyi shrines in their campaign for

‘preferential treatment from the center’.!”

The unprecedented proliferation of books on cultural geography also signals the
emergence of the field of prefectures’ competition for fame. For instance, the position
of the early thirteenth-century comprehensive cultural geography Record of the Best

Sites in the Realm (Yudi jisheng B4 ) in the Southern Song is homologous with

that of the Times Higher Education Ranking (hereafter T.H.E.) in the field of modern
academia in that both effectively summarise the basic features of the fields in question
in written form. 1) They identify the players of the game: T.H.E. covers only the
colleges and universities that meet their criteria, while all cultural sites are arranged in
the Record by their prefectures. Through a direct comparison of the colleges, T.H.E.
presumes the comparability of all colleges, no matter how different they are in reality;

the Record postulates the sameness of the prefectures by adhering to a one-chapter (juan

° Note that counties, too, have their own tax quotas, but not examination quotas.
10 For the prefecture as the ‘nuclear unit’ of the Song administration, see Mostern (2011, 38-46).
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#:)-per-prefecture editorial policy. 2) Both are clear about their methodologies. T.H.E.

uses five performance indicators (teaching, research, citation, international outlook, and
industry income) in its evaluation of universities, whereas the Record uses ten criteria
(historical changes, customs, fine sights, historical sites, notable previous officials,
famous local personages, immortals and monks, steles and inscriptions, poems, and
parallel prose). 3) Both represent ground-breaking attempts to publicise what had been

discussed only privately for decades. !

There are also differences in the two compendia. The Record does not explicitly
order the 200 prefectures hierarchically. All prefectures are rather romantically depicted
as places worthy of visiting. This, however, does not mean that all of them are described
as equally meritorious. Some prefectures boast of an impressive number of historical
and cultural sites that occupy dozens of pages, while others manage to fill only a few
pages with miscellaneous achievements. The hierarchy is tacit, but contemporary

readers would not have failed to realise which were the major players in the competition.

Although the Record was not updated on a regular basis as T.H.E., this one-off
project was followed by a series of successors. One such successor, the Scenic Beauty

of the Realm (Fangyu shenglan 77E[%%E), was so successful that it was even believed

to be possessed by ‘each and every literati household’ (Li Yongxian 1996). The

1 Peter Bol (2001, 54-64) offers a concise introduction of the basic features and historical significance
of the Record. See Ellen Hazelkorn for more theoretical remarks on the higher education rankings
(Hazelkorn 2011, 18-28). For the T.H.E. methodology used in its 2018 ranking, see:

https://www.timeshighereducation.com/world-university-rankings/methodology-world-university-
rankings-2018.
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information the Record gathered was thus updated not by the author, but by collective

intelligence, which contributed to the continuous reproduction of the field.

1.1.2. Sites and Fame

If prefectures were players, sites were the cards they played. Prefectures established
and maintained sites, and descriptions of these sites filled relevant sections of local
gazetteers and other books on cultural geography. Their reputations were thus

established and preserved.

Conceptually speaking, sites could be defined either by spectacle or by narrative.
Those based on spectacle require no explanation to impress their visitors. Surely, it is
the sheer size, thundering noise, and spectacular views of the falls that enthral tourists
at Niagara. Stories about the falls—such as how Europeans came to discover them—
are secondary. Narrative-based sites have minimal, if any, spectacle. The Eagle and
Child, a typical English pub, is special only because it was the watering hole of J. R. R.
Tolkien (1892—1973), one of the best-known authors of the twentieth century. This type
of site captivates the visitor by virtue of its association with a famous person, a popular
story, or a historic event. In practice, all tourist attractions are situated somewhere
between the poles of spectacle and narrative. A waterfall can have a fascinating history,

just as a pub may be home to remarkable relics.

Song tourism, compared to its Tang predecessors, was much closer to the Eagle
and Child model than to Niagara Falls. Cong E. Zhang has demonstrated that ‘if pre-

Tang and Tang writers were keen on meticulous description of the landscape and the
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expression of personal emotions, their Song counterparts focused increasingly on
paying homage to famous sites and earlier visitors ... This was especially true during
the Southern Song ... West Lake at Hangzhou alone had over 450 tourist spots, of which
about half were scenic, and the rest cultural and historical landmarks (2011, 155-6)’.
James M. Hargett has likewise pointed out that over 90 per cent of Fan Chengda’s
chapter on the famous site Tiger Hill was dedicated to quotations from literary works

by past figures (Hargett 1996, 428).

This shift of focus—from nature to culture, from spectacle to stories—can be
explained in several ways. First, generally speaking, most attractions tend to move in
the direction of the Eagle and Child model over time. Niagara began its career as a
natural wonder, but the cumulation of visitors, stories, and representation of the Falls
in various media for the last 300 years has endowed it with cultural values. How many
of us have heard of the Iguagu Falls, which is by no means less spectacular than

Niagara?'?

Second, the Song was also characterised by an ‘anthropocentric turn’, whereby
deities of all kinds, previously not humanoid, began to anthropomorphise (ter Haar
2017, 106). Not only their forms but also their characters came to resemble those of
human beings (Hansen 1990, chap. 3). Buddhist monasteries had been enthusiastic

builders of halls that displayed portraits of the deceased at least from the Sui [F (581 —

619) period on, but during the Song, these portraits came to develop a new ritual

significance (Foulk and Sharf 1993; Vinograd 1992, 10). New philosophical discourses

12 For the Chinese case of gradual culturalisation of the natural landscape, see Anne Gerritsen (2007).
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centred around human beings, rather than natural phenomena (J. T. C. Liu 1988; De
Bary 1989, 24-52).!° Local gazetteers accorded much more space to biographical
sections (Dennis 2015, 31-2). All in all, these all coincide with the transition from the
Niagara model to the Eagle and Child model that highlights the sites’ connection to

famous human beings.

I should emphasise at this point that sites, not people, were the basic unit of
fame. For a prefecture to claim a strong connection to a famous person, it was necessary
to create a monument to embody and strengthen that tie. People inscribed poems or
prose on steles and rocks in situ if these literary pieces were the strongest evidence for
the tie; or built and rebuilt studios and houses when they constituted the strongest proof
of the connection. Shrines were an excellent option as they not only concretised an
otherwise abstract connection but also provided a venue for commemorative rituals.
Such sites may be likened to the Arc de Triomphe in Paris in that they captured
otherwise abstract ideas (French victories), firmly bound these reified ideas to a
particular space (Paris) that was not the exact site of the commemorated events (battles),
and accommodated numerous commemorative ceremonies. The Arc condenses the
memoriality of all places where ‘victory’ actually took place into a single icon (space
of commemoration) and functions as the linchpin for the reproduction of the national

collective memory.'

13 This does not mean of course that philosophers in this period refrained entirely from studying natural
philosophy. See, for instance, Kim Y ong-sik (2000) or Yamada Keiji (1978).

14 See Pierre Nora (1989) for a case of modern France.
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The Southern Song enthusiasm for developing commemorative sites gave rise
to an impressive 130 Zhou Dunyi shrine projects. Localities were eager to promote their
connections to famous figures such as Zhou; his soaring reputation did not go unnoticed.
While not every project was the result of careful planning, with a clear vision of the
symbolic and material benefits a Zhou Dunyi shrine would bring, most were conceived
with at least a general expectation of a positive outcome. For instance, the following is
a case of the construction and maintenance of a particular site associated with famous
literati that occurred just a few years before the first Zhou Dunyi shrine was constructed

nearby.

In 1152, less than six years before becoming the first prefecture to dedicate a

shrine to Zhou Dunyi, Yongzhou, in Hunan, constructed a shrine for Yuan Jie JT45
(719-772) and Yan Zhenqing gAEIH (709-785). Yuan was a famous scholar-official

who governed the neighbouring Daozhou for an extended period, while Yan was a

respected calligrapher. When the Tang court quelled the notorious An Lushan ZZfsk(1]

Rebellion (755-63), Yuan drafted a hymn to commemorate the victory and Yan wrote
it out with his refined brushwork. Afterwards, the result of this beautiful collaboration

was inscribed on a living rock at Wu Stream %)%, Yongzhou, which eventually became

a popular tourist attraction.

The site became ever more famous in the Southern Song as the words of the
hymn inspired Song loyalists and encouraged the irredentist spirit. The would-be Chief

Councillor Chen Yuyi BEAF (1090-1138), the most famous female poet in Chinese
history Li Qingzhao Z&}E & (1061-1130), the renowned statesman Yang Wanli 155 5

(1127-1206), and the well-known travel diary writer Fan Chengda S\ A (1126-1193)
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were just a few of numerous distinguished visitors who contributed inscriptions to the

site (Chang 2010, 63-9).

With so many famous tributes, local elites could hardly have failed to notice the
site’s positive impact on the locality. The Yongzhou Yuan Jie and Yan Zhenqing shrine
established in 1152 should be understood in this context. Its commemorative essay aptly

begins by noting the narrative-centred nature of the site.

Generally speaking, the fame of remarkable mountains and rivers becomes
known to the world after relying on great people. [This is because] even though
mountains and rivers are what people take delight in, that which people actually
take delight in is not the mountains and rivers themselves. Wu Stream of Qiyang
County (of Yongzhou) is remarkable among the mountains and rivers of Hunan.
However, the reason why literati who pass by [Qiyang County] never fail to
visit Wu Stream, and the reason why the visitors never fail to find what they
take delight in there is that it has Yan [Zhenqing] and Yuan [Jie]’s traces (QSW
207:196).

The author of this essay is Prefect Xu Yong 7k (fI. 1150) of Yongzhou, who

had travelled once himself to the Yuan-Yan site before being assigned to this prefecture.
For him, the shrine was a necessary element of the site complex as it was not the
spectacle of the stream but the historicity, the cultural value of the hymn and the
calligraphy, and the admirable personalities of the two heroes that the visitors took
delight in. In his attempt to imbue the site with greater meaning, he found it essential

to elaborate on the greatness of these ‘great people (weiren {& \)’. He continues:

Before, when Mr Zeng of Nanfeng g2 (Zeng Gong ™ &, 1019-83)
founded a shrine for the Lord of Lu % (Yan Zhenging), [Zeng] praised his

loyalty, but dismissed his indulgence in the art of immortality. ... [However,]
according to my investigation, from ancient times on, all loyal subjects and
righteous literati became immortals after death. For instance, the fact that Bi
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Gan =T (7. 1070 BCE), Qu Yuan fE/& (A. 300 BCE), and Wu Zixu {575

(f1. 500 BCE) all became immortals is observed in their biographies....
Therefore, I understand that literati who cherish righteousness and hold fast to
loyalty, despite their seeming demise, have never died in actuality, and that this
is undeniable.

I, thus, record this discussion here all together to inform and convince the
travellers of this point. Only after that would they fully experience the beauty
of Wu Stream. If not, it is not sufficient to take delight in this site (QSW207:197).

Despite the fact that Zeng Gong was already a popular writer and his works
were widely read by this time, that Xu Yong knew all the details of his commemorative

essay for Fuzhou ##&J[ (m. Fuzhou, Jiangxi) Yan Zhenqing shrine is still thought-

provoking. We can infer from this that Song literati could conceive of a national
network, or ‘field’, of shrines dedicated to a person and found it important to consider
previous writings for the same enshrinee, noting when, where, and by whom these were
written. Thus, an essay written for the Yongzhou Yan Zhenqing shrine had an impact
not only on the immediate local community or the central court; it affected the
contemporary discourse on the two figures. Any new construction or reconstruction of
shrines for the two men, and the ensuing composition of commemorative essays, was
bound to affect the entire network of shrines to these dignitaries, adding, revising, or
deleting aspects of their worship. These activities are what Wittgenstein or J. L. Austin
would call ‘speech acts’ in that they directly or indirectly address and redress the other
players of the field, causing them to move, change or maintain their view, or do
something that they otherwise would not have done. This being the case, it is undeniable

that the meaning of the shrines can be better understood when the field, which is the
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totality of the relationship among the players involved in this game, is sufficiently

reconstructed. !’

Yongzhou’s dedication of a shrine to Yuan Jie and Yan Zhenqing was quickly
followed by the construction of the first ever Zhou Dunyi shrine in the same prefecture,
and that dedication was followed in less than a year by neighbouring Daozhou’s
establishment of such a shrine. The Record of the Best Sites in the Realm came to
recognise the fame of such sites and record them in dozens of chapters. That the Record
mentions shrines and other Zhou Dunyi related sites as often as 19 times suggests the
considerable value of Zhou Dunyi sites as a ‘card’ in the field of fame competition in

the early thirteenth century (Li Yongxian 2012).1¢

1.1.3. Relationship with Other Fields

Bourdieu demonstrates that social objects are not merely physical objects possessing
this or that property; they are relational beings in that they exist and be defined only in
relation to others (Bourdieu and Wacquant 1992, 96—7). A Zhou Dunyi shrine would
not be a ‘Zhou Dunyi shrine’ if there were no similar shrines in other places with which
to form a broad web of references. Likewise, the field of Zhou Dunyi shrines itself is

defined in relation to other fields. Two such fields stand out: one political, the other

!5 The ways in which one reinterpretation of a symbol affects the other versions of interpretation are
succinctly explicated in Prasenjit Duara’s ‘Superscribing Symbols: The Myth of Guandi, Chinese God
of War (Duara 1988)’. I thank Henrietta Harrison and Sukhee Lee for bringing this article to my
attention.

16 For direct records of tourist visits to Zhou Dunyi shrines, see, for example, QSW (336:394).

37



intellectual. Let us briefly consider how the field of Zhou Dunyi shrines was related to
that of politics. The intellectual element, which is much more complicated, is discussed

in a separate section.

Southern Song politics was in a complex relationship with Neo-Confucians
from its incipient stage (the 1130s) but did not initially identify the potential of Zhou
Dunyi as an important icon. It was only after the 1160s when non-Neo-Confucian
statesmen observed that Zhou and his promoters might pose a threat (Chapter 3). The
notorious ban on Neo-Confucianism in the late 1190s and the early 1200s effectively

precluded the localities from initiating any more Zhou Dunyi shrine projects (Figure 6).

The most important development in this context must be the decree issued in
1241. The vigour and diversity of Zhou Dunyi shrines were effectively undermined by
the Neo-Confucians themselves, who successfully exhorted the throne to incorporate
seasonal sacrifice to Zhou Dunyi into the state sacrifice system. Emperor Lizong FH5#
(1205-64, r.1224—64) mandated that every local school (both prefecture and county
level) include Zhou Dunyi in its Temple of Confucius (wenmiao SZJER) so that his ghost
would be forever worshipped biannually with Confucius. Neo-Confucians believed that
this edict would mark the end of their centuries-long struggle for legitimacy and confer
orthodoxy upon them. Ironically, however, it rendered new Zhou Dunyi shrine projects
almost pointless. In a universe where all prefectures and counties worshipped Zhou

Dunyi, it made little sense for a locality to invest in an additional Zhou Dunyi shrine.
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Highly likely is that it was this state endorsement that caused the Zhou Dunyi

shrines to evolve into a different form: Academies (shuyuan Z¢) for Zhou Dunyi.!”

Bourdieu would have construed this as the field of Zhou Dunyi shrines having changed

its internal logic in response to the intervention from external forces.

1.1.4. A Demographic Explosion of Commemorated Literati and the Concept of

‘habitus’

The last remark on theory concerns Bourdieu’s concept of habitus—his term for a
‘system of lasting and transposable dispositions’ that ‘functions as a matrix of
perceptions, appreciations and actions’ (Bourdieu 1977, 72, 95). Social agents perceive,
act, or react to the tasks the field imposes on them in a coherent manner, often
unconsciously and collectively (Bourdieu and Wacquant 1992, 18-9). Social agents are
both a product and the players of the game. They are structured by the layers of
historical contingencies cumulated on them but, at the same time, they ‘structure’ the
habitus by adding another layer (Bourdieu 1998, 53). A bourgeoise is made bourgeoise
through a substantial period of internalisation of the given habitus, and can be expected
coherently and consistently to take a bourgeoise approach to whatever conjunctures she
encounters, believing—to the extent that her choices are conscious—that they are the
‘right” and most ‘rational’ choices. Thus, an important analytical value of understanding

a social action in terms of habitus is that it directs our attention to the socially and

17 Datasets supporting this intuition are presented later in this chapter.
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culturally conditioned reasoning behind seemingly straightforward social practices. We
can, for instance, explain the various choices the Southern Song prefectures made in
terms of the positions they occupied in the field of fame competition; this is especially

so with respect to those they made in response to a new demographic challenge.

Demography is one of the first factors one must take into account in analysing
a social phenomenon (Hartwell 1982, 394). Likewise, the demography of those who
are deemed worthy of being remembered by future generations deserves social
historians’ attention. Remembrance of past figures is a significant social practice that
engages all members of society since it affects the society’s collective self-perception
(Assmann 1997, 1-22). ‘We are what we remember (Roth 1994)’, and therefore people
fight for what to remember in what way. There was what 1 would like to call a
demographic explosion of the remembered population in the Southern Song. For
example, Robert Hymes (1986, 129-32) has observed an estimated 575 per cent growth

in the number of literati enshrined in Fuzhou #i# )| from the Northern to Southern Song

(from 4 to 23). Named yet non-human deities also began to assume human forms and
claim their legitimate places in society. Hymes estimates that a total of 11,986 deities
earned recognition from the court in the final 50 years of the Northern Song (Hymes
2002, 303 no.133). Many massive-scale Buddhist biographies or anthologies,
containing hundreds of names of venerable monks, were produced in the Song (Gregory

1999).
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The reasons for this explosion are varied. The flourishing of printing culture is
responsible for the publication of anthologies;'® meanwhile, the expansion of the civil
service examination accounted in great part for the expansion of the literate elite, one
ramification of which was the expansion of readership.!® The increased physical
mobility of Song elites must also be considered (C. Zhang 2011b, 19—41). It was not
uncommon for local officials to visit dozens of prefectures during their service to the
country, often making time to travel to notable sites associated with famous (and mostly
dead) celebrities. While there, they would write poems about people and natural
environments and leave inscriptions behind. Tourists recounted impressions gathered
on their visits and disseminated them at home and elsewhere, much like honeybees
spreading pollen, thus increasing the total volume of places and celebrities that all of

Song society were likely to remember.

A corollary of this pollination was that the more venerable literati there were,
the less space (both physical and symbolic) was available to each of them. This gave
rise to the rapid spread of a type of shrine that accommodated multiple figures under
numeric titles, such as the Five Worthies Shrine (Wuxian ci 7. &1d]) or Three Masters
Shrine (Sanxiansheng ci =4:415]). Even such pantheon shrines could not meet the

demand in all places. Therefore, in 1172, professor Liu Jingzhi 2% >~ (? —1178) of the

Qianzhou FEJ (m. Ganzhou &, Jiangxi JT.7H) prefectural government school had

'8 Thanks to the progress of economic development, writing about other people became a vastly more
affordable task in the Southern Song than ever before (Bossler 1998, 33—4).

19 According to one estimate, the total number of literate elite in the Southern Song was about two million,
which accounted for about 5 per cent of the adult male population (Hymes 2015, 625-6).
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to physically ‘remove’ portraits of previous officials to make room for Zhou Dunyi’s
image (QSW 255:474). Cong E. Zhang considers this ‘an indication that, as local
cultural landscapes became more crowded, local administrators and local elites had to
more efficiently use the limited space they had to commemorate as many worthies as

possible’ (C. Zhang 2011b, 257 n.62).

Another consequence of the unprecedented increase?° in the number of
memorialised figures was a proportional decrease in value each commemoration
engendered. Just as currency expansion policies tend to result in the devaluation of
money, the inflation of the number of remembered literati caused a devaluation of the
symbolic capital that each of them could generate. This change elicited varied responses

from prefectures, depending on their habitus.

First, some prefectures became selective. The lack of space in the collective
memory meant that some had to be forgotten to make room for others. C. E. Zhang’s

case study tells us what happened to the ghosts in Huangzhou & Jl{ who were almost
forgotten due to the growing presence of Su Shi #f#s (1036—1101) in the locality. The
ghosts of Du Mu #44 (803-852) and Wang Yucheng F F{# (954-1001) could only

secure their modest space after chastising the prefect in his dream for his exclusive
attention to Su Shi (C. Zhang 2011b, 199-201). It is likely that this selection strategy
was more commonly adopted by players with a relatively well-established literati

culture, such as those prefectures located along the Yangzi River (C. Zhang 2011b, 157).

20 The stark difference between the number of pre-Song and Song literati recorded in Wuzhou ZZJ| local
biography anthologies is another clear indication of this remarkable growth (Bol 2001, 69-70).
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This might be one reason why Runzhou in the Lower Yangzi region was extraordinarily

late in building its first Zhou Dunyi shrine (Chapter 4).

Second, other prefectures took this opportunity to expand their hitherto meagre
cultural repertoire. Historically ‘backward’ regions, such as Guangdong and Guangxi,
could now secure connections to a good number of reputable dead literati and,
accordingly, set out to promote the literati culture through establishing Confucian
(literati) shrines offering sacrifices to them. Zhou Dunyi shrines occasionally played

that role in these two regions, as is elucidated in Chapter 5.

Third, the increased physical mobility of literati had another consequence.
Thanks to an increased range of travel, a literatus could now generate connections to a
much greater number of localities in his lifetime. This would, in theory, grant all the
prefectures he visited the right to remember him locally (Section 2.1). Zhou Dunyi was
a typical case: His service in local posts throughout his entire career led to the
establishment of his shrines in some 49 prefectures in the Southern Song (Appendix
1).2! This drastic inflation of Zhou Dunyi shrines must have decreased the value of each

shrine, discouraging the undertaking of further Zhou Dunyi shrine projects.??

Thus, the Bourdieusian notion of field is applicable to the analysis of the

Southern Song Zhou Dunyi shrines and the inter-prefectural competition for fame. With

2l Chapter 5 includes examples of Guangdong prefectures capitalising on the inscriptions that Zhou
Dunyi left during his travel to that region. For the inscriptions by Zhou, see Wang Wanxia (2011a) and
Xu Xueyi (2012).

22 For the process of devaluation of ‘positional goods’ that derive their value from scarcity, see Fred
Hirsch (1977, 27-31).
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this analytical framework in mind, the rest of this chapter is devoted to the discussion

of more empirical terms.
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1.2.  Shrines in the Song

As the title of this thesis suggests, the centrepiece of analysis is a certain type of shrine
in the Southern Song. Accordingly, a brief discussion of the taxonomy of shrines and

similar religious institutions offers a suitable preface to this study.

Ku (2009) provides a handy classification of seven different names used to refer

to traditional Chinese religious buildings. Si 3§ and yuan [5¢ were names reserved for
Buddhist monasteries, while guan #{ and gong = were for Daoist ones; miao [Ef, often

translated as ‘temple’, refers to roofed religious buildings. It was originally reserved for
temples for ancestors but eventually became a general term for all sorts of religious

buildings. Ci 1 is translated as ‘shrine’. Although there is no real difference between

temples and shrines (Nakamura 1992, 121-2), the latter is believed to have a stronger

Confucian, or at least elite, connotation;* tan ¥&, or ‘altar’, usually refers to something

that lacks walls or a roof. The majority of all recorded Southern Song Zhou Dunyi

shrines were ci fd]; the remainder have non-religious names, such as studio (fang &) or

building (ge [&]). None are referred to as si, yuan, guan, gong, miao, or tan.

Both Buddhist and Daoist religious buildings thrived in the Song. Robert Hymes

finds 129 Daoist guan and 96 Buddhist religious buildings from Song dynasty Fuzhou

23 Valerie Hansen, while conceding that there was ‘no hard line between the two’, finds that miao tended
to be associated more with deities (Hansen 1990, 179). See Kojima Tsuyoshi for a more detailed
topology of religious buildings (Kojima 1991, 107-8), and the difference between miao and ci (1991,
109-10).
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i J[.2* Another type of religious building, which may have outnumbered those of

Buddhism and Daoism, belonged to the so-called ‘popular religions’. This term covers
those religions that worship deities not clearly recognised by Buddhist or Daoist clergy
as their own. Hymes, reluctant to use this term, which he finds problematic, refers
instead to ‘the sphere of shen, of gods and spirits’ (Hymes 1986, 184), or simply ‘deity

worship’ (Hymes 2015, 610). Shen f#, a Chinese term that is often translated as

‘supernatural entity’, broadly denotes the objects of worship of those religions. They
differed from their better-established counterparts in that ‘they were independent of
scripture or clerics’. The worshippers prayed to the deities to resolve personal or
communal problems such as ‘illness, childlessness, the money, the examinations, or a
soul’s fate after death’ (Hymes 2015, 610). Pi Qingsheng sums up this type of faith in
terms of three main characteristics: lack of institutions, popularity (or openness), and

miracle-working. As this type of religion typically featured a shrine (ci f&]) or temple
(miao &) with the icons of their divine beings (shen {H#) installed in the centre, Pi terms

them ‘shrine-deity cults (cishen xinyang fa{#{Z{1)’ (Pi 2008, 1-4).

There is no reliable exhaustive record of all such shrines and temples due to the
fact that many of them were not noteworthy for Song literate elites. However, this is
not to say that their popularity in the Song is impossible to extrapolate. Ironically, one
way to get a sense of a scale of their popularity is to examine records of their destruction.

There were officials who viewed some of those deity cults as unacceptable and

24 Hymes argues that the number given for Buddhist buildings must be only a fraction of the total, while
the Daoist one is close to the reality (Hymes 1986, 178, 181). However, it is unclear whether Hymes’s
estimation exhausted Buddhist and Daoist buildings in all the different categories, such as guan, gong,
si, and yuan.
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launched mass destruction campaigns against them (Pi 2005). Gutian County 1 FH%
of Fuzhou g (m. Fuzhou, Fujian {g /&) alone saw the destruction of 315
unacceptable religious buildings (yinsi J£fE, or yinci }¥1d) in the Jingde &% (1004—
7) period (Kim Sangbom 2005, 155); Anren County Z*{_FH% of Raozhou )| (m.
Shangrao [, Jiangxi) destroyed 300 of them in late Northern Song (Pi 2008, 306);
and Kaifeng F##f, the capital city of the Northern Song demolished a massive 1,300 of
them in 1111 (Pi 2008, 301). Considering that these numbers do not include those that

survived the persecution, it would be safe to assume that buildings associated with

‘shrine-deity cults’ outnumbered their Buddhist and Daoist counterparts by far.?

Some of the most successful deity cults spread well beyond their places of origin
to assume trans-regional status. Such success being difficult to overlook, their more
conspicuous shrines or temples are relatively well-recorded in various sources, enabling
historians to estimate their numbers. Pi Qingsheng isolated four well-known cults and
reconstructed their regional distribution in the Song. There were, according to him, 75

King Zhang (Zhangwang 5 +), 59 Five Manifestation (Wutong 71%%), 13 Yangshan
{fiLLy, 10 Heavenly Consort (Tianfei K47, and 16 Zitong 7% shrines or temples built

or rebuilt in the Song (Pi 2008, 342—53). Although there is no doubt that these records

significantly underrepresent the reality, they may still serve as a point of comparison.

25 Valerie Hansen’s research found 92 Song period shrines or temples for popular deities recorded in
Huzhou &1 gazetteers (Hansen 1990, 179-95). Anne Gerritsen found 85 for Jizhou & (Ji’an FHZZ,
Jiangxi) (Gerritsen 2007, 37). These shrines and temples must have been among those fortunate few
that acquired recognition from the Song court. For the demarcation between proper and
illicit/inappropriate shrines, see Kojima Tsuyoshi (1991).
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The 130 cases of founding or renovation of Zhou Dunyi shrines in the Southern Song

are in a similar order of magnitude (Appendix I).

The pattern of proliferation of these trans-regional shrines is also revealing
when compared to that of Zhou Dunyi shrines. Valerie Hansen’s landmark work on the
regional spread of deity cults demonstrates that their expansion occurred along the well-
established trade routes (Hansen 1990, chap. 5), relying not on itinerant literati but,
rather, on other social agents, such as merchants.?® By contrast, the heavy dependence
of Zhou Dunyi shrines on local officials and local literati society made their spread

more sporadic and less orderly.

26 David Johnson (1985) maintains a similar view in his study of the proliferation of city-god cults.
Richard Von Glahn (2004, 174-9) challenges this merchant-centred interpretation, but agrees that there
were multiple social agents, in addition to literati, whose travels (including pilgrimage) played a
significant role in the transregional spread of previously local deity cults.
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1.3.  Confucian Shrines: Shrines to Local Worthies and Temples of Confucius

Shrines to local worthies®’ differed from shrines to popular deities in that they were not
erected with the goal of improving the worshipper’s own fortune by divine agency.
Ellen Neskar observes that these enshrinees were ‘men, not gods (1993, 14).
Exemplary Confucian worthies were enshrined, and they were honoured not for their
supernatural capabilities but for their Confucian virtues, literary prowess, or
meritorious achievements (1993, 15-6). The distinction between shrines to local
worthies and those to deities was not always clearly drawn, perhaps no more so than
the line between elite and commoners in the Song. Nonetheless, there was indeed a

boundary, however blurry, demarcating the two.?8

These shrines were mostly built adjacent to the local school or office buildings

(Neskar 1993, 25)—the places most closely identified with Confucianism,

27 Middle Chinese nomenclature does not distinguish shrines to popular deities from those to Confucian
worthies; thus, the name alone cannot give us any clear clues as to the nature of the institution. Knowing
the identity of the enshrinee can tell us something, but only with the caveat that some shrines to popular
deities were erected under the guise of Confucian shrines. For example, Kim Sangbdm (2005, 170-6)
notes that one survival strategy that popular shrines developed after the massive shrine destruction of
the mid-Tang was to disguise themselves in this way.

28 Neskar reveals the heroic efforts by some Confucians to draw that line (1993, 34-9). By quoting an
episode from Hong Mai’s Record of the Listener (Yijian zhi 33E2X7E), Valerie Hansen argues that
anybody, even Confucius, could be worshipped as a popular deity. However, she did not omit to note
that Hong Mai himself was ‘insulted’ to hear this (1990, 36-7, 181). Of course, anyone could be
designated as a ‘popular’ deity, but this does not mean that people did not conceive the two types of
deity differently.
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administration, and the emperor—as befitting men renowned for their knowledge of

Confucian classics, values, and administration (QSW330:344).%°

Neskar (1993, 7) conducted quantitative research on the establishment or
renovation of shrines to Confucian worthies in 20 sample prefectures. She concludes
that there were 188 of them in the Southern Song, enshrining a total of 471 such
individuals. This means that the average Southern Song prefecture would have built or
renovated Confucian shrines about 9.4 times to worship 23.5 worthies over 150 years.
This result concurs with the number Hymes found from his Fuzhou sources (23 in the
Southern Song). From this, we can infer that there were about 1,880 cases of
construction or renovation of Confucian shrines in the Southern Song, with Zhou Dunyi

shrines accounting for some 6.9 per cent of them (130/1,880).

How were individuals selected for enshrinement? The two most important
criteria were fame and connections. *° While the definition of fame evolved
continuously over time, the ways in which worthies connected themselves to the
locality remained fixed: one must have spent time there, or at least left one’s mark, be
it tangible or not, to be remembered. Neskar’s samples, once again, show that the latter
criterion was strictly upheld for shrines to local worthies throughout the Northern and

Southern Song (1993, 65-7).%!

2 Zheng Chengliang (2013, chap. 1; chap. 3) studies the different characters of shrines to local worthies
with reference to their locations.

30 This point is discussed further in Chapter 3.

31 Neskar finds that the rule was only strictly observed for non-Neo-Confucian shrines, whereas Neo-
Confucian shrines frequently breached it. One often finds Neo-Confucian shrines erected in places
where there was no personal connection to the enshrinee; however, it is possible that Neskar overrated
this tendency, as is discussed in the next section.
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As to the ‘standard’ of fame, Hymes points out that many Southern Song Fuzhou
enshrinees were praised for local achievements. Amongst the 23 samples Hymes
collected from Southern Song Fuzhou were poets, scholars, a teacher, and a political
martyr. These men were chiefly celebrated for their local achievements, in sharp
contrast with their Northern Song equivalents whose fame accrued primarily from their
participation in the central government. Hymes sees the difference as indicative of the
‘local turn’ in the elite mindset which followed the traumatic collapse of the Northern

Song (Hymes 1986, 131).

Correct as Hymes’s data are, we should nonetheless attach a caveat to his
explanation. It is possible that he has ruled out other possible interpretations of the
phenomena without enough justification, such as the demographic explosion of the
dead literati. Note that the shrines to worthies with local merits did not supplant those
for men with national achievements; the Fuzhou elite society simply created new spaces,
expanded the category of memorable achievements and filled that new slots with new
heroes who met the redefined criteria. Adding to the demographic explosion, the
competition for fame also would have made the localities feel compelled to maximise
the volume of their commemoration of literati heroes by extending the scope of local
commemoration to those who would otherwise have found it difficult to join in the local

literati pantheon.

As a matter of fact, home-grown literati with a successful central career were
rarities for most localities in the Southern Song. This was partly because the total
number of successful officials at any given moment in the Song remained stagnant
while the number of literate elite increased exponentially. In short, more shrine slots

were available for more literati, but only an extremely small percentage of them could
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achieve the same level of success in the central government as their Northern Song
equivalents, which would have led to the diversification of the kinds of merits
appreciated by shrine founders.>? These shrines, with an ever-increasing number of
enshrinees, would eventually elicit an intervention from the central government and

would lead to official stipulations around Local Worthies Shrines (Xiangxian ci %[%Ef

fd]) and Renowned Local Officials Shrines (Minghuan ci %4 15]) by the Ming.

There was another type of institution that was the paragon of all other Confucian

shrines: the Temple of Confucius (wenmiao SUJEF).>* As the biggest and most

authoritative temple, it was located at the centre of the empire and was accorded special
ritual ceremonies twice a year.>* Song emperors themselves paid their respects in
various ways to this temple: some held the ceremony in person, one composed eulogies
for each of the portraits of the seventy-two disciples of Confucius, and another
transcribed the major Six Classics and had them engraved on stone tablets and installed
in the Temple (Shryock 1932, 153—7; Murray 1992; Wilson 2002, 72-9). That the
simple act of paying respects at the Temple has significant symbolic value is confirmed
by the fact that one of the first things that ‘conquerors’, such as Jurchens and Mongols,

did after capturing part of the Song was to reinstate the Temple of Confucius at their

32 Beverly Bossler argues in a similar fashion that this disproportionate expansion of non-office holding
literate elites might have resulted in a Southern Song historiographical bias. There were now many
more people who could leave records of themselves, whereas the number in a position to talk about
their own ‘successful’ career might well have stagnated (Bossler 1998, 33—4).

331 translate the Wenmiao & of the imperial university of the Southern Song capital and the replicas
at local governmental schools as ‘Temple of Confucius’. All the other sorts of Confucian shrines
dedicated mainly to a particular person will hereafter be noted as ‘[person in question] shrine’.

34 There were two very similar types of ceremony: shidian F£25 and shicai F23Z. For a brief introduction
to the rites, see Neskar (1993, 174-84). Also, see Zheng Chengliang (2013, 12-19).
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new capitals on Han Chinese soil and hire supposed direct descendants of Confucius as
ritual masters (Wang Yu 2009; Wilson 2002, 66—71; Yu Xuebin and Sun 2003; Qiao

2009).

Replicas of the Temple of Confucius at the capital were established at
prefecture- and even county-level administrative units. Following Tang practice,
ambitious young Confucian reformers of the early eleventh century Northern Song
made it mandatory for all prefectures and counties to have a local government school
(T. H. C. Lee 1985, 233-9). Just like the college chapel was an indispensable part of a
medieval European college, the Song Chinese local school was usually an extension of
the local Temple of Confucius. Halls of residence and lecture rooms surrounded the
temple in the central position. Therefore, one of the ramifications of the policy

promoting local schools was the spread of these temples to all corners of the empire.*’

The Temples of Confucius at locations outside the capital were by no means
uniform in their style; nor did the central government seek to regulate them. They
developed in response to local demand which often requested for local worthy shrines
to be included in them. These local Temples of Confucius, where portraits and

sculptures of local figures and national cultural heroes were mixed together, embodied

35 Buddhist monasteries, private academies, and local government schools in the Song period differed
not so much in their form as in their content. They had similar institutional structures and played similar
roles. They all undertook the printing of classics or canonical texts, organised lectures for students,
owned real estate to fund their operations, and, most importantly, were centred around shrines (Walton
1993; Walton 1999, 15-7; Schneewind 1999, 459—66).
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harmony, if not the mutual agreement on the rule of the ‘game’, between the central and

the local.>®

36 This does not mean that all local worthy shrines were installed inside a Temple of Confucius.
Nevertheless, it goes without saying that being within such a temple endowed the sub-shrines with more
prestige and security than they might have enjoyed outside its confines.
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1.4. The Proliferation of Neo-Confucian Shrines

Neo-Confucian shrines were a special type of local worthy shrine that honoured a small
number of figures who were selected for their contribution to the ‘retrieval’ of the ‘Way’.
These individuals, mostly mid-eleventh century men, were thought to be the direct
intellectual ancestors of Southern Song Neo-Confucian giants who, in turn, were almost
all mid-twelfth century men.’” The printed works of the Northern Song masters were
treasured; sacrificial prayers were recited in praise of their supreme personalities; their
portraits claimed the most honoured corner of the shrine; commemorative essays were
composed by Southern Song Neo-Confucian masters, and stelae inscribed with their
essays were erected. Local officials, when assuming or leaving their posts, reported to
these honoured personages; literati, be they local or itinerant, likewise paid respects at
these shrines and left poems praising them. They sometimes attracted non-office-

holding pilgrims from afar, too.

Although some sources suggest the existence of Neo-Confucian shrines already
in the Northern Song, the scarcity and ambiguity of such sources means that they pale
in comparison with the profuse and definite sources attesting to the proliferation of such

shrines in the Southern Song. It was indeed a quantum leap.®

37 The so-called Five Northern Song Masters—Zhou Dunyi, Cheng Hao 258 (1032-1085), Cheng Yi
FZ[H (1033-1107), Shao Yong #Afz# (1011-77), and Zhang Zai 5E& (1020-77)— dominated, but did
not monopolise Neo-Confucian shrines. Many minor figures, such as first- or second-generation
disciples of those Masters, their remote friends, or even unrelated figures, were sometimes selected to
be enshrined in this type of shrine.

38 For example, Du Zheng FE1FE (1166-1235) believes that the people of Yongzhou dedicated a living
shrine (shengci 4 15]) to Zhou Dunyi immediately after his leaving the prefecture in 1067 (LXJ 235—
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Comparing the number of shrines to local worthy to that of Neo-Confucian
shrines will hint at the general trend. However, due to the prohibitively large amount of
sources that need to be consulted to obtain the exact number of such shrines, this thesis

will count the extant commemorative essays (ci ji f8E0. or citing ji {85 ZC) rather than

the shrines themselves. The Complete Song Prose (QSW) includes 494 such essays, of
which 89 were clearly written in commemoration of shrines for popular deities. Most
of the remaining 405 essays commemorate either Neo-Confucian figures or non-Neo-
Confucian literati exclusively but twelve of them address either a mixed group of people
or a single person whose association with the Neo-Confucian fellowship is ambiguous.
For this reason, I gave Neo-Confucian and non-Neo-Confucian shrines 1 point for each
unequivocal case and 0.5 point for the twelve other cases. The result is that Neo-
Confucian shrines count 97 points while shrines to non-Neo-Confucian worthies count
as many as 308 points. This suggests that about 24% of the Song Confucian shrines
were dedicated to Neo-Confucian figures.*® If we count only those essays written after
the establishment of the first Neo-Confucian shrine in 1135 (QSW 186:170), thereby

excluding 83 pre-Neo-Confucian era samples—the percentage goes up to 30%.

236). However, considering there are no other sources to validate his assertion, we must take Du’s
words with a grain of salt.

39 Ellen Neskar reaches a similar conclusion of 22% from surveying the essays included in Siku Quanshu
VUEE 4. However, both of our estimates run the risk of overrepresenting the Neo-Confucian cases.
First, given the immense success of the Neo-Confucian movement in subsequent Chinese dynasties,
textual sources of Neo-Confucian nature may have enjoyed a much greater likelihood of survival.
Second, there is a chance that QSW or Siku Quanshu would have omitted less famous sources. Third,
this preliminary research only includes Confucian shrines whose names end with c¢i fi. All religious
institutions whose names have different endings, such as ‘temples (miao ), have thus been excluded.
That no Zhou Dunyi shrine I have found was named miao suggests that any estimate based solely on ci
is liable to exaggerate the prevalence of Neo-Confucian religious institutions.
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One of the editorial policies of the massive 360 volumes of QSW was to arrange
the authors in chronological order, which allows us to gain a rough impression of the

temporal distribution of these 405 essays over the Song period.

Figure 1. Essays Commemorating Shrines to Non-Neo-Confucian Worthies
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The orange line is the moving average (MA) across 20 volumes. Although we
cannot draw a hard line between the lives of the Northern and the Southern Song authors,
the two dynasties are roughly demarcated by volumes 160—170. The chart shows that
the number of commemorative essays was steadily increasing after a temporary setback
during the war-ridden early twelfth century and that the late Southern Song (roughly
after volume 300) was twice as productive as the preceding period. This finding
statistically corroborates what I called demographic explosion of the dead literati in

Subsection 1.1.4.4°

40 Although not as quantitatively impressive as the surge of the late Southern Song, the early Southern
Song shrine boom is also remarkable. Beverly Bossler’s recent work attributes this boom to the wish
of the dominant elite to promote the spirit of loyalism (Bossler 2016, chap. 6).

57



Figure 2. Essays Commemorating Shrines to Neo-Confucian Worthies
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The chart for Neo-Confucian shrines shows a very different picture. The blue
line is the moving average (MA) across 10 volumes, which shows a decline in the
number of essays in the late Southern Song. There are three noticeable peaks around
volumes 254, 287, and 309. The first one represents multiple essays written by the so-
called Three Masters of the South East who were active throughout the 1160s, 70s, and
80s: namely, Zhu Xi, Zhang Shi, and Lii Zuqgian. The second peak, modest compared
to its two towering neighbours, indicates the works by the subsequent generation of
Neo-Confucians in the late twelfth and early thirteenth century. As an heir to Zhu Xi

school, Huang Gan & (1152-1221) was one of the most prolific writers of this

generation. But those who remained outside of Zhu Xi’s overarching influence, such as

the utilitarian Ye Shi %% (1150—1223) or the Lu [z Learning advocate Yuan Xie £2%&

(1144-1224), were no less active. The last peak reflects the activities of the two most
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important Zhu Xi enthusiasts of the era: Wei Liaoweng £ 145 (1178-1237) and Zhen
Dexiu E{E55 (1178-1235) in the 1220s and 30s. The apparent decline in the number

of essays in late Southern Song may be down to the growing number of academies

(shuyuan ZE[5%). Figure 3 is the temporal distribution of the commemorative essays for

academies built and renovated in the Song.

Figure 3. Essays Commemorating Academies

Academies
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The orange line is the moving average (MA) across 10 volumes that clearly
illustrates the ever-increasing number of essays for academies. An academy is a
religious-educational institution that gained a significant amount of social influence for
the first time in the Southern Song. Academies varied in type, but in their function and
structure they very closely resembled local government schools. They were complex
sites with a shrine to Confucian worthies, lecture halls, libraries, accommodation for

staff and students, as well as arable lands to meet general expenses. But one thing that
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gave distinction to each academy, all similarities notwithstanding, was the variety of
worthies they worshipped. Confucius claimed the pedestal in all government schools
without a single exception, while most academies were founded in honour of different
worthies. Since their role significantly overlapped with that of shrines to worthies, it
was natural that the frequent construction of academies discouraged construction and
renovation of the shrines. Or, it might well have been the other way around. As |
suggested before (Subsection 1.1.4.), it is possible that the social agents who realised
that the shrines would not bring them the fame they aspired anymore found the

academies a viable alternative.*!

4 The essential function of Southern Song academies was not so much education as veneration. They
might suspend their teaching functions (such as lectures) from time to time, but could never stop
performing sacrificial rites in honour of the worthies to whom they were dedicated (Liu Baiji 1958,
395).
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1.5.  Zhou Dunyi Shrines

With this background in place, we can zoom in at the main subject of this thesis—
namely, Zhou Dunyi shrines. These were a sub-category of Neo-Confucian shrines that
honoured him exclusively or jointly with other enshrinees. As shown in the dataset in
the previous section, out of 97 commemorative essays written for Neo-Confucian
shrines, 43 were for Zhou Dunyi shrines. This suggests that about 44 per cent of Neo-
Confucian shrines in the Southern Song were erected in honour of Zhou Dunyi. By
contrast, Zhu Xi, the standard-bearer of the Neo-Confucian movement, received a place
in only 21 of the 97 shrines. Moreover, in a mere 6 of these 21 shrines could he claim
the spotlight as the main enshrinee—an honour that Zhou Dunyi enjoyed at nearly all
shrines where he was worshipped.** Clearly, such shrines cannot be explained solely on
the basis of the significance of an individual’s philosophical ideas; if that were the case,

Cheng Yi or Zhu Xi shrines should be far more numerous.
Where were these shrines located? The distribution map (Figure 4) shows that
Zhou Dunyi shrines were well-nigh ‘ubiquitous (wuchu buyou fJENH) (QSW

350:8). Except in the heavily fortified border regions between the Southern Song and

the Jin < dynasty, and for some southwestern prefectures where the Song

42 There are five Zhou Dunyi shrines that we can reasonably assume to be exceptional cases. Four of
them enshrined Cheng Xiang f2%# (1006—1090) with Zhou, while the other enshrined him with Zhou
Fucheng E#fAY (?-1032). Cheng was the Cheng brothers’ father, who recognised Zhou Dunyi’s talent
and sent his sons to him, and Zhou Fucheng was Zhou Dunyi’s father. As they were ranked higher in
the social hierarchy than Zhou Dunyi, their portraits tended to occupy more prominent places in Zhou
Dunyi shrines.
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administrative power was effectively non-existent, one could expect to see shrines

academies dedicated to Zhou Dunyi everywhere.

Figure 4. Regional Distribution of Zhou Dunyi Shrines in the Southern Song

b 7 Hedong BetLd” i ) o Yy
1 N L 9 ™
S ) L WA I e ~
Yen'anFulu | [Hebel xi{u ) Y

%
‘Shandong Dong LG~

— \ / Qingyuan Lu ‘ Hedong Nan Lu ! ) )
N 2 S 5 i "¢ o
\ Fengxiang Fu‘?.y ¢ J
Ny { { / ( < Legend
. ~; 7 ol - { e . ; ] C
i o N,y ¢ 10-20
) \ ~ Jingzhao Fulu | - P
o — ingzhao Fulu L i Ly ® 20-40
L S { A, e = Vot "
; B '’ Nanjing Lu %, . 40-6.0
\ s ;
“ @ co0-s0
Tufan Tribes . i
e @0
g /
3 e
[ = Huainan Xi Lu
g
el e A
1 ) o [ &
3 - ~ i
s f 3 ~ Jiangnan Dong Lsi
J o~ 7 r
i 5 il e ,,
vy 3 / y =F % —® o/ L -~ 2
¢ A ol LG 2y P N Zhedonglu @ T
, ¢ Tongchuan Fulu i} 2 e ) ¢t
R o3 . ) 4 2
W < @ ; ;
L~ b oy !
ke \,5 K; $r \
pot 3 T
.
R

Dali

62

or



Figure 5. Zhou Dunyi Shrines by Legitimacy
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What is interesting is the distribution of so-called ‘illegitimate’ Zhou Dunyi
shrines. Song literati believed generally that a locale could only enshrine its own
personages. Worshipping an outsider was deemed inappropriate, if not illegitimate

(Neskar 1993, 43-71).%

However, it was not always easy to define the boundaries of a locality. As is
explained in subsection 1.1.1, prefectures were the nuclear unit of the Song territorial

administration, which meant that if Zhou Dunyi had a connection to one county of the

43 This point is discussed in detail in Chapter 3.

63



prefecture, the other counties of that prefecture could share the claim and build a shrine

to him as well. For instance, he was born in Yingdao County %584 of Daozhou, but
Ningyuan County Z£ #2584, also in Daozhou, had no difficulty in dedicating a shrine to
him (LXJ 186). Likewise, Fenyi County 43 B %, Luxi Market Town & %8, Pingxiang
County 55E4808%, and Wanzai County B &% of the prefecture of Yuanzhou Z I all

established Zhou Dunyi shrines of their own (Appendix I). On the other hand, there
also were those who believed a region as big as a circuit could be considered a unit for

this purpose. I classified five out of seven Sichuan ][] based Zhou Dunyi shrines as
illegitimate since it was only Hezhou &) to which he had a connection. However, the
commemorative essays for each of those illegitimate five claims Bashu [ &) (m.
Sichuan and Chongqing EEB¥) identity and presumes that all places in the region of

Bashu, therefore, can share whatever links Hezhou has to Zhou Dunyi.

For that matter, those nominally illegitimate Zhou Dunyi shrines in modern-day

Fujian, Zhejiang, and Jiangsu ;T fk were not totally lacking in bases for worshipping

him. Some Fujian and Zhejiang prefectures had strong connections to Zhu Xi and, since
Zhu Xi was a self-claimed heir to Zhou Dunyi’s scholarship, many localities in those
prefectures included Zhou’s portrait in their Zhu Xi shrines. Zhou Dunyi shrines in

Jiangsu were justified with similar logic. The region around Jiankang %E§# (m. Nanjing
B &%) retained a link to Cheng Hao, the elder of the Cheng brothers, who was regarded

as the heir to Zhou Dunyi’s philosophical tradition. Thus, shrines to Cheng Hao at
places near Jiankang tended to include Zhou Dunyi as well, as a dignitary to be

worshipped together with Cheng. One might wonder whether it would be technically
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correct to call these shrines ‘Zhou Dunyi shrines’, for Zhou had no direct connection to
them; Fujian and Zhejiang shrines might be better classified as ‘Zhu Xi shrines’ and
Jiangsu shrines as ‘Cheng Hao shrines’. However, as long as Zhou Dunyi’s image was
installed on the central pedestal, regardless of his company—that is, Zhu Xi or Cheng
Hao—in all such shrines, it would not be too far-fetched to call them Zhou Dunyi

shrines.

Moreover, all Zhou Dunyi shrines established after 1241 were in some respect

legitimate, regardless of their location. Emperor Lizong’s #i5Z (1205-64, r. 1224-64)

edict calling for all local schools to include Zhou Dunyi in the Temple of Confucius
legitimised practically all the Zhou Dunyi shrines in all localities under Southern Song

control.**

Once these are taken into account, there are only a very few remaining Zhou
Dunyi shrines whose establishment cannot be legitimised by any social or historical

context. Of these, particularly interesting were those in Guangxi, a region where Zhou

Dunyi had never set foot at all.*

The temporal distribution of Zhou Dunyi shrines (Figure 6) is also worth a look.
Of 130 cases collected in Appendix I, only 82 are clearly datable. 45 cases offer clues,
such as reign periods. When drawing the chart, I used the median value for all unclear

cases (for example, if a shrine was built in Jiaxi 32 EE period (1237-1240), I assigned it

VIRYY

4 According to one estimate, there were about 600 prefectural and county schools in the Southern Song
(De Weerdt 2007, 378).

45 See Chapter 5 for more discussion.
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a date of 1239). I excluded three undatable cases whose years of establishment could

not be narrowed down beyond ‘in the Song’.

Figure 6. Temporal Distribution of Zhou Dunyi Shrines (1158-1278)
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The chart shows two booms and two declines. The active commitment of Zhu
Xi and his allies accounts for the first boom in the 1160s and ‘80s. The sudden decline
at the turn of the century is probably due to the Qingyuan ban on Neo-Confucianism

(Qingyuan dangjin BE T E2%%).4 The drastic difference between the last decade of the

twelfth century and the first of the thirteenth century suggests that this comprehensive

ban on Neo-Confucian scholarly activity had a marked effect. The renewed interest in

46 For further details, see Schirokauer (1975) and De Weerdt (2007, 202-226).
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promoting Zhou Dunyi in the early twelfth centuries coincides with the end of the

suppressive Han Tuozhou E&{E & (1152-1207) regime. Wei Liaoweng and Zhen Dexiu,

the two most successful Neo-Confucian officials of the century, were responsible for
the rehabilitation of the movement in this period. This was also a period when so-called
‘illegitimate’ Zhou Dunyi shrines mushroomed in different corners of the empire.
Southern Song literati began to see shrines to Zhou Dunyi wherever they went and, thus,
may have sensed that the tide has turned in favour of Neo-Confucianism. It is no
coincidence that it was during this period that Neo-Confucian style essays began to

appear and dominate the field of civil service examinations (De Weerdt 2007, chap. 7).

There are 26 cases for which the size of the shrine was recorded. The most

common form was a three-bay (sanjian =[] or sanying =) building (nine cases in

total); the largest comprised 30 bays (LXJ 193).#7 That the three-bay size was most
common reflects the fact that they were most frequently built inside pre-existing
government schools with limited space for new construction. Of 117 cases that record
the location of the shrine, 63 were inside a local government school. On top of this,
there are 18 cases whereby the shrine was built either inside or right next to government

buildings. That 70 per cent of all Zhou Dunyi shrines were built in or adjacent to

47 A customary way of measuring the size of a traditional Chinese building was to count the number of
intercolumnar spaces of the fagade. One intercolumnar space was commonly called a bay (jian [£]). The
width of a bay varied, depending on the grade of the building. A bay for a grade 1 building could be as
wide as 7.2m, as compared to only 2.4m for a grade 8 structure (Xinian Fu 2017, 220-1). The grade of
a building, in turn, depended on its overall size. When all factors are taken into consideration, we gather
that the facade of a standard three-bay shrine was about 10 to 15 metres wide, which must have fit
inside the local government school. By contrast, the gigantic 30-bay wide Zhou Dunyi shrine would
have been 210m wide, which seems highly improbable. It is far more likely that ‘30 bays’ refers to the
total number of bays of all the buildings within the shrine complex.
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government-related venues attests to the shrine founders’ willingness to be associated

with the government’s authority.

The most prolific writer of essays commemorating Zhou Dunyi shrines was also
the first official to submit a memorial to the imperial court soliciting the philosopher’s
enshrinement in the Temple of Confucius. Wei Liaoweng wrote nine commemorative
essays for nine different Zhou Dunyi shrines between 1219 and 1236; he drafted and
submitted the memorial to the throne in 1221. Although Zhou Dunyi’s inclusion in the
national Confucian pantheon would have to wait two more decades, Wei’s memorial

won him in 1222 the honourable posthumous title (sAi &) of Lord Yuan T2y (LXJ

155-60).

One essay for the renovation of a Zhou Dunyi shrine in Xincheng County it
H% Hangzhou 7)1, vividly depicts the extent to which a Neo-Confucian aspiration for

orthodox status had taken root by the late Southern Song. Its author, Xie Mengsheng

#HEE4 (f1.1210), was a student of Zhu Xi. In his capacity as magistrate, he renovated

the neglected Xincheng County Government School in 1237. There he took an
interesting but potentially risky decision to deprive the image of Wang Anshi in the
Temple of Confucius of its ritual attire and dress it, instead, in commoner’s clothing. It
was a kind of public demonstration ‘that [we] ought to have ousted him but failed to do
so’. He was also frustrated by the fact that his four great Neo-Confucian heroes—Zhou
Dunyi, the two Cheng brothers, and Zhu Xi—were not afforded places in the Temple,

whereas the ‘banal commentators’ of the Han J% and Tang & dynasties were featured
there. Xie established the Four Masters Shrine (Si xiansheng ci VU454 %5]) to enable the

Four to receive biannual sacrifices right after those performed in the Temple of
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Confucius in order to ‘demonstrate that [the Four Masters] ought to be promoted but

have not been promoted, yet’ (QSW 335:205-6, Ming Wanli Hangzhoufu zhi BH
BEHUNE L 42:7a-b). In the light of this Neo-Confucian eagerness to occupy

officially sanctioned ritual spaces, it is fair to say that the court remained a significant

symbolic authority whose judgement carried significant weight.*3

48 For more on this subject, see Neskar’s analysis (1993, 299-301).
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1.6.  Images in the Shrine: Zhou Dunyi as Icon

Next on the agenda is the ubiquitous use of images (portraits or statues) in Zhou Dunyi
shrines. Much as Tolkien’s photos are hung at the Eagle and Child, portraits or other
images of Zhou Dunyi were hung at his shrines. In all shrines for which detailed
descriptions are extant, we find accounts of his portraits, incised images,*’ diagrams, or
writings carefully installed in the central area of the structure. Some of them were
assigned the most sacred spot on the premises, while others were located at the most
exposed place to receive as much attention as possible. Lotus flowers often were
associated with Zhou Dunyi shrines, thanks to the wide circulation of his Explanation

SEEALN,

on my Love of Lotus Flowers (Ailian shuo E3&z1), an essay that draws an analogy
between a nobleman (junzi ) and the flower. Since the lotus is an aquatic plant,

Zhou Dunyi shrines were often constructed with a pond and pavilions (Appendix V).
Ponds, pavilions, and other buildings were designated by famous words or phrases from
Zhou Dunyi’s oeuvre. Once a visitor set foot in the shrine, the portraits and name
plaques, coupled with the iconic scent of lotus flowers, assured him or her that they

were in the right place.

The notion of ‘iconicity’ deserves our attention. According to Jeffrey C.

Alexander and Dominik Bartmanski, icons are ‘aesthetic/material representations’ that

4 This is a translation of xiangbei {415, One Ming period gazetteer records the existence of a xiangbei

for Lianxi, the installation date of which is not recorded. Although we cannot rule out the possibility
that it was a statue, it is likely to have been like the image of Zhou Dunyi incised on a stele at Nankang
Commandery EFFEFE in 1179 (LXJ 219). Julia Murray’s study (1992) on Song portraits of Confucius

and his disciples in Hangzhou F7{)| also deals with those incised on stone tablets.
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signify the ‘depth’ of the signified. An icon has a visual®® surface and a signified depth
that stays outside the reach of our ‘direct ratiocination’. Icons condense and reduce
vague ideas, arguments, or even feelings into a perceptible and portable form. The
‘discursive meaning’ of the signified thus becomes controllable and manageable
through icons as the latter ‘allow us to experience meaning sensuously’(Alexander and

Bartmanski 2013, 1-3).

Adding to Alexander and Bartmanski’s definition, Bernhard Giesen further

explains the magic that icons typically do.

Arguments and images engender quite different ritual or habitual responses: it
is hard to imagine somebody kneeling in front of a philosophical argument, or
looking at a thesis in the way we are used to looking at photos of our loved ones.
[...] Images can easily stimulate emotions, while philosophical discourse has to
exclude these very emotions and so forth. [...] Images shrink the temporal
sequence to one single moment, intensify it, and thus continue the moment
forever (Giesen 2013, 249).

Zhou Dunyi, in the Southern Song, was an icon. The authors of the
commemorative essays for him frequently stressed the emotion that his images would
evoke (LXJ 212, 222-3). His presence could be felt—seen and even smelled—at his
shrines and academies. Visitors might not have read his writings that were full of
‘discursive’ arguments, but they could still readily experience who this man was and

what the shrine was for.

30 Bernhard Giesen (2013) focuses on icons as primarily visual entities, while Alexander and Bartmanski
(2013) demonstrate the multisensory nature of icons, pointing to iconic songs or iconic scents. In this
section, I focus mainly on the visual representation of Zhou Dunyi, since that was the most common
way of iconising him in the Song.
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Zhou Dunyi was not without companions in these shrines. In 65 out of 130 cases,
his portrait was displayed with those of the Cheng brothers, who were believed to have
received the Way from him. The prevalence of recipients of the Way in shrines to one
who bestowed the Way prompted Neskar to refer to such shrines as ‘Transmission
shrines’ (Neskar 1993, 208—13). According to her, it was the ‘Transmission of the Way

(daotong 7E%E)’ narrative, and not Zhou Dunyi the person, that was the object of

worship in these shrines. Zhu Xi’s adherents in particular believed that he had retrieved
the Way after a thousand years of oblivion and that his scholarship was inherited by
posterity (and ultimately by Zhu Xi). The whole of this imagined genealogy ‘shrank’
and ‘intensified’ to ‘one single moment’ so as to ‘continue the moment forever’. Zhou
Dunyi shrines provided the supporters of the ‘Transmission’ with a proper place to

practise appropriate ‘rituals’ to express their ‘emotions’ towards the retriever of the Way.

The iconic nature of Zhou Dunyi’s images coincides with the Song ritual use of
portraits of the imperial family. Patricia B. Ebrey points out that it was not until the
Song that imperial families began to use portraits of the family members in state rituals.
The Song court began to consider such depictions as vehicles of the soul, going to great

lengths to incorporate them into dynastic rituals. Unlike spirit tablets (shenzhu 47 or
paiwei F#{1), which presented inscribed characters without any images, statues and
portraits were cherished, often evoking very emotional responses from ritual

performers and observers alike (P. Ebrey 1997, 43).

Griffith Foulk and Robert Scharf argue that the Buddhist cult of portraits and
statues in the Song was interwoven with the Buddhist concept of lineage. As noted in

the first section of this chapter, Buddhists had begun by the Song to use portraits of
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their masters for a special ritual purpose. The images were believed to be not just a
representation of the deceased but something that ‘embodies it’. As the vehicle of the
soul and the incarnation of the man, the images were treated with extreme care and
reverence. Most notably, the manner in which they were installed and displayed
strongly resembled that of the imperial shrines. Portraits were displayed in groups,
organised according to a generational hierarchy reminiscent of the succession of
emperors (Foulk and Sharf 1993). We may thus understand the images as embodying
the entire Chan lineage/tradition of which the monastery was a part, just as the Song
imperial portrait cult provided ‘symbolic representation of the entire dynasty’ (P. Ebrey

1997, 90).5!

However, there is evidence to contradict the interpretation of Zhou Dunyi
shrines as merely an icon of the entirety of the Transmission of the Way. There were as
many as 65 shrines where Zhou Dunyi was worshipped without the Cheng brothers. He
was often flanked by his father Zhou Fucheng, the famous judge Bao Zheng 1k
(QSW 319:345), the poet Huang Tingjian = [i£EX (1045-1105) (LXJ 201), the writer
Han Yu §&A% (Ming Jiajing Hengzhoufu zhi BASZIE#T M) & 4:13b), and even on
occasion by random local officials who bore no intellectual or social connection to him

(Ming Hongzhi Bamin tongzhi BH5/,;& /\ E#& 36:23b). In such cases, Zhou Dunyi

apparently represented not the Transmission of the Way but, rather, some non-

51 One may wonder whether the Buddhist cult predates the imperial one, or the other way around. John
Jorgensen (1987) demonstrates that Chan Buddhism took inspiration from the Tang imperial ancestral
halls. Julia K. Murray (1992) points to portraits of Confucius in the Temple of Confucius that predate
the introduction of Buddhism in China. Ebrey (1997) suggests that it may be the Song imperial family
who learned this cult from Buddhists and Daoists. Vinograd (1992, 1-27) demonstrates that the social-
ritual use of portraits is just ‘Chinese’.
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intellectual narrative constructed around the locality that allowed the locality (in most
cases a prefecture) to appropriate him to represent the place rather than the

Transmission. He was an icon, to be sure, but not always a Neo-Confucian icon.>?

52 Visual representation of Confucian masters was a subject of controversy. For the Confucian iconoclasm
in the sixteenth century, see Deborah Sommer (2002). For the revival of the use of images in Confucian
rituals in the nineteenth century, see Seunghyun Han (2009).
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1.7.  Neo-Confucianism and Symbolic Capital

The notion of Neo-Confucianism is legitimately the final item of terminology to be
discussed in this chapter since it is, after all, what Zhou Dunyi is primarily known for.
However, given the enormous amount of scholarly works devoted to this academic,
religious, and socio-political movement, let us focus prudently only on those aspects of

the movement that are directly relevant to the topic of this thesis. >

There was a group of people in the middle of the Northern Song who started to
claim that they were the first ones after Mencius to understand the Confucian Truth.
Leading this group were the two Cheng brothers—Cheng Hao and Cheng Yi—who
stayed at Luoyang ;&[5 for most of the time. The brothers, especially the younger Yi,
secured fame for proposing a highly sophisticated moral metaphysics and theories of
self-cultivation. Despite lacklustre success in the domain of politics, their friendship
with conservative faction leaders earned Cheng Yi the honourable position of tutor to

the young emperor, which served to heighten his fame.

During the upheavals in the last days of the Northern Song, numerous disciples

of the Cheng brothers managed to escape to the south. Some, like Hu Anguo &2/

(1074-1138) and Yang Shi #5H% (1053—-1135), sought to influence nascent Southern

33 Hilde De Weerdt’s (2007, 25-46) work on the movement and their examination strategies provides a
good summary of Neo-Confucianism. Joseph Adler’s (2014) and Hoyt Tillman’s (1992a) introductory
chapters also contain a concise description of it. A more extensive examination is contained in Peter
Bol’s (2008) book-length investigation. The Cambridge History of China Volume 5: Sung China, 907—
1279 AD, Part 2 also deals with this movement in various chapters. Among them, John Chaffee’s
Chapter 5 (2015), Peter Bol’s Chapter 9 (2015), and Hoyt Tillman’s Chapter 10 (2015) fathoms this
topic.
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Song politics at Hangzhou, while others settled in their new homes and remained there
teaching their pupils. The scattering of these first-generation disciples of the Cheng
brothers around the Southern Song contributed to the diversification of the Neo-
Confucian discourse there. Nonetheless, they all agreed on the Cheng brothers’ core
claim—namely, that they alone had retrieved the long-forgotten true Confucian Way,

the Dao 7&. In the mid-twelfth century, Zhu Xi distinguished himself among the

brothers’ many third- and fourth-generation pupils, and sought to monopolise their
intellectual legacy. By discussing and refining what the Cheng brothers had done a
century earlier and also by surpassing his rivals, he was eventually able to establish

himself as the heir to this Confucian tradition.

Whatever their differences, the Southern Song scholars were bound by some
degree of affiliation with the Cheng brothers—to whom they owed the bulk of their
philosophical ideas—and by a shared resentment against Wang Anshi’s faction for
having persecuted Cheng Yi. They all believed that the brothers and their cohorts had
revived the true Way, which in turn had been transmitted to them. They believed they
could find all answers to all important problems ranging from self-cultivation to
statecraft by studying a particular set of Confucian texts the brothers had highlighted.
Because they were confident that they possessed these answers, they insisted that they
be allowed to join in policy making. Many of them were hawkish irredentists and
generally critical of the civil service examination system. And they demanded that the

court formally recognise their Northern Song academic ancestors’ retrieval of the Way.

These men were active in local society, too. They proposed to establish local

institutions to help stabilise local societies and improve social mores: granaries,
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academies, community compacts, and so on. As for religion, they were unreceptive, if
not hostile, to Buddhism, Daoism, and other deity cults.’* In particular, Zhu Learning
supporters invested great time and effort in refuting the Buddhists’ metaphysics and
theories of self-cultivation. In this respect, Neo-Confucianism was a ‘movement’; it
was also a ‘fellowship’ in that it promoted a shared identity among those who
nonetheless retained differing characteristics.>® At the same time, we may consider their

system of belief, which calls for action on the part of its adherents, an ‘ideology’.

Modern scholarship has seen a long debate on the question of how to name this

ideology. From this debate, two strong contenders have emerged: Daoxue 7522 and

Neo-Confucianism. The strength of the former lies in its being the name conferred by
the twelfth- and thirteenth-century Song Chinese literati in their writings. The beauty
of the latter is that it immediately provides the reader with a brief impression of its
nature—it was something new and something Confucian, after all—without urging the
readers to parse the words dao and xue. A literal translation of Daoxue—*the Learning
of the Way’—is explanatory on its face, but cumbersome, requiring five words. Since
resolving this debate lies outside the concern of this thesis and calling it either way
would not affect the argument of the thesis, I am opting for ‘Neo-Confucianism’, if only

by virtue of the popularity of this appellation in the West. 3

3 Understandably, they were not friendly to Neo-Confucianism, either. The Record of the Listener
contains an entry that describes local cult masters and goblins bullying a famous Neo-Confucian
household (Hong 2006, bing 1: 364-369).

55 For the original definition of ‘fellowship’ by the one who coined this notion, see Hoyt C. Tillman (2015,
731). See also Tillman (1992a) for the first ever application of this notion to Neo-Confucianism.

56 It was De Bary and Tillman who started the debate in the early 1990s (Bary 1993; Tillman 1992b;
Tillman 1994). Tillman has continued to promote his view in most of his works published thereafter
(Tillman 2015). More recently, Hilde De Weerdt briefly introduced a convincing nomenclature. She
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Once one settles on the name of the fellowship, there remains a problem of how
to name its branches. As Tillman makes clear, there were many variations competing
for orthodoxy in the twelfth century and they were not necessarily friendly to one
another. These branches were usually represented by their leaders or masters. Zhu Xi’s
was very influential; Lu Jiuyuan’s was also sizeable. Lii Zuqian attained some fame for
his literary skills and examination success; Zhang Shi represented Hunan literati and
the Hu family tradition but, in the end, failed to distinguish himself from his friend Zhu
Xi. There were others that, despite links to the Cheng brothers, failed to attain a critical
mass. In all cases of Neo-Confucian branches where the leader’s name represents the
group, this thesis calls them ‘[surname] Learning’. Thus, for example, Zhu-Xiism is

called Zhu Learning and Lu’s branch is called Lu Learning.

One may wonder what place Zhou Dunyi occupies in this brief description of
Neo-Confucianism. Does not everything start from the Cheng brothers in this picture?
Zhou’s name was occasionally mentioned by admirers of the Chengs in the early
Southern Song due to the brothers having explicitly stated on more than one occasion
that Zhou taught them when they were in their early teens. Notwithstanding this fact,
however, Neo-Confucians prior to Zhu Xi believed that it was the brothers themselves,
not their teachers who first retrieved the Way in the Song. Only after the 1160s did Zhou
begin to assume a significant role in the collective memory of Neo-Confucians. Zhu, in

the early 1160s, met Zhang Shi, who had a remote connection to Zhou’s legacies.

notes three contemporary connotations of the word ‘daoxue #E£2’and assigns four different names to

them (De Weerdt 2007, 28—41). Cogent and precise as De Weerdt’s proposal may be, the nomenclature
itself is not concise. This thesis concurs with her classification, but does not adopt her nomenclature
because it represents a level of sophistication that is not required here.
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Finding Zhang’s introduction interesting, Zhu came to reconsider Zhou Dunyi’s
position in the retrieval narrative. Especially after reading the Explanation on the

Diagram of the Great Ultimate (Taiji tushuo X [EE%), Zhu began to argue with

confidence that this man was the first sage of the Song and had passed his knowledge
of the Way down to the Cheng brothers. From the 1170s on he was single-minded in
his effort to convince everyone of his opinion of Zhou Dunyi’s sagehood. Zhang Shi
was one of the earliest converts. Lii Zuqian did not fully agree with him, but he
nevertheless did not oppose him, either. Lu Jiuyuan was utterly unconvinced. However,

in the end, Zhu Xi prevailed.”’

The above is a fairly standard account of Neo-Confucianism that most
academics would deem acceptable. The remainder of this section presents a bolder
approach that is more in line with the methodological stance of this thesis. This study
considers the network of Zhou Dunyi shrines as part of a larger game—namely, the
competition of prefectures for fame—and suggests that the field of Neo-Confucianism
intervened in that game (Subsection 1.1.3.). Neo-Confucian masters, too, found
themselves engaged in a struggle for reputation (a competition in which individuals,
not prefectures, were the players), with the movement serving as a reputation amplifier,

although this was not necessarily its intended purpose.*®

57 Joseph Adler (2014) goes so far as to argue that Zhu Xi ‘appropriated’ Zhou Dunyi’s character and
philosophy.

8 The existence of this status struggle is well attested in many sources. For instance, see Peter K. Bol
(1989; 1992; 2008).
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Adopting Bourdieusian parlance, to make this model work, our starting point
must be to spot the conflict of interest between Neo-Confucians and others. Outside the
loose boundaries of the fellowship were sympathisers, neutrals, and many adversaries.
A brief survey of the contemporary perception of Neo-Confucians will yield clues as to

what was at ‘stake’ for them and what strategies they adopted.

In this regard, the oft-cited voices of Neo-Confucianism’s detractors are key
sources. What follows is a passage from Lin Li’s 1188 memorial to the throne, in which

he, as the man who established the 1166 Zhou Dunyi shrine in Jiangzhou ;T (m.

Jiujiang J17T,, Jiangxi) denounces Zhu Xi:

Zhu Xi has essentially no scholarship. He just steals the leftovers of Zhang Zai
and Cheng Yi and makes them into empty principles. This he calls the learning
of the way. He wrongly aggrandises himself (wangzi tuizun % 5 #£2%). He now

has several dozen disciples (mensheng ['4F). They mimic the attitudes of the

Spring and Autumn and Warring States periods and vainly aspire to the model

of Confucius’s and Mencius’s successive court invitations (Li Xinchuan 2000,

yiji:7:617).%

Particularly significant are the terms, ‘aggrandises himself” and ‘disciples’, two
key themes that are repeated in the memorial over and over again. In Lin Li’s view,
Neo-Confucian thinkers were, fundamentally, hypocrites who attained an undeserved

degree of fame and reputation and used this as leverage to attract disciples and,

ultimately, acquire official positions.

% This translation is based on De Weerdt’s (2007, 38), with some minor changes of my own.
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Lin Li was not the first one to accuse Neo-Confucians of improperly
‘aggrandising’ themselves and gathering ‘disciples’. In 1183, the imperial censor named

Chen Jia (i & (fI. 1180) was the first to denounce Zhu Xi and his followers for

hypocrisy. Interestingly, he did not challenge Neo-Confucian social and philosophical
ideals so much as question the sincerity of Zhu and his followers. Chen’s memorial can
be summarised as follows: 1) what Neo-Confucian followers argue for is actually a
common goal of all the literati and they wrongly seek to monopolise it; 2) their goal in
making a name for themselves with this false monopoly is to obtain high government
positions and salaries; 3) worst of all, their deeds do not match the principles they

profess (Schirokauer 1975, 169-70; Shu 1992, 525).

One might surmise that these accusations, surprisingly similar in tone to modern
political feuds, were mere ad hominem slander with no factual basis. This interpretation
would have been plausible had there not been third-party observers such as Zhou Mi

% (1232-98). Not himself a denouncer, Zhou cites an elderly literatus’s testimony

to the Neo-Confucian adherents’ modus operandi:

They steal the name and deceive the world ... ... When they become prefects
or circuit supervisors, they invariably build academies and establish shrines to
various worthies. Some publish commentaries on the Four Books or compile
recorded sayings ... [and therefore] can gain a reputation (shengming &%) and
earn official positions (Zhou Mi 1988, 169).5°

What should we make of this? It appears that Neo-Confucians were commonly

regarded as courting fame; according to various contemporaries they were seeking a

%0 For discussion of these phrases, see Neskar (1993, 246) and Bol (2008, 235-6).
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reputation (ming %) that could be converted into the more useful currency of money

and power. Without adopting a derogatory tone, we may nonetheless reconstruct a
picture, as some modern scholars have done, that aligns with this description of how

various resources could be secured in the Song.®!

Michael Mann (2012, 2) distinguishes four sources of social power: ‘ideological,
economic, military, and political’. Southern Song Neo-Confucians certainly lacked
military power, and while they did have some political power, it was by no means strong
enough to thwart their opponents’ plans to put a comprehensive ban on them. Being
men from the elite class, they were not without economic power but theirs could not
rival that of other powerful elites and the court. Therefore, the only reliable source of
social power they could draw upon in their fight against those non-Neo-Confucian elites
was ideological power. However, one cannot exert ideological power without recourse
to some kind of ‘organizational or institutional means’. For Zhu Xi, what his critics
described as ‘self-aggrandising’ and ‘gaining reputation’ can be interpreted as his efforts
towards, if not the result of, securing and increasing ideological power, while the
accumulation of ‘disciples’ and ‘publications’ can be seen as his concrete organisational

means to achieve this goal.

How were Neo-Confucians able to attract the high level of adherence they were
said to have enjoyed? The complex methods by which the movement spread its

ideology go beyond the scope of this thesis. Suffice to say, as Zhou Mi’s informant

6! Supporters and fame were necessary conditions to draw the court’s attention. For example, many
popular deities earned official titles largely thanks to their soaring reputation and impressive number of
‘backers’ (Hansen 1990, 103—4).
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attests, establishing shrines must have served as a means by which the Neo-Confucians
established reputation and propagated their message. Many of those shrines were
embellished with commemorative essays by important Neo-Confucian masters.
Recognising that such essays afforded them a good chance to publicise their views,
their authors infused them with ideological accounts. We can thus understand the
shrines as the billboards of the Way or, in modern terms, as a major propaganda

channel.®?

In addition, the fact that many Neo-Confucian shrines were established inside
local government schools must have helped to secure their status. In the Song period,
each administrative unit was supposed to have only one local government school; that
school in turn was supposed to have only one Temple of Confucius in it. The singularity
of the temple in an administrative unit, and its being a replica of the one at the capital,
made it a symbol at the local level of the presence of the ideological authority of the

central government.

Moreover, translocality was itself an indication of power. People believed that
a deity worshipped in many places was more powerful than one worshipped within the
limits of a single locality. The wider the area a deity covered, the greater fame it
enjoyed.® In this sense, the multiplicity and ubiquity of Neo-Confucian shrines (QSW
350:8) must have been as conducive to generating a reputation as were their singular

association with local government schools.

62 Neskar (1993, 417-8) aptly describes it as ‘the proselytizing activities of a minority group’.

% For the relationship between transgressing and power in ancient China, see Sterckx (2002, 178), and
Lewis (2006, 197). For the Song dynasty, see Hansen (1990, 130).
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In sum, the Southern Song Neo-Confucian fellowship was a group whose source
of power derived mainly from its ideological competitiveness and its appropriation—
or ‘theft’, as one contemporary detractor termed it—of the authority that had previously
been reserved for the central government. % The movement as a whole generated a
reputation that it parlayed into more tangible resources—such as social capital (e.g.,
disciples), economic capital (e.g., salaries), political capital (high government office),
or examination capital (earning a jinshi degree). Such concrete ‘capital’ could be
reinvested in generating reputation, thereby forming a perpetual circle of reproduction

and accumulation of capital.®’

Seen from this perspective, it is all the more reasonable to infer that there were
some who felt left out of this project, resented its success, and sought to suppress its
growth (Schirokauer 1975). Equally likely is that some would have joined the group in
order to share in the benefits it reaped without substantial ideological commitment.
Some localities actively sought to enshrine Neo-Confucian dignitaries to succeed in
their own competition for fame, thus allowing Neo-Confucians to intervene in their

affairs. This point is discussed in greater empirical detail in Chapters 3 and 5.

% The Neo-Confucian appropriation of government authority is a phenomenon observed by Li and
Hartman. For instance, their use of the term daofong [the Transmission of the Way] was an almost
conscious usurpation of the founding narrative of the first emperor of Southern Song. Li and Hartman
argue that the first Southern Song emperor Gaozong 55= (1107-1187, r.1127-1162) and his Chief
Councillor Qin Gui Z&fg (1091-1155) employed the term daotong in their attempts to legitimise their
power (C. Li and Hartman 2010).

%5 Hilde De Weerdt articulates this point well in her study of the success of the Neo-Confucian movement
in the field of examination preparation (2007, chap. 1). For ‘capital’, ‘reproduce’, and the
interconvertibility between different types of capital, see Bourdieu and Wacquant (1992, 99—100; 108—
109).
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This is not to say that it was easy to jump onto the Neo-Confucian bandwagon.
Some Neo-Confucians must have sought to control access; however, considering the
loose nature of the Neo-Confucian fellowship, their control must have been limited.
Although it is hard to assess how much power they were able to exercise, the case of

Runzhou B | suggests that some members of the movement were, at very least,

enjoying some discretionary power to choose appropriate sites for Zhou Dunyi shrines

(Chapter 4).
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1.8. Tools and Sources

This research project has involved several different methods that are often collectively
referred to as Digital Humanities. During my research, I found 6,404 records of Zhou
Dunyi from the Airusheng Local Gazetteers First Batch database, many of which I
perused.®® There was a variety of texts mined from the Gazetteers database but most of
these were either Zhou Dunyi’s biographies or essays regarding Zhou Dunyi shrines
and academies. Also investigated was the Digital Archive of Chinese Buddhist Temple
Gazetteers, which contains a few, yet important, records of Zhou Dunyi.®” The

Complete Song Prose (Quan Song wen =7 37) has about 550 works containing Zhou

Dunyi’s name. Academia Sinica’s online catalogue for the compendium was helpful.®®

The Chinese Biographical Database Project (CBDB), both the stand-alone and the web
version, were staples. However, a full-scale analysis of Zhou Dunyi’s social network
utilising CBDB failed to yield any remarkable result. I was obliged to resort to the time-
honoured pile-of-books method to reconstruct his social network link by link, which,
again, turned out to be futile due to the dearth of information. However, the
serendipitous findings from this task, such as his friends’ coming mostly from Jiangxi,

became the backbone of Chapter 2. The general failure notwithstanding, NodeXL® and

% The search keyword was ‘Lianxi J§&% or Maoshu J%E.

7 http://dev.ddbc.edu.tw/fosizhi/

%8 http://www.ihp.sinica.edu.tw/ttscgi/ttsweb?@0:0:1:songwen@@0.1010441689286381
% https://www.smrfoundation.org/
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Gephi,”® perhaps two of the most popular network analysis tools for Digital Humanities

enabled me to visualise one small-scale network in Chapter 2.

The Chinese Historical Geographic Information System (CHGIS) v.5 and 6
were used in making the background of all maps included in this thesis.”! QGIS 2.18
was employed to draw the maps in most cases.”” A few exceptions are those drawn by
the test version of Local Gazetteers Research Tools (LoGaRT) (Figure 30). This tool is
still under development by Max Planck Institute for the History of Science (MPIWG)

to mine and process data from the Airusheng Local Gazetteers First Batch database.”

I must also spare some paragraphs on the text that shall be most frequently cited
throughout the thesis: the Complete Works of Lord Yuan, the Master Zhou Lianxi
(Yuangong Zhouxiansheng Lianxi ji JT7\ & 5G4 K% ). The book had remained
unnoticed on a shelf in the Beijing Library until 1988 when the Library decided to
include this title in their new reprint series (Zhou Dunyi 1988). The work is dated to the
late Southern Song, most probably between 1270 and 1275 (So 2007, Su 2010). Hence,
it is the only extant Song edition of his Complete Works. It contains numerous
commemorative essays, memorials, inscriptions, poems, and other writings that are no
longer extant anywhere else. Especially important are those pieces from Jiangzhou. The

northern Jiangxi prefecture where Zhou was buried produced a significant number of

70 https://gephi.org/
" https://dataverse.harvard.edu/dataverse/chgis_v6
"2 https://www.qgis.org/

73 The test version of the tool was available only to the participants of a relevant workshop at the Second
Conference on Middle Period Chinese Humanities 2017 at Leiden University. I am grateful to Shih-Pei
Chen and Brent Ho for giving me access to it. I also thank the Faculty of Oriental Studies (the University
of Oxford) and the Old Members Trust (University College Oxford) for their generous travel grants.
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texts, many of which survive only in this edition. Chapter 3, which deals with Daozhou
and Jiangzhou’s commemoration of Zhou Dunyi would not have been possible without

this book.

Nevertheless, the reprint in 1988 failed to attract immediate attention from
researchers. Ellen Neskar (1993), Bounghown Kim (1996), Galia Patt-Shamir (1997),
and Joseph Adler (2014), to name only a few, made no use of it. The only work in
English that employs this edition is Tillman and Soffel’s chapter on Zhang Shi’s
philosophy (Tillman and Soffel 2010). This is understandable since this edition,
fortunately, contains Zhang’s commentaries to the Explanation on the Diagram of the

Great Ultimate, which had been believed lost for good.

The first work, to the best of my knowledge, to recognise the book’s value was
Liang Shaohui’s Biography of Zhou Dunyi (1994). His awareness soon spread to other
researchers in China and Korea. So Hyonsong (2006; 2007) attempted the first
philological study of the edition. Su Pinxiao’s two articles (2010; 2013) are perhaps the
only two philological discussions of the text in Chinese. Hunan Academic Society of
Lianxi Studies’ (Hunan sheng Lianxi xue yanjiuhui ;5564 5 220152 &) publication
of the punctuated version that greatly enhanced the readability of the original was

another milestone achievement (Zhou Dunyi 2006).

The Hunan Society version, referred to as ‘LXJ’, is frequently cited throughout
the thesis. Also utilised where needed were other, later editions of the Complete Works,

including Wang Wanxia’s collation of the Eight Editions of the Records of Lianxi Ji& %
&/ \FE54% (Wang Wanxia 2013), and the Zhonghua Shuju FZEZE 5 edition of the

Complete Works of Zhou Dunyi (Zhou Dunyi 1990).
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1.9. Conclusion

This thesis studies Zhou Dunyi shrines in the Southern Song with a special interest in
the role they played in the prefectures’ competition for fame. The places where the
shrines stood, and with which they were identified, are therefore highlighted. Each

chapter, except for Chapter 2, focuses on particular places.

Chapter 2 discusses Zhou Dunyi’s life. Although his role as a historical figure
who lived in the eleventh century Northern Song is not the main focus of this study, it
still merits a chapter, given that all Zhou Dunyi shrines built in the Southern Song based
their claims on either part or the whole of his life as known to them. This chapter
examines a few of the most relevant topics vis-a-vis his life and tackles some long-

debated problems, serving as a reference point for the subsequent chapters.

Chapter 3 investigates Zhou Dunyi shrines in Southern Song Daozhou and
Jiangzhou. Zhou’s birth in Daozhou and his death in Jiangzhou gave these two
prefectures particular grounds to enshrine him. Their competition for the title of Zhou
Dunyi’s true hometown led to their building and renovating 11 and eight shrines
respectively. The shrines and commemorative essays that each prefecture dedicated to
Zhou gave expression to this rivalry. The local elite of Daozhou were exceptionally
vehement in disputing Jiangzhou’s claim and advancing their own. Their efforts bore
fruit in the relationships they established with Neo-Confucian dignitaries who lent their
support to Daozhou’s cause. This case study depicts how Neo-Confucian promotion of
Zhou Dunyi shrines was negotiated and appropriated by local elites for the
advancement of their own local prestige.
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Chapter 4 studies the striking absence of Zhou Dunyi shrines in a place where
one would expect to find them—namely, Runzhou (Zhenjiang), a prefecture where
young Zhou stayed for at least three years. Despite this clear-cut connection, the locality
refrained from establishing any Zhou Dunyi shrines until 1253. A careful investigation
of sources suggests that this was likely a deliberate omission. During his stay there,
Zhou reportedly cultivated the controversial politician Wang Anshi and the Buddhist
monk Shouya. Commemoration of his time in Runzhou would have drawn attention to
his ties to Wang’s unpopular New Policies and to ‘heretical’ teachings such as
Buddhism. Because such information would have been detrimental to Zhou Dunyi’s
image as the founding father of Neo-Confucianism, Neo-Confucians—Zhu Learning
supporters in particular—refrained from establishing a shrine there. Thus, in this case,
it was arguably the Neo-Confucians’ lack of support that delayed the establishment of
a shrine to him. The Runzhou case helps us to understand who was involved in Zhou

Dunyi shrines and to what degree.

Chapter 5 turns our attention to the whole region of Guangdong and some
notable cases from Guangxi. Guangdong was the third most popular region for Zhou
Dunyi shrine builders, following Hunan and Jiangxi by a narrow margin. However,
Southern Song Guangdong had a very small number of affluent, well-educated, non-
office-holding literati who are believed to have been the foundation stone of Neo
Confucianism. To explain the rapid spread of the most representative kind of Neo-
Confucian shrine in this least likely region, this chapter undertakes three different,
though interrelated, analyses, focusing on three different groups: Neo-Confucian
adherents, immigrants, and local officials. A selection of detailed case studies

demonstrates that Guangdong literati were also in pursuit of fame and glory for their
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place and that the ‘underdog’ position of the region formed a particular habitus that

made them promote numerous Zhou Dunyi shrines.

The last chapter briefly explores Zhou Dunyi shrines after the Song and draws
inferences about Song elite society and beyond. It brings up the question of the
geographical integration of sub-units of Chinese empires. The Song social order was an
answer to questions posed by the previous Tang model: how to integrate the sub-units
into the bigger order and prevent them from disintegrating. Competition does not
necessarily undermine the integration of the players, as being in competition tends to
make the participants imagine a community of players with shared aspiration. The
competition by which Song localities each sought to be recognised as more ‘Confucian’
than the rest thus paradoxically contributed to a consolidation of the Southern Song

style social order that would survive the dynasty’s collapse.
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2. The Contested Life Story of Zhou Dunyi

One of the perennial difficulties of any attempt to study Zhou Dunyi is that accounts of
the life of the purported founding father of Neo-Confucianism are highly factionalised.
Ever since Zhu Xi praised him as the first sage of the Song, Zhou’s life and scholarship
have been subjected to severe criticism from those whose primary interest lay in
assailing Zhu’s reputation. However convincing those arguments for and against Zhou

Dunyi might seem at first glance, such partisan views are hardly historical.”*

Of course, it was not only the enemies of Zhu Xi who tried to use the icon of
Zhu Learning for their own purposes. Many groups and individuals who aspired to take
on the authority of Neo-Confucian orthodoxy have tried to legitimise their undertaking

by adopting, for instance, the Great Ultimate (taiji }f8i a.k.a. Tai Chi).”” The best-

known cases of the appropriation of this symbol might include the national flags of
South Korea and Mongolia, and the eponymous martial arts which claims Daoist origin.

For that matter, a variety of Daoists used this symbol and by doing so, often

74 Some of the Song cases are addressed in Section 2.5.

5 The notion of Taiji or ‘Great Ultimate’ first appeared in a several texts traditionally attributed to pre-
Qin Z& masters, including Zhuangzi ;-7 and Confucius. However, this philosophical idea first gained
its true religio-intellectual significance when Zhou Dunyi visualised it as a circle filled in with two
different colours, each representing one of the binary cosmic forces, Yin & and Yang [5.
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inadvertently, created ‘evidence’ that Zhu Xi’s enemies seized upon to undermine Zhu’s

authority.”®

This chapter is an attempt to shed light on some of the most hotly debated
matters of Zhou Dunyi’s life by situating him in his own time and space, the early to
mid-Northern Song. It contextualises his life as far as possible by introducing and
analysing hitherto neglected sources and, when possible, fact-checking some dubious
praises—and accusations—directed towards him posthumously. This process enables
us to draw a distinction between things that are more rigorously historical and those
that were constructed and attached to his character much later, and understand the extent

to which his character was reinvented by later generations.

No attempt is made here to cover every detail of Zhou’s life story or supplant
respected biographies of Zhou Dunyi. Rather, biographical details are provided to
create context; this thesis is a project studying Zhou Dunyi ‘shrines’, so this chapter
will limit its scope to the moments of his life that are pertinent to his enshrinement.
Accordingly, after providing a brief factual summary of Zhou’s life in Section 2.1, it

will focus on the aspects that were the subjects of debate in the Southern Song.””

Section 2.2 investigates Zhou’s paternal and maternal family background in

some detail, highlighting the significant but hitherto neglected influence of his mother

76 Bounghown Kim’s doctoral thesis and Li Shen’s monograph investigate some of these texts and
diagrams that were often wrongly believed to predate Zhou Dunyi (B. Kim 1996; Li Shen 2001).

"7 For a fully developed biography, Liang Shaohui (1994) is the best modern publication. He meticulously
covers almost all known primary sources and debunks some long-held myths about Zhou. Zhang Zehuai
(2012) tries to offer probable explanation of some of the unknown parts of Zhou’s life but, unfortunately,
his arguments often rely unduly on genealogies of the Zhou surname. Zhou Jiangang (2009) also
provides an incisive biography of our hero. Although not as comprehensive as the aforementioned
Chinese monographs, Bounghown Kim’s account (1996, 44—83) is valuable for being written in English.
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and her kinsmen. Section 2.3 examines Zhou Dunyi’s relationship with his pupils,
including not only well-known cases—such as the Cheng brothers who were widely

regarded as his academic heirs—but also less celebrated ones—such as the Kong f[,

brothers, who were hailed for their literary talents in the Northern Song. Although Zhou
could only earn his posthumous fame from the academic and political success of the
ardent supporters of the Cheng brothers, extant sources are unequivocal that the Kong
brothers formed a much stronger bond with Zhou Dunyi and his family. Section 2.4
revisits his much-discussed relationship with notorious reformer Wang Anshi—a
relationship that has been debated to such a degree that any further scholarly analysis
is hard put to avoid redundancy. That said, this section focuses primarily on the common
friends of Wang and Zhou who likely would have mediated between the two. One may
invoke the saying that the friend of your friend is not necessarily your friend. However,
there are reasons to believe two people who share a good number of friends are likely
also to have in common such features as: regional backgrounds; areas of activity;
education; career; and political concerns. Analysing Zhou and Wang’s common friends
can, therefore, provide new insights into their purported relationship. Lastly, Section
2.5 investigates the sources of Zhou Dunyi’s Diagram of the Great Ultimate, which

forms such a crucial part of his philosophical legacy.

This chapter does not pretend to offer a definitive solution to longstanding
questions concerning Zhou Dunyi’s life. Rather, its modest aim is to provide additional
details and context for some critical junctures in his life that would eventually fuel the

foundation of Zhou Dunyi shrines in the Southern Song.
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2.1.  Pertinent Biographical Highlights

Zhou Dunyi was born in 1017 in his father’s home town of Yingdao County =75 5%,
Daozhou #& || and spent most of his early days there until his father’s death in 1032.
After that, he immediately left Daozhou to go to the capital city of Kaifeng FA#f in the
company of his mother. They stayed at the house of his maternal uncle Zheng Xiang [}
7] (?7—1038), and Zhou started his career as an official in 1040 at Fenning County 4752
HZ of Hongzhou 1. In 1070, having attained the highest position available in that

setting, he tendered his resignation. He asked the court for a final assignment to

Nankang Commandery 55 5., since he needed official support in order to rebury his
mother at the foot of Mt. Lu J& ([, near that commandery. Once the interment had been

accomplished, he retired to the same mountain, occupying a studio that he had built
long before. Soon after his retirement, he died and, following his will, his two sons

buried him next to his mother.
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Table 2. Zhou Dunyi’s Career

Place name (Song) Place name (m.) Region incumbenc age misc.
(m.) y
1 | Hongzhou Ji&Jl Fenning | Xiushui County & | Jiangxi 104044 24-28
County 4324 /K%, Jivjiang J1)T.
2 | Yuanzhou %= M Luxi | Luxi Market Town | Jiangxi 104044 24-28
Market Town & JZ$H & % $H, Ping
Canton SE40
3 | Nan’an Commandery 55 | Dayu County A g | Jiangxi 104446 28-30 met the
ZH % Ganzhou Z5) Cheng
brothers
4 | Chenzhou #f | Chen | Chenzhou Hunan 1046-50 30-34
County
5 | Chenzhou Guiyang | Guiyang, Chenzhou | Hunan 1050-54 34-38
County Ff5/%
6 | Hongzhou  Nanchang | Nanchang Jiangxi 1054-56 3840 met the
County Fg & 5% Kong
brothers
7 | Hezhou &M Hechuan &1] Chongqing | 1056-60 4044 met Fu Qi
8 | Qianzhou I Ganzhou Jiangxi 1061-65 45-49
9 | Yongzhou 7k JI Yongzhou Hunan 1066-67 50-51
10 | Shaozhou ZBJH Shaoyang A5 Hunan 1067-68 51-52
11 | Guangnan East Circuit | Guangzhou Guangdong | 1068-70 52-54
J& B B % (Guangzhou
J&& M)
12 | Guangnan East Circuit | Shaozhou Guangdong | 1070-71 54-55
[E RIS (Shaozhou #
)
13 | Nankang Commandery | Xingzi 5 -, | Jiangxi 1071-72 55-56
FAEEE Jiujiang

Although he had no breaks in his career from 1040 until his retirement in 1072,
he took advantage of his profession as a local official who had to move from one post
to another roughly every three years—at least on paper—to visit famous sites along the
routes of his relocation.”® The Northern Song government generously allowed its

officials a grace period as long as 15 months so that they had sufficient time to travel

78 It was much shorter, in reality. Cong E. Zhang’s brief survey points out that it was average 1 year and
7 months in the Northern Song (C. Zhang 2011b, 31-3).
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between the posts to which they were assigned.” This allowed for visits that, despite

their brevity, were used by some Southern Song literati as a pretext for establishing

Zhou Dunyi shrines at such places.

Table 3. All Known Short Sojourns of Zhou Dunyi

Place name (Song) Place name (m.) Region (m.) Date
1 Runzhou JE Zhenjiang $EIT. Jiangxi 1037
2 Jianmen |5 Jiange #]fE] Sichuan 1058
3 Guizhou &1 Zigui FhfiF Hubei 1058
4 Kaifeng BAE} Kaifeng Henan 1060
5 Chishui County 77K | Chongqing Chongqing 1060
6 Jiangzhou ST Jivjiang J1JT Jiangxi 1061
7 Jizhou TN Ji'an 5% Jiangxi 1062
8 Yudu County Z£ Yudu Jiangxi 1063
9 Jiangzhou Jiujiang Jiangxi 1065
10 | Wuchang it 5 Wuhan 72 Hubei 1065
11 | Daozhou &} Daoxian 7854 Hunan 1067
12 | Lianzhou ZEH Lianzhou Guangdong 1068
13 | Duanzhou J#)l Zhaoqing & Guangdong 1069
14 | Chunzhou FJN Yangchun [5& Guangdong 1069
15 | Kangzhou FEJH Deqing {2 Guangdong 1069
16 | Huizhou E )N Huizhou Guangdong 1071
17 | Chaozhou JEJ Chaozhou Guangdong 1071

7 Song local officials were asked to report back to the capital within a year after the conclusion of an
assignment. Those officials coming from remote regions, including Guangdong, Guangxi, Fujian, and
Sichuan were allowed an extra three months. Those who departed the capital for their assigned posts
had to arrive at their destinations within 30 days but, once again, official travellers to the four remote
regions were given extra 30 days. Cong E. Zhang, however, has pointed out that ‘in reality’ those long-
distance travellers were allowed about 90 days in total (C. Zhang 2003, 161-2; 2011b, 76-7).
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The following map synthesises the data provided in Tables 2 and 3. The circuit

boundaries are those of the year 1200, reconstructed by Robert Hartwell (CHGIS 2017).

Figure 7. Zhou Dunyi’s Itinerary
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The map shows that his destinations centred around Jiangxi, Hunan, and
Guangdong, which is one reason that the following chapters focus on the Zhou Dunyi
shrines at those three circuits. It is also notable that he hardly went beyond the Yellow
River, and stayed most of the time south of the Yangzi River. His being a southerner
made it easier for his posthumous promoters in the Southern Song to follow his
trajectory when building his monuments. It stands in contrast with, for instance, the

case of the Cheng brothers whose affiliated places were mostly located alongside the
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Yellow River. This is not to say that Zhu Xi was motivated by Zhou Dunyi’s place of
origin when he chose him as the icon of his socio-intellectual project. However, Zhu’s
decision was rewarded with the unanticipated proliferation of shrines dedicated to Zhou
in the Southern Song, whose territory did not go beyond the Yangzi River. Had Zhu not
chosen Zhou Dunyi, the ghosts of the two Cheng brothers would not have had nearly
as many places to enjoy offerings in the Southern Song, since worshipping the brothers
in various local Zhou Dunyi shrines which lacked any prior connection whatsoever was

only attributable to their being pupils of Zhou (Appendix I).

Contrasting the geographical distribution of Zhou Dunyi’s posts and places of
visit with those of other prominent Northern and Southern Song dignitaries is a fruitful
exercise, for which Cong E. Zhang’s reconstruction of the destinations of six renowned
Northern and Southern Song officials serves the purpose well. For instance, among 16

important places in Ouyang Xiu’s EX[5{Z (1007-1072) life and career, 15 were located
north of the Yangzi River (Figure 8). Lu You’s 237 (1125-1210) 14 places were mostly

south of the Yangzi, as he was a Southern Song man, but they were predominantly
located in affluent Zhejiang, Fujian, and Sichuan (Figure 9). Su Shi covered various
parts of north and south China partly due to his unfortunate exile to Guangdong and
Guangxi, but Wang Anshi was not as keen a traveller as Su Shi was (Figures 10 and 13).
Hong Mai’s destinations are relatively evenly distributed; Fan Chengda’s travel spots
are, despite his famous travel diaries to Guangxi and Sichuan, clustered around the
Lower Yangzi basin (Figures 11 and 12). All six distribution maps suggest the
possibility that some places in the Southern Song were not blessed with abundant

connections to famous literati because: a) distinguished Northern Song men tended to
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stay in the north; and b) even those who resided and travelled south tended to be in

more ‘important’ regions, such as Zhejiang or Sichuan.®

80 All maps are reprinted from Cong E. Zhang’s Transformative Journeys (2011, 37-41, 183). Aside from
correcting some obvious typographical errors, I did not alter their content. I am grateful to Prof. Zhang
and the University of Hawaii Press for their generous permission.
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Figure 8. Important Places in Ouyang Xiu’s (1007-1072) Life and Career
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1 Mianzhou (Mianyang, Sichuan) 13 Dengzhou (in Henan)
2 Taizhou (in Jiangsu) 14 Huazhou (Huaxian, Henan)
3 Suizhou (in Hubei) 15 Taiyuan (in Shanxi)
4 Jizhou (Jishui, Jiangxi) 16 Daming (in Hebeti)
5 Dongjing (Kaifeng, Henan) 17 Chuzhou (in Anhui)
6 Hanyang (in Hubei) 18 Yangzhou (in Jiangsu)
7 Luoyang (in Henan) 19 Yingzhou (Fuyang, Anhui)
8 Gongxian (Gongyi, Henan) 20 Yingtianfu (Shangqiu, Henan)
9 Yiling (Yichang, Hubei) 21 Bozhou (in Anhui)
10 Xuchang (in Henan) 22 Qingzhou (Weifang, Shandong)
11 Qiande (Laohekou, Hubei) 23 Caizhou (Runan, Henan)
12 Nanyang (in Henan)

102




— =0 00 1N WU KW~

— o

Figure 9. Important Places in Lu You’s (1125-1210) Life and Career

t‘

Hebei

Shandong

Gansu

Qinghai

. 18 12
Sichuan 15 e [
19 o 14
*16 g
. 17. )
P

Fujian

Yunnan Guangdong

| 1 J

0 500 1000 Km

Kaifeng (Henan) 12 Kuizhou (Fengjie, Sichuan)
Xingyang (Henan) 13 Nanzheng (Hanzhong, Shaanxi)
Shouchun (Shouxian, Anhui) 14 Chengdu (in Sichuan)
Shanyin (Kuaiji, Zhejiang) 15 Shuzhou (Chongqing, Sichuan)
Dongyang (Jinhua, Zhejiang) 16 Jiazhou (Leshan, Sichuan)
Lin’an (Hangzhou, Zhejiang) 17 Rongzhou (Zigong, Sichuan)
Ningde (in Fujian) 18 Hanzhou (Guanghan, Sichuan)
Fuzhou (in Fujian) 19 Qiongzhou (Qionglai, Sichuan)
Zhenjiang (in Jiangsu) 20 Jianning (Jian’ou, Fujian)
Jiankang (Nanjing, Jiangsu) 21 Fuzhou (Linchuan, Jiangxi)
Longxing (Nanchang, Jiangxi) 22 Yanzhou (Jiande, Zhejiang)
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Figure 10. Important Places in Wang Anshi’s (1021-1086) Life and Career
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Huainan (Yangzhou, Jiangsu)
Yinxian (Ningbo, Zhejiang)
Shuzhou (Huaining, Anhui)
Changzhou (in Jiangsu)
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Figure 11. Important Places in Hong Mai’s (1123-1202) Life and Career

T— e v
' _
Hebei
Garisu Shandong
Qinghai
Sichuan
Yunnan
1000 Km

Xiuzhou (Jiaxing, Zhejiang) 10 Yanshan (Beijing, Hebei)
Raozhou (Poyang, Jiangxi) 11 Jizhou (Ji’an, Jiangxi)
Wauxi (in Jiangsu) 12 Ganzhou (in Jiangxi)
Lin’an (Hangzhou, Zhejiang) 13 Jianning (Jian’ou, Fujian)
Yingzhou (Yingde, Guangdong) 14 Nanchang (in Jiangxi)
Fuzhou (in Fujian) 15 Wuzhou (Jinhua, Zhejiang)
Yuanzhou (Huaihua, Hunan) 16 Taipingzhou (Dangtu, Anhui)
Yongjia (Wenzhou, Zhejiang) 17 Shaoxing (in Zhejiang)

Jiankang (Nanjing, Jiangsu)
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Figure 12. Important Places in Fan Chengda’s (1126-1193) Life and Career
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Suzhou (Jiangsu) 9 Chuzhou (Lishui, Zhejiang)
Jiangyin (Shaoxing, Zhejiang) 10 Yanshan (Beijing, Hebei)
Lin’an (Hangzhou, Zhejiang) 11 Guilin (in Guangxi)
Xuancheng (Xuanzhou, Anhui) 12 Chengdu (in Sichuan)
Huizhou (Shexian, Anhui) 13 Mingzhou (Ningbo, Zhejiang)
Yanzhou (Jiande, Zhejiang) 14 Jiankang (Nanjing, Jiangsu)
Xiuning (Anhui) 15 Wuzhou (Jinhua, Zhejiang)
Fuliang (Jingdezhen, Jiangxi) 16 Taipingzhou (Dangtu, Anhui)

106



01NN B W

Figure 13. Important Places in Su Shi’s (1037-1101) Life and Career
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Meizhou (Meishan, Sichuan) 9 Dengzhou (Penzhglai, Shandong)
Kaifeng (in Henan) 10 Yingzhou (Fuyang, Anhui)
Fengxiang (in Shaanxi) 11 Yangzhou (in Jiangsu)
Hangzhou (in Zhejiang) 12 Dingzhou (Dingxian, Hebei)
Mizhou (Zhucheng, Shandong) 13 Huizhou (Huiyang, Guangdong)
Xuzhou (in Jiangsu) 14 Danzhou (Danxian, Hainan)
Huzhou (Zhejiang) 15 Lianzhou (Hepu, Guangxi)
Huangzhou (Huanggang, Hubei) 16 Changzhou (in Jiangsu)
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2.2.  Background: The Zhou Family of Daozhou and the Zheng Family of Kaifeng

Zhou Dunyi was the son of Zhou Fucheng , a county official who earned his jinshi #£
-+ degree through the facilitated degree course (fezouming $5Z=%4) in 1015. The course

was created to grant the degree to those who failed the departmental examination at
Kaifeng more than six times. If he had not skipped any major departmental
examinations®' held before 1015, then the one held in 1000 must have been the first one
for which he sat. From the fact that it was not usual for a man to sit in the departmental
examination before the age of 20, we can infer that he was born in around 980 or earlier

when the memories of the long-lasting regional kingdoms were still vivid.

Examination preparation was far from easy. It was excruciatingly painful for the
candidate himself and financially burdensome for the family (De Weerdt 2007, 380).
Candidates had to endure the test once every three years and, although it significantly
varied from one time to the next, only less than one per cent of them on average
managed to achieve the honourable final degree (J. W. Chaffee 1995, 35-6). Fucheng’s
parents’ financial burden must have extended to buying him a goodly number of

textbooks, paying his tutors, and funding his trip to the capital city of Kaifeng at least

81 Departmental exam, or shengshi 45, is the second of three stages of the Song exam system, and was
so notoriously difficult to pass that passing this stage was counted as a ‘success’ even before results
were obtained from the third stage. In the early Song period, before the eleventh century, almost every
year produced some jinshi degree holders, but the numbers were not always impressive. Due to the
erratic schedule of the early Song exam system, some years saw only a few dozen graduates, while
others produced hundreds, if not thousands. In Zhou Fucheng’s case, according to the Study of the
Records of Song dynasty Examination Graduates (Song dengkeji kao FKEFIE17%), we can count 1015,
1012, 1008, 1005, 1002, and 1000 as major exam years, producing 719, 508, 866, 1982, 221, and an
impressive 2131 jinshi respectively (Fu Xuancong , Gong, and Zu 2009, 1-102).
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six times in the course of 15 years. Living at Yingdao County of Daozhou, Hunan, far
from the capital, in a region without any serious scholarly tradition, would have made

his preparation all the more difficult.

However, despite such unfavourable conditions, it seems that Zhou Fucheng’s

father Zhou Zhigiang %58 (or perhaps his grandfather Zhou Congyuan E{i{ %)

persisted in their belief that passing the examination was the only way to bring glory
and prosperity to the family. Zhiqiang probably funded examination preparations for all
his five sons, of whom three finally earned the coveted jinshi degree and subsequently

were appointed to local government positions (LXJ 213).

The examination system was rapidly expanding just as the elite families who
had survived the long interregnum period (907-960) became increasingly convinced of
the prospect of the new dynasty’s success. The examination system, the reformation

and expansion of which is credited to Taizong &K5% (939-997, r. 976-997), was a kind

of contract offered to the elites who had been previously subjects of various local
kingdoms. By drastically expanding the number of jinshi degree conferred each year,
Taizong attracted these former subjects to the capital city of Kaifeng, promising to share
the fruits of the dynasty’s success with them.*> Zhou Congyuan had held a low-rank

military position in the kingdom of Chu %%, a state that ruled the region of Hunan and

Hubei for half a century, but his only son Zhigiang did not serve.® It seems that the

82 Taizong’s reign produced an average of 450 jinshi a year. This was 15 times greater than the previous
(Tang) dynasty’s average of 30 (Jin 1990, 106).

8 According to one source, Zhou Congyuan earned his military jinshi title (wujinshi FXiE+) in 960
(Liang 1994, 31).
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prospect of greater opportunities under the new dynasty convinced Zhigiang to strongly

encourage his sons to turn their sights to Kaifeng and a jinshi degree.

During his 15 years of frustration prior to acquiring the degree, Fucheng married
a woman, née Tang J#, who would not live to see her husband’s success. In 1015, he
remarried—this time a woman née Zheng [} (982—-1037), daughter of a Kaifeng-based
official. The Zheng family, originally from Chengdu % £’ , had moved to Kaifeng when
Meng Chang 77k (919-965, r. 934-65), the last king of Later Shu (Houshu 1% %], 934

—965), surrendered to the Song; some sources say that the Zheng family maintained a

local base at Hunan as well (Ming Jiajing Hengzhoufu zhi WA 05 1 )R & 4:13b).

The Zheng family was best known for Ms Zheng’s brother Zheng Xiang’s

successful career. He passed first (yuan JT) the departmental examination in 1008

(QSW 101:268). Earning the honourable first rank from that stage was almost a
guarantee of success in the Song. He served in multiple high-level positions at the court,

and once was dispatched to the Khitanese Liao % dynasty with a diplomatic mission.*

So successful was his career that he was accorded his own section in the biography

chapter of the Song History (SS 301:9998).

The marriage of Zhou Fucheng and Ms Zheng seems to have been beneficial
for both families. Both Zhou Fucheng and Zheng Xiang were jinshi; Fucheng had lost

his wife and Ms Zheng lost her husband; each had one son from the previous marriage;

8 Nicolas Tackett’s quantitative research has proved that serving in a diplomatic position to Liao would
almost guarantee a young Northern Song official the future receipt of one of the highest-ranking
positions (Tackett 2017, 34-8).
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both had bases in Hunan (LXJ 231). As Beverly Bossler points out, traditional Chinese
marriage was a kind of deal between the two families, and the chips used in the bargain
related mostly to their socio-economic status. The early Northern Song marriage market
was characterised by the rising value of one such chip—jinshi degree—at the cost of
another—pedigree (Bossler 1998, 78-94). In terms of pedigree, the Zhou family could
not match the Zhengs; but Fucheng’s degree was on a par with Zheng Xiang’s. The

Zheng family may have regarded Fucheng’s degree as a badge of elite status.

Zhou Dunyi was born in 1017, two years after his father’s successful trip to
Kaifeng. Many have taken it granted that he was born in Daozhou where his paternal
kinsmen lived, but we cannot rule out the possibility that he was born elsewhere since
it was very common for an official early in his career to serve in local positions with
his family accompanying him. The only thing that is known for sure is that Fucheng
once was Magistrate of Guiyang County in northern Guangxi, and that Zhou Dunyi
would probably have spent part of his early years outside Daozhou (Liang 1994, 32).

Be that as it may, Guiyang County has not realised its potential tie to Zhou Dunyi.

Zhou Fucheng died in 1032, when our hero was only 15 years old. Upon the
death of her husband, Ms Zheng took her sons to Kaifeng to live with her brother, Zheng
Xiang, leaving her stepson—born to Fucheng and his first wife, Ms Tang—in Daozhou
to mourn his father for three years. It was not uncommon for Tang elite widows to return
with their children to their natal families (Tackett 2014, 130), nor for Song elite males
to support their daughters’ or sisters’ children (Bossler 1998, chap. 4). However, it was

extraordinary for those who professed to be Confucian elites (shi ) to neglect the
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mourning duty, especially for a father. Her denying her sons the chance to perform the

mourning ritual for their father suggests a symbolic act of divorcing him.

Zheng Xiang, having become the guardian of his nephews, changed their names.
As his own two sons shared the character ‘dun %’ in their names, Zheng Dunru &[5
f& (1018-1084) and Zheng Dunzhong &[5 £ (1026-1087), he applied the same

convention to his nephews, presumably hoping that it would help them develop a sense

of belonging. Thus, Lu Wen |& 3, Zhou Dunyi’s older half-brother, born to his mother
and her first husband, became Lu Dunwen® &% and Zhou Shi & became Zhou
Dunshi [& {58 .36 Thus under the aegis of Mr Zheng lived together four teenaged males

of three different surnames who nonetheless shared the ‘Dun’ in their names.

Zheng Xiang’s rank at court was high enough to earn him the yin & privilege.

In the Song, as was the case in the previous Tang and following Ming and Qing
dynasties, high-ranking officials could use this privilege to secure low-level official

positions for their sons or kinsmen, thus exempting them from the toil and uncertainty

85 The existence of Zhou Dunyi’s half-brother was only discovered recently. His name and existence,
which the recently discovered LXJ discusses in some detail, were not even mentioned in virtually all
later editions. Zhang Zehuai (2012, chap. 2) suspects that this must have been due to bowdlerisation of
the original text by some dogmatic Neo-Confucian adherents who could not bear to contemplate that
the ‘Founding Father’ of their academic lineage had a remarried—hence, ritually inappropriate—mother.
Su Pinxiao (2013) reaches the same conclusion from his philological study of three early editions of
Zhou Dunyi’s Complete Works, including LX1J.

% His name changed several times: Zhou Shi & became Zhou Dunshi [E{E£E, and then Zhou Dunyi
fE1SEE due to an imperial taboo concerning a certain Song emperor’s childhood name. About a century
and half later in the Southern Song, a prince whose given name included the character ‘dun %’ ascended

the throne, thereby requiring Zhou’s name to be changed once again, to what we know as his name
today: Zhou Dunyi FZ#H. There was also a short period of time between the emperor’s ascendancy

and the change of Zhou’s name, during which he was temporarily referred to as Zhou Yi EH.
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of the civil service examination. Zheng Xiang invoked this privilege not only for his

two sons but also for his nephews, including Zhou Dunyi (QSW 101:248).

Zhou Dunyi’s connection to the Zheng family did not stop here. Zheng Xiang

died in 1038 and was buried in Runzhou JE||; Ms Zheng did not survive him long as

she died in the very next year and was buried next to her brother. Although it is hard to
discern why Zhou or others made such a decision, burying one’s parents a thousand
miles apart would have been unconventional. It may have been simply because of the
expense of moving her body all the way back to Daozhou, or it may have signified her
lack of emotional attachment to Fucheng. In any case, after the funeral, our hero spent
full three years in Runzhou to mourn his mother, very likely with his Zheng surnamed

cousins who would have been observing the same ritual for their deceased father.

The relationship continued to the next generation as one of Zheng Dunzhong’s

daughters married Zhou Shou fEZ (1057-?), the eldest son of Zhou Dunyi. Because

Shou was only 16 when his father died, it is reasonable to assume that the Zhengs were,
in effect, offering a kind of sponsorship to the orphaned sons of Zhou Dunyi in the form
of marriage alliance. Another interesting aspect of this marriage is that the only text in
which it is noted, the Tomb Inscription for Zheng Dunzhong, does not mention who the
father of the groom was. That this Inscription has not been cited, to the best of my
knowledge, by any modern scholarship until now must be due to its having completely

overlooked Zhou Dunyi’s name. It seems that at the time of composition in the late
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1080s (QSW 101:268), the author of the inscription did not consider Zhou’s name and

career worthy of mentioning.®’

Zhou Shou earned his jinshi degree in 1082, when he was only 25, and his

younger brother Zhou Tao f&;% (1062-?) achieved the same feat in 1088. Although not

unheard of, to achieve the highly competitive jinshi degree without any financial and
academic support was increasingly rare in late-eleventh century Song China where
virtually all sons with affluent backgrounds were vying for this honour. If they lived
near his father’s tomb in Jiangzhou, where they could not expect any Zhou surname
relatives’ support, there must have been others helping them. It seems probable that the
Zheng family, especially that of Zheng Dunzhong, must have patronised these orphans,
just as Zheng Xiang had sponsored his young nephews before. That one of Zheng
Xiang’s great grandsons was still treasuring one of Zhou Shou’s handwriting specimens
about 100 years later in 1185 is indicative of the strong bond between the two families
(Zhu Xi 2002, 24:3871-2). Thanks to this support, Shou and Tao could build successful
official careers. Shou became a protégé of the nationally famous poets Su Shi and
Huang Tingjian; On the eve of the Northern Song, Tao’s official rank surpassed his
father’s; he became the de facto governor of the most productive region of the empire—

Superintendent of Fiscal Affairs of Liangzhe Circuit (Liangzhe Lu Zhuanyun Shi Wi

R ().

87 Tang, as well as Song, elites tended only to record a deceased’s in-laws in tomb inscriptions when the
latter’s success in the government was sufficiently huge (Tackett 2014).
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If his maternal side was supporting Zhou Dunyi and his family, what were his
paternal Daozhou kinsmen doing? After leaving the town in 1032, Zhou Dunyi could
only manage to pay Daozhou a brief visit in 1067 when he was appointed Prefect of
Yongzhou, a neighbouring prefecture in Hunan. Although this first visit in 36 years
lasted only 13 days, the two letters he wrote to the town written shortly before his arrival
reveal that he has been in contact with them for a long time. The first letter suggests

that Zhou Dunyi already knew the messenger, one Zhou Xing & (fI. 1060), and his
26th and 31st uncles (shu #{). His second letter includes a vibrant message from his
wife and a certain ‘sister Han (Han jie ¥%%H)’ to Daozhou kinsmen that hints at a

longstanding relationship (LXJ 104):

You and your bride and son and daughter are all well? Take care, take care
(jiangxi jiangxi {51 E)! As for the 101st and 102nd’s asking after their
sister-in-law, Shanshan 3%3% and the bride are well well well (ananan Z22Z-47).
You don’t come, don’t come (budelai budelai NS5 A157K). How is the old
third Zhou and his wife? Are the first Zhou and his son looking after the graves
carefully? How is the young second Zhou (LXJ 105)?

This is by far the most colloquial and lively piece in the entire corpus of Zhou
Dunyi that I have come across in five years of research. The content and the tone of the
letter suggest that his family members knew some Zhou surnames of Daozhou even
before their visit. Possible occasions for their meeting might have included Zhou

Dunyi’s second marriage to Ms Pu 5§ in 1060 at Hezhou. Even though no source

evidences Zhou and Pu’s visit to Daozhou or Daozhou kinsmen’s travel to Hezhou

where Zhou Dunyi met Ms Pu, the wedding in 1060 seems to be the only important
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family ritual that could conceivably have motivated either side to travel a great distance

to see the other.

Also notable is the Daozhou Zhou-surnamed kinsmen’s warm reception of Zhou
Dunyi. The extant letters show that Zhou Fucheng’s posthumous promotion to

Grandmaster of Remonstrance (Jianyi Dafu 3z K K) was due to Zhou Dunyi’s career

success. Moreover, the son’s visit to Daozhou in his capacity as Prefect of nearby
Yongzhou must have included some ritual observances, most likely performed by
servants and clerks in appropriate costumes.® His visit to his father’s grave to inform
Zhou Fucheng’s spirit of the posthumous promotion, which included reciting a brief
ritual prayer that he had written for the occasion, would have been observed by dozens
of curious local eyes. News of Zhou Dunyi’s continuous advancement in the
government and the ensuing promotion of his late father, as well as his spectacular visit

to Daozhou must have commanded considerable attention.

However, a careful look at what Zhou Dunyi was doing at Daozhou apart from
the ritual visit to his father’s tomb reveals that he was not contemplating any further
visits to his home town. What he did next was to draft a legal document stating that he
relinquished his ownership of the land reserved to him there, transferring title to his

paternal nephew, Zhou Zhongzhang & {1 2 (fI. 1060). The document entrusts

Zhongzhang with the care of Zhou Fucheng’s tomb, with the expectation that income

from the land will be used to meet that expense.

8 For information on the Song government’s provision of porters and soldiers to official travellers, and
local hosts’ reception of important guests, see Cong E. Zhang (2011, 84-8, 135-8).
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It is clear that by this time, Zhou Dunyi had made up his mind to retire to

Jiangzhou JT.JI, Jiangxi ;T.7H, a good few hundred kilometres from Daozhou, having

already constructed his retirement studio there. Advised that his mother’s tomb in
Runzhou had been seriously damaged by water and stood in need of immediate repair,
he decided to move the tomb to a site next to his Jiangzhou studio. After his death in
1073, his elder son Zhou Shou inherited the studio and stayed in Jiangzhou, while the
younger, Zhou Tao, eventually went back to Daozhou. As Zhou Dunyi predicted—if
not prescribed—, his ‘descendants became men of Jiujiang (Jiangzhou) Lianxi (LXJ

135).”

To sum up, Zhou Dunyi was born to families who possessed a measure of
political and economic power. They may not have belonged to the highest echelon of
society, but they were sufficiently powerful to spare Zhou Dunyi from financial worries
and the hurdle of the examination. His maternal kinsmen were of primary importance
in shaping not only his life, but his afterlife. They nurtured young Zhou Dunyi, gave
him an entrée to officialdom, and, through marriage alliance, went on to support his
sons. Although he also kept in touch with his paternal relatives in Daozhou, his decision
to sever ties with that locality and rebury his mother in Jiangzhou suggest that his
emotional attachment to the Zhou surname of Daozhou was a tenuous one. A century
later, this tenuousness would become a source of anxiety for Daozhou men who were
only then discovering the huge potential benefit of Daozhou being identified as Zhou

Dunyi’s home town. This anxiety is analysed in Chapter 3.
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2.3.  Pupils: The Chengs of Luoyang and the Kongs of Linjiang

The biggest controversy vis-a-vis Zhou Dunyi’s life is, I daresay, his having taught the

Cheng brothers. Ever since Cheng Hao F£5H (1032-1085) and Cheng Yi #£EH (1033—

1107) declared that they studied with Zhou when they were in their early teens, there
have been endless debates over the nature and content of their instruction. Zhu Xi and
his disciples asserted that it was a kind of master-discipleship such as they were
practising in the Southern Song;*’ men who considered themselves Zhu Xi’s academic
heirs reiterated this interpretation.’® On the other hand, those who did not believe that
Zhu Xi deserved a dominant position in the intellectual and political domain expressed

their scepticism by rejecting his model. Wang Yingchen ;EFEJE (1118-76), although a

good friend of Zhu Xi, did not endorse his characterisation of the Zhou-Cheng

relationship. Zhu Xi’s perspective was that the Chengs had ‘learned from (shouxue 5z
E2)’ Zhou, who related to them as ‘master and disciples (wei shidizi FyEfizET)’. Wang,
however, preferred to describe the brothers as having ‘spent time with (congyou {1 #%)’

Zhou in a situation of mutual respect, without assuming the roles of master or disciple

(suo zunjing er buwei shidizi FTEENR BET5 1) (Zhu Xi 2002, 21:1302).

% The first seven chapters of Shu Jingnan’s highly acclaimed biography of Zhu Xi (Shu 1992) is a graphic
description of the kind of relationship Zhu, as an enthusiastic disciple, practised with his masters.

% For instance, Zhu Xi was serious when he maintained that Zhou Dunyi transmitted his famous Diagram
only to the early teenaged brothers and no one else because he believed it was a sophisticated, esoteric
knowledge that could be readily misunderstood by untrained minds and so should only be entrusted to
such extremely talented people as the Cheng brothers (Zhu Xi 2002, 23:2814).
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The traditional scholarship on this topic has been partisan to such an extent that
one’s factional alliances often dictated one’s opinion. As the Survey of Song and Yuan

Learning (Song Yuan xue’an K122 ZE) points out, those ‘who revere Zhu [Xi] slander
Lu [Jiuyuan UK (1139-1193)], and extend [this defamation] to Cihu 2&i [Yang
Jian 15 (1141-1226)], Baisha [4}/) [Chen Xianzhang [#EkE (1428-1500)], and
Yangming [5;HH [Wang Shouren F=-5F{—. (1472-1528)]; those who revere Lu [Jiuyuan]

slander Zhu [Xi] and Zhou [Dunyi], and recently there have been those who even extend
their defamation to the two Cheng brothers’ (Huang Zongxi and Quan 1986, 514).°!
Although modern scholarship is not entirely free from partisan viewpoints, most
scholars now disagree with Zhu Xi’s ‘learned from’ thesis on various grounds and to
varying degrees (Zhou Jiangang 2009, 12-9; Tsuchida 2002, ch.2; Graham 1958, 152—

175).

Despite such a long history of debate over the relationship, it is astonishing that
no one has ever studied the notion of master-discipleship that Zhou Dunyi himself
would have conceived. The dearth of writings he left notwithstanding, one can glean
some hints about his ideas from investigating the patterns of his relationships with
young elites other than the Cheng brothers. There were several of these, but the Kong

fl, brothers stand out for their prolonged relationship with Zhou Dunyi and his sons.

! Yang Jian was Lu Jiuyuan’s pupil, and Chen Xianzhang was traditionally recognised as a forerunner
of the Yangming tradition that opposed Zhu Xi’s ideas. Wang Shouren (a.k.a. Wang Yangming)
considered himself an heir to Lu Jiuyuan. Sharing many similar ideas, they were regarded as the Mind
School (xinxue /[»E2), or Lu-Wang branch of Neo-Confucianism. Note, however, that the Mind School
is a notion that was only coined in the Ming. The Southern Song intellectuals who would later be
labelled as members of the Mind School were not necessarily hostile to Zhou Dunyi’s scholarship. See
footnote 3 of this thesis.
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2.3.1. Father Cheng and Father Kong

The Cheng brothers’ first encounter with Zhou Dunyi, which has been long regarded as
a watershed moment in the larger trajectory of Chinese intellectual history, was possible
only through the mediation of the Chengs’ father. Cheng Xiang was Zhou’s superior
when the latter was serving as a penal official at Nan’an Commandery in about 1046
(Table 2, Item 3) and, it is reported, the only one in the Commandery who recognised
Zhou’s outstanding talent and character. He asked Zhou to tutor his sons (Cheng and
Cheng 2004, 16, 338); Cheng Yi, the younger of the two, told in the biography of his
deceased older brother Cheng Hao, that Hao ‘heard Zhou Maoshu of Runan discussing the

Way (wen Runan Zhou Maoshu lundao [&7%2 5 E%#GH 1) (Cheng and Cheng 2004,
638)’.

The Kongs’ case is very similar. Kong Yanzhi f.ZE” (1013—-1074) was Prefect
of Hongzhou i) in about 1055 when Zhou Dunyi was assigned to Nanchang County
M E F% in the same prefecture and Yanzhi too introduced his three sons to Zhou.

Unfortunately, no account of this meeting survives, perhaps due to the loss of the
majority of Kong’s works during the Jurchen invasion of the Northern Song in the

early-twelfth century.

Some ten years after his first meeting with the Kongs, Zhou Dunyi was

appointed to govern Shaozhou ASJI in 1067, a small prefecture at the southern tip of

Hunan (Table 2, Item 10). He refurbished the Prefectural School of Shaozhou and asked
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Kong Yanzhi, who was then Superintendent of Fiscal Affairs of Jinghu North Circuit

(Jinghu Beilu Zhuanyun Shi 1B FEEEZE (), to write an essay in commemoration of

the renovation. Even in such a formulaic genre, Kong’s deep admiration and sincere

respect for Zhou Dunyi are apparent.

My friend (wuyou E/7)°? Zhou Dunyi Maoshu JE[EEE €45 ... delights in
learning and has broad understanding. [His] words, deeds, and service in
government are all based on the Six Classics (Liujing 754%) and find their proof
in the Mencius (Mengzi 7). Such being the case, every deed of his can be

outstanding like this. If the Song History were to record the excellency of Mr
Zhou later to set up a model for the future generation, [that record] would put
the refurbishment of the school of Shaozhou in the first place (QSW 48:74).%3

The two men’s continuing friendship is also attested by the location of their

retirement houses. Although Kong’s paternal family base was Linjiang Commandery

&, 15, Jiangxi, he still took such pleasure in the scenic beauty of Jiangzhou that he

built a retirement house there. However, he was not afforded the chance to settle there
due to his untimely death at Kaifeng in 1074. His sons brought his body to Jiangzhou,
presumably to observe their father’s will, and buried him there, taking the house as their

own permanent abode. The tomb was at Rengui Canton {— & %[, Dehua County {2/}

92 It is one of only two occasions in all extant sources where someone calls Zhou Dunyi ‘my friend’. The
other is found in Pan Xingsi’s & Bl (1023?—-1100) Tomb Inscription for Zhou Dunyi.

% The essay and the friendship it suggests did not go unnoticed when Kong Yanzhi’s remote descendant
Kong Honghua f.5A1k came to govern Xinning County ¥%Ef4% of Shaozhou in 1556 (Ming Wanli
Xinningxian zhi P 5 & #r=2i%E 8:26b-8b).
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H% of Jiangzhou, just a few kilometres away from Zhou Dunyi’s retirement house and

tomb at Dehua Canton Z{L%f, Dehua County of Jiangzhou.”*

Zhou Dunyi retired to Jiangzhou in 1071, but his retirement home there had
already been built some 10 years previously (Table 3, Item 6); some poems dedicated
to him by his friends suggest that they occasionally came to this place for social
gatherings even before the permanent move (LXJ 118-21). Many such friends were

men of Jiangxi, perhaps due to the proximity. Among them was Pan Xingsi ;% Hffi

(1023?-1100), who would later write a tomb inscription for Zhou Dunyi (LXJ 135).

ZFU

Pan was also a close friend of Zeng Gong & (1019-83), another famous Jiangxi

literatus. Zeng was, in turn, a very close friend of Kong Yanzhi for whom he would later
write a tomb inscription (QSW 58:218). We can thus reasonably infer that Kong Yanzhi
was one of the friends with whom Zhou wanted to ‘discuss the Way of the sage kings’

at his retirement home in his final years (LXJ 136).

In contrast, the Cheng brothers’ father, Cheng Xiang, appears to be connected
to Zhou Dunyi only by a brief meeting at Nan’an Commandery. Even this meeting is
referenced in a single source—Cheng Yi’s biography of his father—and nowhere else.
Cheng Xiang’s recognition of Zhou is beyond doubt. But there is no further textual
evidence that would make us believe that this relationship was anywhere near as

intimate as the one he enjoyed with Kong Yanzhi.

%% Unfortunately, I had no chance to visit Jiujiang to see the two tombs and check the distance between
them. However, Google Maps suggests that they are only an hour’s walk apart. One Ming period local
gazetteer published in 1525 says that Zhou Dunyi and Kong Yanzhi bought lands and studios ‘together’,
suggesting that the proximity of the two houses was intended (Ming Jiajing Jiangxi tongzhi PAFEIHET.
Fa#E 13:30a).
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2.3.2. The Sons: The Cheng Brothers and the Kong Brothers.

Kong Yanzhi had seven sons; two died early, but the other five survived their father.
The eldest three especially—Kong Wenzhong £, 3Z{f (1038—1088), Kong Wuzhong £,
2Aff (71. 1070), and Kong Pingzhong [ {f (js. 1065)—were renowned for their
extraordinary literary talents. All three passed the civil service examination with very
high marks and enjoyed successful careers overall. As to their relationship with Zhou

Dunyi, Wenzhong’s Tomb Inscription (QSW 62:126) by the famous statesman Su Song

&RAE (1020-1101) is silent. Nonetheless, Wenzhong and Wuzhong’s Sacrificial Prayer
for Zhou Maoshu (Ji Zhou Maoshu wen 25 &% F50) (LXT 133 for Wenzhong’s Prayer)

(Kong, Kong, and Kong 2002, 304 for Wuzhong’s) and the two poems Pingzhong
dedicated to Zhou Dunyi (LXJ 122) (Kong, Kong, and Kong 2002, 343) shed some

light on the nature of this relationship.

The Kong brothers were in their mid teens when they met Zhou Dunyji, just as
the Cheng brothers had been. It is not clear whether Zhou tutored the Kong brothers as
he had done the Chengs. Kong Wuzhong’s Sacrificial Prayer says he ‘served [him] at

his side (shice {3#ffl])’, which means he paid him visits multiple times, perhaps regularly.
Considering that the text also says Zhou ‘encouraged [mian %], cultivated [zAi fE], and
irrigated [guan ] me’, he must have engaged in substantive conversations with him

and not mere social pleasantries. Wenzhong’s Prayer does not suggest such a
relationship, but his description of Zhou’s aim of becoming ‘Yi [Yin #77] and Fu [Yue
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{8igii]” aligns perfectly with what Zhou says in his other works such that it is reasonable

to assume that he would have discussed serious scholarly matters with Zhou. Let us see

what Zhou says about Yi Yin in his Book of Penetration, for example:

Yi Yin and Yan Yuan (BE5]) [Yan Hui 2E[7| (521-481)] are great worthies. Yi
Yin was ashamed of failing to make his own king [as great as the sage kings]
Yao and Shun. When a man was not allocated to the place [most fitting for him],
Yi Yin was as ashamed of himself as if he had been flogged in the market place.
Yan Yuan did not transfer his anger; nor did he repeat a fault; he would not
contradict the principle of benevolence (ren {—) for as long as three months.

Will what Yi Yin willed and learn what Master Yan learned. (LXJ 59)

Tsuchida Kenjird (2002, 138—44) draws attention to a scholarly discourse in
which most early Northern Song thinkers were involved—namely, the reconciliation of

the notions of ‘internal-sagehood (neisheng NEZ) and ‘external-kingly-governance
(waiwang 98F.)’. Pursuing the perfection of the self was undeniably an important goal

of scholars but constructing a kingly (ideal) government and bringing peace and
prosperity to all under heaven was equally important. How were these two goals to be
reconciled? Zhou Dunyi, like many other contemporary thinkers, pursued both goals—
represented by Yi Yin and Yan Hui in his writings—without offering any conceptual
means to bridge the two. He simply juxtaposed them as though they were two different
practices to be pursued separately. The systematic amalgamation of the two ideals
would wait until Zhu Xi built a strong philosophical linkage by which one might

translate one’s internal achievements into external activities.

There is a remarkable disparity between the ways in which the Kongs and the
Chengs describe Zhou Dunyi’s ambition. Kong Wenzhong remembers Zhou chiefly as

a would-be statesman like Yi Yin or Fu Yue while failing to mention the Yan Hui aspect
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of his persona, whereas the Cheng brothers recall him as a hermit philosopher like Yan,
omitting his Yi Yin characteristics. This discrepancy reflects the difference in their own
dreams.”® The Kong brothers were, above all, statesmen, whereas the Cheng brothers

were philosophers.

Meanwhile, Wenzhong visited Yongzhou in either 1067 or 1068 for the express
purpose of seeing Zhou Dunyi. It seems that Zhou was at least a very special man to

Wenzhong and Wuzhong, if not their master.

Kong Pingzhong adopts a somewhat different tone. Unlike his older brothers
who recall the memory of Zhou Dunyi the man, Pingzhong depicts the scenery of the

Lianxi 8% Studio and its surroundings in one of his poems for Zhou. The stream is
pure (ging &), seated in the middle of the deep (shen %, you H4) clouds and fog, old
diagrams and books (fushu [&Z) piled up in the hall, surrounded by aged pines and

bamboos. Zhou used to be there, whose personality blends in with the background (LXJ
122). This portrait of Zhou is closer to the Cheng’s version than the Kong Wenzhong’s,

although the poem makes no reference to Zhou’s scholarship.

That the poem fails to feature Zhou Dunyi’s ideas may be attributed to the
limitations of the genre. Had he written a prayer for Zhou as his older brothers did, we
might have a similar account of Pingzhong’s memory of Zhou. However, we must also

take Pingzhong’s age into consideration. He was at most in his early teens when he met

95 The Cheng brothers recapitulate Zhou Dunyi’s instruction as ‘to find out what Confucius and Yan Hui
took delight in (/e %)’ (Cheng and Cheng 2004, 17). The Brothers’ frequent accentuation of Yan Hui’s

‘le’ on other occasions also attests to the lingering influence of Zhou Dunyi (Cheng and Cheng 2004,
76, 395, 577).
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Zhou at Hongzhou. He could have gone to Zhou’s place along with Wenzhong and
Wuzhong but not been equipped to understand their discussion. Instead, it seems, he
became a friend of Zhou Shou, Zhou Dunyi’s eldest son. When Zhou Shou was about
to set off for Kaifeng to sit the departmental examination, Pingzhong wished him the
best in a farewell poem, saying that he would be rewarded for his father’s lifetime of

good deeds [jishan f&§=] (Kong, Kong, and Kong 2002, 343).

Another interesting point is that all three of them made their way to Lianxi
Studio at Jiangzhou at some point in their lives. If we identify the narrators in the two
Sacrificial Prayers with their authors, it is clear that they were at Zhou Dunyi’s grave
in person. Pingzhong’s poem likewise suggests that he has based it on first-hand
observations of the studio. Both of these are plausible, considering that their home was
only a few hours away from Zhou’s place. For Pingzhong to have written a farewell
poem when Zhou Shou was about to depart his Jiangzhou home also implies

geographical proximity.

This stands in contrast with the Cheng brothers who did not stay in touch with
Zhou Dunyi after the brief episode of their tutorial (1046—7).°® They could have done
so. Luoyang was not close by Jiangzhou, but they were aware of Zhou’s activities and
sufficiently close that they could have paid him a visit if they had wished to. We know

that Hou Zhongliang {Z={f & (f1. 1070), a close relative and pupil of the Cheng brothers,

once visited Zhou without the brothers. When he came back, Cheng Yi remarked that

% As Angus Graham notes, there is a possibility that they met again in 1049. However, there is absolutely
‘no evidence of any contact between them after 1049 (Graham 1958, 160)’.
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Hou had made extraordinary progress in his studies and asked him: ‘Have you been to

Lianxi (Zhu Xi 2002, 12:1090)?°7 Conversely, Fu Qi {3 (js. 1061), a young jinshi

VA2

from Suining %%, near Chengdu % &}, who had been very close to Zhou Dunyi by

that time also paid a visit to Cheng Yi (Huang Zongxi and Quan 1986, 528; Cheng and
Cheng 2004, 671).8 Moreover, Zhou also corresponded with Cheng Hao’s father-in-

law Peng Siyong %7 7k (999-1070) in 1057 (LXJ 101, 233). Of all the chances,

however, there is no evidence of any direct communication between Zhou and the
Cheng brothers after the tutorial period. We have two sacrificial prayers for Zhou Dunyi

composed by the Kong brothers, but nothing by the Chengs.”

There is no doubt that the Cheng brothers and the Kong brothers knew each
other; however, they did not like each other. While both were vehemently against Wang
Anshi’s New Policies, they maintained very different views as to what the alternative
to the New Policies project should be. During the short-lived conservative takeover in

the Yuanyou JT#4 reign period (1086-1094), they found themselves on opposite sides
of the feud between the Luo }% faction and the Shu %j faction. The Luo was led by

Cheng Yi from Luoyang, while Shu was led by Su Shi and his younger brother Su Zhe

#RE50 (1039—1112), originally from Sichuan (or, Shu), with whom the Kong brothers

were closely allied (Li Zhenzhen 2010, 367, 108—115).

%7 This anecdote is not entirely reliable. Zhu Xi’s doubtful comment is worth considering.
98 Zhu Xi was aware of these relationships (QSW 251:124).

% A Southern Song Zhu Learning literatus sought to solve this mystery; this attempt unfortunately failed
to gain a wide readership (QSW 355:20).
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The Luo-Shu factional struggle culminated in Kong Wenzhong’s impeachment
of Cheng Yi.!% As a good friend of Su Shi, the eldest Kong first attacked Cheng Yi’s

pupil Zhu Guangting 2&5¢E (1037-1094) (QSW 72:190) in retaliation for the latter’s

impeachment of Su Shi. Kong’s subsequent impeachment of Cheng Yi as the ostensible
mastermind behind Zhu’s political actions irrevocably damaged the relationship
between the two faction leaders. His impeachment draft includes: ‘people in the world’

are saying that Cheng Yi is pathetically ‘artful [xiangiao 1#¥5] and the head of ‘Five
Demons (wugui 71.52)’ (Chen Bangzhan 1977, 439).!°! So intense was the animosity
that we can hardly imagine the Chengs and the Kongs bonding over their common

identity as Zhou Dunyi’s pupils.!??

Zhou Shou’s befriending members of Su Shi’s faction is also worth noting. By
the time Zhou Dunyi’s eldest son earned his jinshi degree in 1082, he was already a

close friend of Huang Tingjian, who was perhaps the most prominent member of the

190 This impeachment case would eventually be well-known in the Southern Song, and the growth of
Cheng Yi’s reputation by that time adversely affected reputation of anyone who had impeached him.
For instance, A commemorative essay for a shrine for Chen Gongfu [5 2\ (1077-1142) shows that
some literati were disparaging the idea of enshrining Chen since he, like Kong Wenzhong, had once
impeached Cheng Yi. The author of the essay, Ye Shi, circumvents the issue by comparing Wenzhong
to Yan Ying 282 (d. 500 BCE) and Cheng Yi to Confucius, arguing that, although Yan disliked
Confucius, this did not mean that Yan was not a worthy. As diplomatic as Ye’s attempt at legitimisation
sounds, the fact that he deemed it necessary to concoct one suggests that impeaching Cheng Yi had
considerably damaged Chen and Kong’s reputations.

101 The historian Li Xinchuan’s Record of the Way and Its Destiny (Daoming lu #n$%) includes this
expression (YLDD 8164:5a), Other versions of this impeachment text, such as one recorded in the
Collected Data for a Continuation of the Comprehensive Mirror for Aid in Government (Xu zizhi
tongjian changbian {EE& GBI RSR) (1993, 404:9829-31) or QSW (81:21) do not include the ‘five
demons’ reference. Even without that phrase, however, the tone of the impeachment memorial is still
acerbic. For more about Luo-Shu factionalism, see Ari Daniel Levine (2008, 118—125).

102 One of the Shu faction men attests that Cheng Yi only paid Kong Wenzhong a visit at a late stage in

order to win him over to his side, and that was their first ever encounter (Li Tao 1993, 403:9818). Kong
also says he did not personally know Cheng before (QSW 81:22).
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Su Shi’s faction. There are as many as four essays and ten poems addressed to Zhou

Shou in the extant Complete Works of Huang Tingjian. Moreover, Daoqian 755 (1043—

1106), the important monk-poet of Su Shi and Huang Tingjian’s poetry circle also wrote

at least four poems for Shou. Chen Yuyi [ EZ3E (1090-1138), a would-be Chief

Councillor and a member of the same circle wrote one poem for Zhou Shou and two
for his younger brother Zhou Tao. Due to the formulaic nature of this genre, none of
these poems can serve as conclusive evidence of any relationship. Nevertheless, given
the impressive number of poems, it is tempting to conclude that the two sons of Zhou
Dunyi were an integral part of Su Shi’s social network and known as such to their

contemporaries.'®

The Luo faction and the Shu faction came to know each other quite well as the
bitter struggle continued. At one point, Cheng Yi, the leader of the Luo faction, would
probably have come to realise that his former tutor’s two sons were important friends
of his adversaries. He might even have come to believe that Zhou Shou and Zhou Tao
were among those ‘people in the world’ who had told Kong Wenzhong that Cheng Yi
was ‘the head of Five Demons’. In all likelihood, Cheng Yi was aware that Zhou

Dunyi’s old friends were not necessarily his friends.

This sheds light on a problem that has vexed many Chinese literati. Zhou

Dunyi’s name is mentioned about a dozen times throughout the Posthumous Scriptures

103 One letter sent by Huang Tingjian to Zhou Dunyi in the early 1070s is preserved in his Complete
Works (QSW 105:276). Although I hesitate to take the letter as a decisive evidence of a long-term
correspondence between the two, it seems very likely that Zhou Dunyi was more likely to have formed
a friendship with Huang than with Cheng Yi.
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of Mr Cheng of Henan (Henan Chengshi yishu ;i FEF2 G 38 ZE) and the Outer Scriptures
(Waishu 41&). Some of those accounts in the two texts that can be safely attributed to

Cheng Hao are quite positive and complimentary in tone, suggesting that Cheng Hao
held Zhou in relatively high esteem. Other accounts, however, are more neutral. One
anonymous account—the speaker of which could either be Hao or Yi—sounds sarcastic,

if not overtly offensive.

Zhou Maoshu was an impoverished Chan guy (Zhou Maoshu giongchanke 5
I ES18%¢) (Cheng and Cheng 2004, 85)

Both the believers and the non-believers of Zhou Dunyi’s being the ‘master’ of
the Cheng brothers found this comment highly disrespectful and, of course, the non-
believers seized on it to their advantage (Lu Shiyi 1986, 71:10b). Striving to mitigate

the damage, the believers looked for alternative interpretations of the phrase, such as:

This must be [that when] Maoshu was talking to a Chan practitioner, [he]
cornered him so critically [giongjie &3] that the practitioner could not answer
to his questions (Lu Shiyi 1986, 35:2a).

Clever as it may sound, this interpretation is grammatically unconvincing.
Moreover, Zhou Dunyi was not a militant Buddhophobic philosopher like the Cheng
brothers and Zhu Xi; he had no reason to corner Chan practitioners. However, when we
consider the political context of the late eleventh century where Cheng Yi found himself
surrounded by political enemies, many of them connected to his former tutor, whose
works were considered to be deeply tinged with Daoist and Buddhist overtones, his

dismissal of Zhou as ‘an impoverished Chan guy!” should come as no surprise. It also
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helps to explain why Cheng Hao’s references to Zhou were more positive than his
younger brother’s. Cheng Hao was not as militant an anti-Buddhist thinker as Cheng
Yi, and he did not live long enough to experience the full force of Luo-Shu factionalism;

thus, he had no political or ideological reason to belittle his previous ‘teacher’.

Meanwhile, the comparison between the Kongs’ and the Chengs’ attitude
towards Zhou Dunyi answers another longstanding question. At least from the Southern
Song on, Chinese literati found the Cheng brothers calling Zhou Dunyi by his courtesy

name (zi ), ‘Maoshu’, unacceptable. By the Southern Song standard, addressing each

other by courtesy names could only mean that both men were of equal status. Pupils, in
deference to their masters, were expected to call them by the combination of the

teacher’s studio name (hao 3, a.k.a. art name, pseudonym, or penname) and an
honorific title ‘xiansheng 44, Accordingly, those who did not believe that Zhou

Dunyi was the brothers’ master argued that if Cheng Yi had really been Zhou’s disciple,

he would have addressed him as ‘Lianxi xiansheng J§ % 54’ rather than ‘Zhou
Maoshu [E%#0°. Cheng Yi’s calling Hu Yuan #HE% (993-1059) ‘Hu xiansheng’—A

renowned Northern Song literatus who once taught him—supports this line of argument

(Graham 1958, 161).

Those who insisted Zhou Dunyi was the Cheng brothers’ master addressed this
issue in two different ways. One is to read the texts more critically. The texts that
include Cheng Yi’s accounts are not his own writings, but mere dialogues recorded by
his disciples. Therefore, it could have been that Cheng Yi’s disciples demoted Zhou
from xiansheng to a man hierarchically equal to their master in order to aggrandise their

master’s authority (Huang Zongxi and Quan 1986, 532-3). Another approach is to
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collect Northern Song cases of pupils’ calling their masters by courtesy names and
argue that it was natural in the Northern Song context for Cheng Yi to call Zhou Dunyi
‘Maoshu’ (Xu Yufeng 1943, 1544—6). While there were such cases, they did not explain
why Cheng Yi would have discriminated between Hu Yuan and Zhou Dunyi. Why did
he not call both by their courtesy names if that was perfectly acceptable (Graham 1958,

161, 1n0.37)?

In fact, the Kong brothers’ writings help us to understand the nature of
relationship between the Cheng brothers and Zhou Dunyi. Of all the eloquent
expressions abundant with respect and admiration, both Kong Wenzhong’s and
Wuzhong’s Sacrificial Prayers address Zhou Dunyi as none other than ‘Maoshu’.
Moreover, some of the poems written for Zhou Shou do not shy away from calling the

recipient’s father by his courtesy name, such as ‘Yuanweng 145 (Shou’s courtesy

name) is Maoshu’s (Dunyi’s courtesy name) son’ (QSS 31:19513). Chen Yuyi, the
author of this poem, was 33 years younger than Zhou Shou. If Zhou Shou was not
offended when a junior member of his circle called him and his father by their courtesy
names, Zhou Dunyi, too, would not have been offended to hear the Cheng brothers

calling him Maoshu.

Furthermore, I suspect that Zhou Dunyi himself preferred to be called by his
courtesy name. He was forced to change his name twice during his lifetime.!** And he
must not have had his style name, Lianxi, before the construction of Lianxi Studio at

Jiangzhou in 1061 when he was over 44. The only name that he was given from the

104 See footnote 85 of this thesis.
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beginning and did not have to change throughout his life was his courtesy name. The

stability and familiarity of this name, Maoshu, would have made it his preferred name.

Last but not least, the Kong brothers point to another issue that is relevant to the
other chapters of this thesis: Zhou Dunyi’s social network is inclined towards men from
Jiangxi. The majority of the men mentioned in this section, including the Kong family,
were from Jiangxi. Moreover, even his sons were members of the renowned Jiangxi

Poetry School (Jiangxi shipai ;T.755%)K) the head of which was Huang Tingjian, who

was also from Jiangxi. The next section investigates Zhou’s relationship with yet

another Jiangxi man: Wang Anshi.



2.4.  Zhou Dunyi and Wang Anshi

Zhou Dunyi’s relationship with Wang Anshi has attracted much attention from students
of Chinese intellectual history. Particular attention is focused on two accounts included

in Du Zheng’s £ [F (1166-1235) Chronological Biography of Lord Yuan (Yuangong
nianpu JU/NEEE) (LXT 231-239) (Wang Wanxia 2013, 13-9). The work saw its

completion in 1221, thanks to the heroic effort of the author, and contributed much to
the survival of Zhou’s miscellaneous pieces and trivia, which were largely neglected
by the author’s mentor, Zhu Xi. It contains an impressively long note on Zhou’s sojourn
in Runzhou (Table 3, Item 1) between 1037-1040, much of which is a report on his

social activities. The first one of the two is:

During this period in Run [zhou] (Zhenjiang), he read books at Crane Forest
Monastery. Occasionally he spent time with Mr Fan Wending (Fan Zhongyan
SE{hA 989-1052), and Mr Hu Wengong (Hu Su #H7E 995-1067). Only Wang,

the Duke of Jing (Wang Anshi), who seldom acknowledged his contemporaries,
thrice paid visits to [Zhou Dunyi] but failed to be given an audience. The Duke
of Jing furiously remarked ‘Would I be the only one who could not acquire it
from the Six Classics?’ (Wang Wanxia 2013, 14-5).

The veracity of this description is highly questionable. Zhou Dunyi in his early
20s was not yet known for anything; thus, to begin with, it is unlikely that a young and
ambitious Wang Anshi would have sought him out to learn something that he could
have gleaned by himself from the Classics. Even if Wang had visited him, Zhou would

have had no reason to offend a teenager whom he did not know. The fact that this
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passage appears only in those editions of the Chronological Biography published after

the Ming period is further grounds for scepticism.!'®®

However, we cannot rule out the possibility that the two did meet at some point
in Runzhou as it was very natural for literati residing in proximity to meet and socialise
with each other. If Zhou Dunyi was spending time with such renowned seniors as Fan
or Hu, young Wang Anshi might well have been doing the same, and three years is a
long period of time for them not to have run into each other. Therefore, although this
passage was probably invented by a group of post-Song literati who wanted to enhance
Zhou’s reputation by making him a man of sagacity who somehow foresaw Wang’s
notorious New Policies nearly 30 years in advance, it may still contain a grain of truth

(Zhou Jiangang 2009, 11; Liang 1994, 39—40).

The second encounter, according to the Chronological Biographies, happened
in Kaifeng in 1060. Zhou Dunyi had just come to Kaifeng and was waiting for his next
assignment when Wang Anshi visited Kaifeng on official business. At this time their
stature in the officialdom was starkly different. Zhou was but an ordinary local official
whereas Wang was a rising star at the central court. Without a prior acquaintance, it
would have been difficult for Zhou to gain an audience. And yet the Chronological

Biography says:

[Zhou Dunyi and Wang Anshi] talked day and night. After coming back home,
the Duke of Jing (Wang Anshi) carefully ruminated over [what Maoshu talked
about] to such a degree that he even forgot eating and sleeping (LXJ 234).

195 The only Song edition, for example, lacks this account (LXJ 232).
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This account is more likely to be true than the previous one since it is recorded
in a more reliable Song edition (LXJ). Moreover, Du Zheng, the author of the
Chronological Biography makes it clear that he is merely quoting this account from a

text by Xing Shu i (f1.1090). Xing is a Northern Song official who once was a pupil
of the Cheng brothers and a protégé of an anti-New-Policies giant Sima Guang =] F&¢;

(1019-1086). However, he later betrayed the conservative faction and became a

supporter of the early twelfth century New Policies leader Cai Jing 2557 (1047-1126),
whose brother, Cai Bian Z< v (1. 1100), was married to a daughter of Wang Anshi. As

a man who socialised with luminaries of both factions, Xing was well positioned to

collect gossips from all directions.

There is another account that suggests Zhou Dunyi’s meeting Wang Anshi was
not a one-off event. Xie Yi’s i (?—1113) Tomb Inscription for Pan Xingsi ;7 B i,
which is no longer available, is partly quoted in the Song edition of Zhou’s Complete

Works (LX]J). It says:

The Duke of Jing (Wang Anshi) and Zigu [& (Zeng Gong 4 =) stayed at
Jiangnan. Whenever they faced difficult questions during the discussion and

failed to solve them, they just said ‘let’s keep it open. We can wait until Maoshu
comes and ask him’ (LXJ 113).

The veracity of the account is, unfortunately, an open question. Although tomb
inscription is such a serious genre which does not normally include a blatant lie, the
absence of any other piece of evidence makes us hesitate to take this account at face

value. That said, true or not, it must have rung true in contemporary ears. Xie Yi would
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not have included this anecdote in the tomb inscription of his deceased friend if he had

not found it sufficiently plausible and convincing.

Moreover, we can reconstruct a small ‘tomb inscription’ social network in
support of the above story. The prominent Song politician and author Zeng Gong wrote
the aforementioned Kong Yanzhi’s tomb inscription and was a friend of Pan Xingsi.
Pan in his turn was the author of Zhou Dunyi’s tomb inscription and a friend of Wang
Anshi, and Kong Yanzhi was both a friend and neighbour of Zhou Dunyi as we have

already seen. This small network can be visualised as follows:

Figure 14. Zhou Dunyi's Jiangxi Network
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Considering this web of relations, the above account must have sounded natural
to Xie Yi. Although the jury must still be out until the unearthing of the full text of the
inscription, for the time being we have good reasons to assume that Zhou Dunyi

cultivated prominent Jiangxi politicians including Wang Anshi. In fact, as Liao Yin
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(2011) has noted, most of the Hunan and Hubei literati who became famous enough to
secure places in the biography section of the Song History failed to form their own
regional networks distinguishable from neighbouring regions. The gravity of the
Jiangxi and Kaifeng network was so great that the distinguished literati of Hunan could
only constitute part of them. Zhou Dunyi, the majority of his friends being men of

Jiangxi, was not an exception (Liao 2011, 56-87).

The last evidence comes from Zhou Dunyi’s second wife. His first wife, Ms Lu

[z (?-1057?), died soon after the couple’s arrival at Hezhou. It was around this time
when the young Sichuanese jinshi Pu Zongmeng 555 7. (1028-93) met Zhou and

became his life-long admirer. Upon finding Zhou was now single with no children, he
made his sixth sister marry him. An ardent supporter of the New Policies, Pu thus
became Zhou’s brother-in-law and would later compose one of the two Tomb

Inscriptions of Zhou Dunyi (LXJ 136 for the inscription and 234 for the marriage).

Pu Zongmeng’s Tomb Inscription for Zhou Dunyi contains a very intriguing
paragraph that casts Zhou’s political stance in a new light. Zhu Xi regarded this
paragraph as a distortion of Zhou’s image, and, taking advantage of his position as the
editor of Zhou Dunyi’s Complete Works, expurgated it from the compendium. The
original Tomb Inscription, which somehow survived Zhu Xi’s editorship, reveals what

disturbed him to such a degree.

Before, [Maoshu] sent a letter to me (Pu Zongmeng). ‘His majesty has just
embarked on a great quest for the peace and tranquillity of the world that no one
dared to do for the last few hundred years. There is no one who has any specialty
who is not doing his best, no matter how small their talent or understanding is.
I alone am not able to help one out of a myriad, and cannot even steal a moment
of time [to extend my life] to see the grandeur of the Ritual and Music of Yao

138



and Shun (Yao Shun liyue zhi sheng Z25¢(a4% 7 #%). That I die now is [my] fate’
(LXJ 137).

Considering that the letter quoted above must have been written not long before
Zhou Dunyi’s death in 1073, the ‘great quest’ Zhou Dunyi mentions is undoubtedly
Wang Anshi’s New Policies. Wang was appointed Vice Councillor early in 1069 and
began to draft and promulgate his reformist laws; most of them were enacted before
1073. The enactment of the controversial laws quickly divided the court into two
factions—pro- and anti-Wang Anshi camps—and the tension between them escalated.
The language Zhou Dunyi’s letter to Pu Zongmeng uses is reminiscent of the New
Policies propaganda of this period, such as ‘has just’ started, ‘for the last few hundred
years’, or ‘the grandeur of the Ritual and Music of Yao and Shun’. Provided that the
letter was indeed written in 1072 or 73, it seems Zhou Dunyi has indeed endorsed

Wang’s policy line.

There is another fact that must be considered before drawing any conclusion
about Zhou Dunyi’s political stance. 1068 was a milestone year for his career. After
serving in county and prefecture level posts for about 25 years, he was finally promoted
in 1068 to Assistant Superintendent of Fiscal Affairs of Guangnan East Circuit

(Guangnan Donglu Zhuanyun Panguan [ g 5 R F'H). Two years later in 1170,
he was reassigned to Superintendent of Penal Affairs (Tidian Xingyu $2E5HH$ER) of the

same circuit. Both were relatively powerful positions that governed a region, roughly
the size of England. Was there any special reason for his newfound recognition and

promotion, and could it have been his pro-Wang stance?
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Wang Anshi had many reasons to promote his supporters to replace his foes. He

already had captured Emperor Shenzong’s f#5% (1048-85, . 1067-86) mind in 1068

so that there should be no real obstacle in the court. However, securing the Emperor’s
support and implementing reformation plans at the capital was one thing while putting
those into practice on the local level was another; local officials had power to obstruct

reform in various ways. Let us take a look at some notable cases.

The editor of the Collected Data for a Continuation of the Comprehensive
Mirror for Aid in Government (Xu zizhi tongjian changbian & & &% 4%) says that
it was none other than Wang Anshi himself who sent one of his supporters—Chen Jing

P4% (f. 1071)—to Chengdu X #] to serve as the Superintendent of Fiscal Affairs.

Knowing that Chengdu was a stronghold of the opposing faction under the leadership

of Fan Chunren 3{4f{~ (1027-1101),'° Wang dispatched one of his faithful followers

to keep them in check and make sure his policies were implemented (Li Tao 1993,

220:5357).

Wang was aware of some local officials’ antipathy against him and knew that
they could exploit their entrenched power to nullify his reforms. A year before, for

example, he had to expel Chen Yi [§i%E (fI. 1070), then Vice Superintendent of Fiscal

Affairs of Shaanxi Circuit for deliberately delaying the distribution of Green Sprout

-

Funds (gingmiaogian &%) to the prefectures under his control and for arbitrarily

106 He was the son of a famous early Song reformer Fan Zhongyan SG{fi/& (989-1052). As a leader of
the opposition, he was on good terms with the Cheng brothers, Sima Guang, and Lii Gongzhu (/A%
1018-1089).
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punishing a Green Sprout official (gingmiao guanli 7 ti'E 55) dispatched from the

Capital (Li Tao 1993, 211:5121).

Wang Anshi promoted his local supporters, too. In 1072, Zeng Mo %k (f1.

1072-1087) was granted a ‘special promotion’ to Assistant Superintendent of Fiscal
Affairs of Fujian Circuit thanks to his achievement in putting New Policies into practice

(Li Tao 1993, 231:5621). Similarly, Magistrate Li Cong Z=EE of Yangwu County [5
H% (m. Yuanyang 5[5, Henan Ji[5) was appointed as Assistant Superintendent of
Fiscal Affairs of Lizhou Circuit FI[}% all of a sudden in 1071, due to his ‘outstanding’

merit in implementing two key reform policies, Green Sprouts and Hired Labour (Li
Tao 1993, 226:5505). Wang’s message was clear: those who followed him would

replace those who went against him (P. J. Smith 2009a, 419).!%

Some local positions were politically more important than others. As Winston
W. Lo (1974) shows, Superintendents of Fiscal Affairs of some circuits were given
much greater discretionary power after 1069. Until the reformation in 1069, all local
officials had to come back to Kaifeng to wait for new appointments following the
expiration