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1. Introduction

This is an academic report on the religious sitiaiin China, including its historical and
political background, as the basis for an evaluatibthe possibilities for positive
intervention. The report has been written for adience with very little background on
China and its religious history. It is not a piedeacademic research, but it is still based
on the most recent scholarly work by the authorl@edolleagues. Bibliographical
references at the back indicate the main publishedies that were consulted, in addition

to talks and the author’s personal field experience

This is emphatically not a report on human righties as such, although we will of
course touch upon these when relevant. Instead Idfiscuss the religious situation
before 1949 and developments between 1949 andit®#6@er to understand and
contextualize developments after that date unt.nifter that | discuss the general
framework, both legal and paralegal, of control egqtession of religious culture, its
restoration following 1976—sometimes against goelstls—and important changes
taking place during the last few years. | will chuate with an evaluation of the
possibilities, difficulties and impossibilities bélping the free practice and expression of
religion in China today. In my opinion looking &ietreligious situation independent of
human rights agendas allows for a clearer view tharcommon approach of restricting
it to violations of a hypothetical standard tha¢evich Western countries often find
difficult to maintain.

This report will also touch upon long trends of thventieth century, because we believe
that such trends have more validity for understaggiast and future courses of action.
We also need to understand that the Chinese refigittuation of the present is not the
result of recent or even post-1949 developmentshésiits roots in developments since
1895. In other words, many developments are notafiglt of communist ideology, but

of modernization attempts of Chinese politics anltlice since the late imperial period.

The concluding section with recommendations isteengt to suggest different avenues
for creating more room for religious activity. Givéhe immense sensitivity of the topic



to the perceived legitimacy of the communist syséem deeply rooted suspicions of
religious culture in general among the educatetastsf communist China, | recommend
mostly indirect ways as well as a diversificatidritee human rights agenda into separate

issues that are no longer labeled part of thisiBp@genda.

1.1.The region under investigation

In this report we concentrate on the People’s RepobChina (PRC), and mention
Hong Kong and Taiwan only briefly. Taiwan is a s@pa political entity, in which
complete religious freedom has been realized. Weowly refer to Taiwan in its
important role contributing to religious revivaldanhange in the PRC after 1976, and as
an important partner for mainland scholars of relig culture. Hong Kong is part of the
PRC, but as a Special Administrative Region itsfalhder separate rules. Essentially,
there exists complete religious freedom in Hong étmday, although the PRC controls
foreign policy and other supra-Hong Kong issuekelTaiwan, Hong Kong is an
important partner for mainland scholars of religimulture. Groups that are forbidden in
the PRC have often continued to exist, and evenifib, in Hong Kong and/or Taiwan.
To what extent these groups are in contact witletgmdund counterparts in China is not
clear, although the similar case of Christian geosipggests that they are. There is an
ongoing apprehension that the situation in Hongdiarght change, but to date no

fundamental turn for the worse has taken place.

We will treat the People’s Republic of China asmale relevant political unit, including
regions such as Tibet (both as an Autonomous Regidras a cultural space), Xinjiang
and other larger or smaller regions with a spestiahic and religious situation. We will
also pay explicit attention to Islam and TibetardBlism, but not to other local religious
cultures, for practical reasons and not out ofgpie. The religious situation in China
Proper (generally congruent with the provinces Initeal by a large Han-Chinese
majority) is different from the various levels aftanomous regions in which other
cultures (ethnic groups or minorities) dominaténistorically dominated. We will also
not discuss Confucianism or Neoconfucianism in systematic way, although some



references will be made to it. This is not a steglet on its secular or religious nature, but

stems from the sheer size and complexity of thetop

China is still the most populous country of the Mpeven though it will most likely be
overtaken in absolute numbers by India in the cgndiecades. Even small and rare
phenomena easily seem very numerous, simply bethaesdsolute number of people is
so big. We tend to treat China as a homogenousigouvhich it is both legally and
politically, but not in terms of cultural and etbniariety, social and economic practices,
and even in the concrete forms that local poliicd legal practice may take. A simple
example is that of the local court in the Haidiaistit in Beijing, which is manned by
much higher quality legal staff than in many highdministrative units, simply because
legal specialists prefer to live in Beijing. All tfis makes counting data and drawing
general inferences from it a very hazardous agti@tatistics may be improving, but are
by no means always reliable and quality will diffemsiderably on a regional basis. This
is even truer for human rights and religious iss\ésen relevant and feasible, regional
differences will be explicitly addressed, but mauistorical, regional, gender and social

differences will still have to be ignored.

1.2. Scholarship

Scholarly attention to the fate of religious cuttum the twentieth century has been
extremely limited. Partly this lack of attentiomdae blamed on the common assumption
by social scientists, who still dominate the modéhina field, that the natural tendency
of modernizing societies is to secularize. Theafallthat traditional societies might be
religious, while modern societies are bound to beesgecular still determines the way
we look at China. By contrast, scholars of religiaulture tend to focus on historical
origins and doctrine, rather than later developmant actual socio-religious practice.
As a result, we know scandalously little on religgcculture in the last few centuries and
still less about the present. In the post-19490pkenthropologists have concentrated on
Taiwan and Hong Kong, producing many valuable comitgwstudies, revealing the
central role of religious culture in those regiovden they were permitted again to do

some form of fieldwork on the mainland in the c&uo$ the 1980s, they also shifted



away from religious culture since it long appea@tiave been persecuted largely out of
existence. Only recently have more scholars ofji@lis culture and anthropologists

again begun to devote their attention to religioul$ure.

1.3. The historical baseline

In this report we will use the general term religiaculture in order to avoid the
impression that “religion” is neatly divided integarate and separable institutions and
activities, as was the case increasingly in ClamsWestern Europe since the
Reformation. Traditional Chinese religious cultigdetter understood as a dimension of
political, social, cultural and even economic attg, than a separate activity. We will
still use other general terms such as BuddhismjdbgaConfucianism, Christianity,

Islam and Tibetan Buddhism, although these term$i&ve their problems. The main
caveat that we need to make at this point is tbaerof these traditions is or was
controlled or represented by a single institutia®iter, although evidently there have
been institutions such as the Heavenly Mastersétioms called the Daoist Pope) or the

Dalai Lamas who did claim such authority.

The Chinese empire was structured around the d¢laitra ruler and his representatives
possessed the Mandate of Heaven. This was in esaaetigious claim and not
surprisingly it was expressed in a wide varietgehsonal and incidental rituals. Leading
religious figures, such as the Daoist Heavenly Elast Buddhist abbots would be called
upon to perform rituals for the benefit of the stathe Neoconfucian traditions since the
twelfth century (and even more actively since teesteenth century) would try to
create alternative ritual practices, but these etsdained a religious dimension and
never succeeded in truly replacing state, BuddindtDaoist rituals. Finally, both the
emperor himself and his representatives were oftashipped by the burning of incense,
which is also the most basic act of religious devoin traditional China. High
nationwide deities and prominent figures in the Bgpantheon carried the title Emperor

(di or a variety thereof), closely related to the aéfiditle of the human August Emperor



(huangd). The traditional state was not a secular stéitep@gh modern historians often

make that claim in order to make China look more&lenn.

Until 1949 almost all local communities in Chinaper would be organized around
territorial cults centered on one or more deitieg based in temples, with regular
festivals (characterized by communal meals, extensacrificial activities with meat and
alcoholic beverages, processions to mark territhwgatrical performances) and financed
through contributions by all who had a historidgght to live in its territory, as well as
some landed property. The natural territorial @viitage, street, township and city)
might be larger, but only mattered in administratierms. Mutual help and control took
place first and foremost along the lines of cuffasrizations. Territorial cults were
communal and abstention was not an option. Manflictswwith Christians in the late
nineteenth century were caused by the refusal astdn to continue to participate in
these festivals, whilst still profiting from its hefits (such as good weather). Individuals
and groups invoked the punitive authority of thdegies as keepers of rules and
agreements during conflicts or when concluding i@mts. Thus the overall cohesion of
traditional society until 1949 was created througgtitutions and practices with a

religious core.

Next to these territorial cults would usually begbmatic cults, devoted to deities who
helped individuals or single families. These dsitiere characterized by role-breaking
behavior, which was essential to their ability edpghspecific individuals instead of the
community as a whole. They communicated with thalowers or clients by descending
into mediums. These cults existed all over Chirigh Wox-immortals important in the
north and demonic spirits or divine generals maggrpnent in the south. Their male and
increasingly female mediums played a crucial rnlaealing along the entire spectrum of
psychological to somatic complaints (to use a Waddestinction), as well as communal
and family mediation, and exorcism. None of thestegories were mutually exclusive in

traditional China.



A wide variety of ritual specialists was availaltbo were tied to other religious
institutions or functioned independently and Iinagchome. Calling in the help of such
specialists was not determined by one’s religidtisadion, but by one’s expectations of
success, possibly by the economic, social or gecm®ext in which someone lived, and
by sheer coincidence (such as knowing someone whwksomeone....). These
specialists included people who were capable wEtnag to the worlds of the dead or the
unborn child (whom we might consider shamans, siheg travelled as themselves
while mediums would actually become the divinitieemselves), Daoist and Buddhist
monks and priests, members of lay religious tradgj and a variety of individuals with
exorcist and healing abilities. A doctor with triaig in the old written medical traditions
(referred to by the same term,or classicist, as the Confucian tradition was) rhagh
times have recourse to simple exorcism using sp&lBuddhist monks or nun would be
able to use Buddhist spells and scriptures, buhtdtso have access to one or more
medical recipes. There was a wide regional vairetiie presence of Buddhist and

Daoist monasteries and the kind of specialistswiatid be available to someone.

There also existed new religious groups (“sects’§antinuous traditions since the late
sixteenth century, some of which have survivedl tintiay despite ongoing persecution.
Especially the periods around 1600 and again thelate nineteenth and early twentieth
centuries have seen the founding of importantiglg movements in response to crucial
social, economic and cultural changes of their $ine these groups we sometimes find
signs of exclusive membership, especially when giregcribed the total rejection of
meat or alcoholic beverages in food and sacrifseece participation in local territorial
and charismatic cults required such sacrifice boetg able to eat and sacrifice meat or
alcoholic beverages meant excluding oneself at teas certain degree from local

communities and networks.

Even the traditional family was a religious unitit&very foundations. Biological kinship
certainly mattered, as is shown by the continuesi hbetween daughters and their parents
after marriage, despite the overriding importanicine patrilineage. The fundamental

kinship units of the three-generation family andjéa lineages were structured around
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the shared worship of male ancestors. The concludia marriage always required
paying one’s respecbdi) to the parents, the ancestors and to Heaven artld. Deaths
would be reported to the local earth god. The wiprehan earlier ancestor allowed the
creation of even larger groups which could engagée opening up of large tracts of
land and commercial activities without complicabembkkeeping. As long as the money
stayed in the family, mutual obligations could bgulated and enforced by kinship.
Especially in southern China larger kinship growese created in large numbers since
the sixteenth century which bound together peomeshipping a male ancestor more
than three generations back. We call these lineagash were organized around a clan
hall in which the ancestor tablets were kept, lggegecords and rules, common property
such as land and schools, and the like. We s#lltlsis phenomenon outside China, in
Hong Kong and in overseas Chinese communities uth@ast Asia. No matter whether
one was biological kin, if one did not share inestor worship, one would be excluded
from the network.

Against this background, it becomes apparent jogt immense the destruction of
religious culture in the modern era has been amdlimoited its return after 1976 really is.
The strength of the connection between religioutuseiand traditional society also
explains why first the Nationalist Partyyomindany and later the Chinese Communist
Party had little choice to attack local religiouastitutions if they wanted to attain the

kind of complete local control that modern politisgstems strive for.
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2. History of persecution

We give here a very general survey of some crulgaélopments in the recent past, as
well as a summing up of the overall religious baokgd against which these
developments took place. My aim is to show theohisal depth of religious control by
the state, as well as the new nature of this cbintttie 23" century. We will see how
crucial developments after 1949 continued earlidicigs and are therefore deeply rooted
in the mindset of the Chinese political, cultunatiantellectual elites. They are not
merely an outer skin or layer that has been intteddirst by the “communist” system. It
also means that changing it will be difficult arftbes to do so should not be solely

directed at the contingent expression of theseidés in the present political system.

Nonetheless, the situation for religious culturaas hopeless, as is shown by the case of
Taiwan, since the latter shows how other approatthissues of religious freedom are
possible in Chinese culture and do not necesdasly to the destabilization of the
political system. The Taiwan case is also releb@mcause China nowadays maintains
intensive contacts on a political level (such a&itsiby higher level leaders on religious
affairs) and even more so of a scholarly naturevai’s religious policies (or, in one
sense, the absence thereof) might well become antlg plready are a source of

inspiration for China as well.

2.1. The imperial period

2.1.1. Control, but no systematic persecution

Since the traditional Chinese political system Weslamentally religious, those in
charge never questioned the nature of people’sfselnstead they might classify them
as inappropriate or licentious, but never as stifiersor untrue. The emperor and his
representatives claimed the right to determine lwfaems of religious activity were
thought fit for support and which the governmentlgaolerate, as well as which

activities it would prohibit. They would bestow higjtles on deities who had
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distinguished themselves in the service of thesighinst rebels, barbarian threats, or
even droughts and flooding. Sometimes, zealousiali clamped down on licentious
local cults or they might advise that the stateutthao longer engage in sacrifice for
particular cults, but this never resulted in angtegnatic persecution. Buddhist and
Daoist traditions were controlled, but not usuakysecuted during the dynasties.
Shamanic and medium cults were disapproved ofstcially marginalized rather than
systematically persecuted. Elites had their ow typomedium cults in the form of spirit

writing in which Daoist immortals featured, ratliean unruly demonic deities.

The only exception are new religious groups (“sgctghich were all collapsed under
one label, of the White Lotus Teachings, which cam@common usage in the late
sixteenth century. Groups which were labeled ab sware for instance close-knit groups
such as the lay-Buddhist Non-Action Teachings wdjeated ancestor worship and
burning paper money, whilst stressing a propertyetarian lifestyle. But also loose
networks with Maitreyan teachings or stressinglifieeforce (i) stemming from the
cosmos might be labeled as such. Christian growpe tarred with the same brush as
these indigenous groups. In the course of the eggith century and the early nineteenth
century the persecution of all of these groups imecacreasingly severe, but with the
legalization of Christianity in 1860 after the SeddOpium War, all new religious groups

became more or less free to practice their bedietsrituals.

2.1.2. Christianity

The introduction of Christianity to China has takdace in at least two different phases.
Leaving aside earlier introductions which left msting trace in the form of converts
after 1400, the first phase was the introductioRoman Catholic Christianity by Jesuit,
Dominican and Franciscan missionaries from thededieenth century until the late
eighteenth century. This came largely to a halttdude prohibition of Christianity in the
early eighteenth century, which was followed byiramreasingly harsh climate towards
new religious groups in general after 1768 thaetsintil the 1850s. The missionary
efforts by the Jesuits have received the mostiagp@aphical attention, not in the least

because they used the transmission of what theyasauperior Western science,
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technology and cultural knowledge as a means tahérallegiance of the Chinese
cultural and political elites. This policy was rsotccessful, but all missionary orders did
succeed in converting local Chinese who remaingal lm their beliefs over the
following centuries. These early Christian commigsisurvived the virtual
disappearance of missionaries in the late eightessitury, but would play no role of

importance in the nineteenth century when Chrigtigssionary activities restarted.

The second phase is more important to understaniéngresent situation. In the early
nineteenth century Protestant missionaries ventoaed in, first illegally and with mixed
results. The introduction of their texts to Hongigfian, and his reworking of these texts
in a vision, formed the basis of the largest upgof the nineteenth century, the
Heavenly Kingdom of Great Peace. It would be knasra Christian rebellion and was
responsible for some 30 million deaths and unegdalkstruction, also of religious
institutions. In 1839-1842 and 1856-1860 Chinada€agland in two wars which came
to be known as the Opium Wars. The first was fouglget trade access on equal terms
and the second to improve these conditions. Thdtress the Unequal Treaties which
were only abolished after the end of the Secondldfar, even though China was
considered a Western ally. An important part ofttieaties that concluded the 1856-1860
war was the freedom to spread the Christian tegshal over China. This means that the
spread of Christianity became strongly tainted whign brush of Western imperialism.
This was not lessened by subsequent events ud@, 18hen Western Christianity
generally chose sides against communism. Thisryigg@lso an important reason for the
prohibition on missionary activities after 1949 dodthe stress on the patriotic nature of

the officially recognized churches in China.

The events of the nineteenth century have servedstoibe Christianity into the Chinese
historical memory as a Western and highly intrusoree. In the same way that the large
Western powers competed for access to the mytGicalese market, their missionary
societies competed for the religious market. Maioyent incidents and protests took
place directed against missionaries and their ad&wé/estern observers have

traditionally seen these as protests against aclaton Christian beliefs and/or Western
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imperialism, but this interpretation is now outdhtkn the larger riots, a crucial role was
played by traditional collective fears of outsidarsl magicians, which were now
projected on foreign missionaries. Most of theetitie causes of a conflict are strictly
local and the situation was worsened by meddlintherpart of the missionaries and

their converts, with the support of foreign goveemts who had little idea of what was
really going on the ground. Christianity was a moadre constructive presence in the
twentieth century. On a local level the situati@mmalized and the kind of violent
conflicts that we see in the nineteenth centurybezrare; instead we get another type of
politically inspired anti-Christian movement. Noheless, the Chinese historiography of
the Christian presence stresses the nineteenttrgeanid is reproduced in the history
books with which every educated person grows up.mbre someone has been educated,
the stronger his or her nationalist feelings agdm®ign religious influence will be. This
makes supporting Christian churches and groupsinaa highly sensitive issue today,
especially when it is perceived to be an activitjooeign governments. This is true not

only of government circles, but of intellectualsgeneral.

2.1.3. Tibetan Buddhism

Tibetan Buddhism originated in the greater Tibetaltural zone, but spread to
Manchuria and Mongolia on a large scale in theegimth century. After the early ninth
century CE the Tibetan cultural zone was neveruskegly under Tibetan control, but
power was shared between a variety of institutiordyuding monasteries and Tibetan
and Mongol aristocracy. In the late sixteenth centine third Dalai Lama (1543-1588)
established himself as a powerful leader with ideo&the Mongol leader Altan Khan,
and used this support to establish his newly reéarivellow Hat tradition (Gelug-pa) as
the dominant religious and political power in TibEhe Mongol leader in his turn used
his patronage of the Dalai Lama and his traditmmtrease his legitimacy among the
Mongol groups to the north of then Ming-China. giandson became the fourth Dalai
Lama. The fifth Dalai Lama (1617-1682) then estdi#d definitive control of Tibet in
1642 with the military aid of the Mongols. Howevsuccessive Dalai Lamas were
always first and foremost the highest incarnatibthis tradition and only secondly the

leader of a rather loose political entity Tibet. $lof them never became old enough to
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become effective rulers, and instead the abbatiseofireat monasteries and aristocratic

families held most power.

The older traditions which had been defeated byMbegol armies still survived, but in
much smaller numbers and with much less politioal @onomic power. There were
also charismatic traditions, in which charisma wese personal and less
institutionalized than in the Yellow Hat traditioBome of these latter traditions still exist
(such as the Nyingma tradition) and they flourisbduse they have suffered less from

the repression than the monastic Yellow Hat tradiof the Dalai Lama.

Monks with a Tibetan Buddhist background, mostljikeom the Sichuan border regions
(Kham) than central Tibet, have been coming to E/roper to teach and practise rituals
since at least the fourteenth century. The Maneyere also adherents of Tibetan
Buddhism to varying degrees. In the early eighteepentury, the recently established
Manchu rulers decided that they needed to cortieteligious transmission of the Dalai
Lamas in order to defeat their remaining Mongol petitors in the west. This led to
several expeditions to Lhasa in the eighteenthucgraind a form of distant patronage,
similar to earlier traditions of patronage (nob®equaled with control) by the Mongol
khans of the Yuan-dynasty or the Han-Chinese raietse Ming-dynasty. While the
direct contact with the central tradition in Lhagas not very limited and indirect, high
Mongol lamas on Mount Wutai and in the capital Bejjremained important until the
end of the Qing-dynasty and received substantipeimal patronage. In the late
nineteenth century some ethnically Chinese offscaadd writers started to see Tibet as

part of the larger Chinese empire as well.

The thirteenth Dalai Lama (1876-1933) fled Lhagale British armies in 1904 and
stayed in Mongolia until 1909. He did not receilie support from the declining Qing
dynasty that he wanted against Great Britain. Sdtan returning, he would flee again in
1910, now for invading Chinese armies. This timeveat to India, and put himself
under British protection. He returned in 1912, @ftdetans who had risen against the

Chinese invaders had restored control and throemtbut. In the following decades, he
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and his supporters tried to build a nation-staf€ilret for the first time. These efforts
more or less ended with his death in 1933, sinedlthetan elites (whether monastic

leaders or aristocracy) had much power to losehaadittle interest in a centralized state.

2.1.4. Islam

When considering the role of Islam in the PeopRepublic of China, we should
separate this to some extent from ethnic considastHistorically, Chinese Islam is an
ethnic religion, with few direct Han-Chinese cortseAdherents of this religion entered
China Proper on a larger scale relatively latst fis coastal traders and then in large
numbers in the thirteenth century as the soldiedsamlvisors of Persian and Uyghur
stock. Their descendants intermarried with localpbe and many of them became Han-
Chinese over the following centuries. They are walled Hui (or Huihui), and while
they live in China Proper they still practice Isla@ther groups became inhabitants of
China due to the military expansion of the Qing emm the eighteenth century, in the
same way that the American Indians became Amerj&asadians or otherwise in the
nineteenth and twentieth centuries. Among thentyghurs are now the best known.
The total number of the Islamic population is opedebate, since ethnic and religious
categories are usually conflated. We can safelyragghat the total number of believers
will be over 20 million, divided over several etbmgroups (among which the Hui with
roughly nine million, Uyghurs with some eight nilfi and Kazakh also exceeding one
million) and different denominations. The Hui arelladapted to living within the
Chinese political and cultural system, wheread.tpghurs are much less so. The rise of
a Uyghur nationalist movement, however small, makehuman rights situation more

complicated, since like the Chinese state it ceediseown historical narratives.

In political terms, Islam is an important and ditfit topic from the perspective of control
of religion. Rebellions on the periphery of impéiina in the mid-nineteenth century
took Islamic forms and caused a tremendous loB&eof hey were eventually
suppressed at great expense and human cost. Shemetinuing fear for Uyghur
separatism, although it is not at all clear thatrajority of the Uyghurs would want to

go that far, given the important economic linksha@hina Proper and their role as
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middlemen between Central Asia, the Middle East@hitha. Tensions in Tibet are in
part between the traditional Hui traders (from Gamne. not Uyghurs, but rather Tibetan
or Mongol speakers) and local Tibetans. On therdthad, China desperately needs
good relations with Islamic countries, since thegteool oil and other mineral resources
that are essential for China’s economic growthc&igrowth is deemed essential (and
probably rightly so) in order to keep social harmo@hina cannot afford to be seen as
treating Islam as a whole too badly. Like religiaudture in general, Islam has suffered
greatly in the Maoist decades of 1949-1976, bardf®76 revival was much quicker
than for Buddhism, Daoism or Christianity. At themment, however, control seems to be
stricter, in part because of Chinese fears of Ieldomndamentalism and terrorism.

Very briefly, we can say that the original Hui weténic Persians (Khwarazm) or
Uyghurs of a Sunni background. It is these grobpswe find in China Proper as well.
Then in the late 7 century Sufism arrived along the trade routesttghothe deserts
between Persia and China Proper. The Central Astmorks that were created by Sufi
teachers and tradesmen were instrumental during@heentury rebellions. In the late
19" and early 28 centuries a Wahhabi-inspired reform movement airo¥énjiang,
which reacted against traditional Sunni Islam asrlgvacculturated and against Sufism
as too attached to the veneration of their sairtss, as is the case elsewhere, Islam in

China is not a unified religious field.

2.2. The birth of modern intolerance

Modern, systematic intolerance of religious cultcae be dated back quite precisely to
the years 1895-1898 and is closely tied to the gmepts of different forms of
modernization. At first this did not yet resultagstematic persecution, but in order to
create modern schools many of the larger religmuklings (both temples and
monasteries) and their landholdings were expraguifiom local communities and

turned into schools. Religious buildings had alwlagen used for other local purposes as
well, especially when they had been left by theigioal communities. This exclusive

and enforced use of buildings for a single purpeas a radical break with the past.
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People who advocated this policy could be foundragbe late imperial radical
reformers who wanted to change the entire polisyatem, as well as more moderate
reformers who wanted change whilst staying withia traditional system. The
confiscation of buildings and property meant a fgstematic attack on the cohesion of
local communities, since more or less communaViiets and assets were now put into

the hands of local elites or governments.

The radical reformers saw the foundation of sud¢tosts as part of a larger enterprise in
which the state would also take on a more domireligious role. This naturally

included certain goals of economic, social andtgali modernization (including a
constitutional monarchy), as well as new natioyailols instead of the old Mandate of
Heaven as the basis for imperial legitimatizatiorother words, from a personalized rule
supported by Heaven and a host of more or lessaabsleities, a transformation should
take place towards rule by representatives of bis¢ract Chinese nation. Traditional
imperial legitimatization had always been reinfartgy homologous systems on a local
level, in which very similar forms of legitimatizah served to empower many local cults
and Daoist ritual practice. The new political systeft no room for this kind of
connection, since local deities or Daoist priestsid never be representatives of the
abstract Chinese nation. In the short run, alhtf tveakened the links between the centre

and the regions, but it also weakened the long-tetegrity of local religious culture.

In 1911 the old system of legitimatization of perabrule was definitively rejected for
rule through institutions. These institutions beeaire keepers of a message of
modernity, which fundamentally collided with tradial religious institutions. At the
same time, a new and very limiting category ofigien” (zongjiag was introduced from
Japan (and ultimately from the West) into Chindsealirse, which entailed additional
limiting categories, such as “superstitiomiikin) and “(popular) customsféngsu

xiguan). From 1912 onwards, laws were created that gteedrthe freedom of religion,
but not every form of religious expression as welldaee it today was actually accepted
as “religion”. Only religion that fitted the modézing aims of the state could be

tolerated and from this moment onwards we seeéelgehing of a string of campaigns to
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combat “superstition” and bad “customs”. We cantbéeas the birth of modern

intolerance, with the help of foreign concepts thitimately stemmed from the West.

Because successive governments were unable toiesfgacarry out these campaigns or
to maintain their initial momentum, their resulifeted widely. Much depended on the
ability of local communities and leaders to resasigl on the precise interpretation of a
concrete practice or institution. While Buddhisnadism, Christianity and Islam had the
potential to organize themselves barorganized (as in the communist period!), as
institutional religions, local religious culture svéundamentally unable to do so. Temples
and shrines were linked to localities and to lmmahmunities, even if the deity in them
might be much more widespread. Even on contempdiairyan, very few temple cults
(such as Emperor Guan and Mazu) have been organizedisland-wide structure. The
result was that most local religious culture waw rxcluded from the official category

of “religion” and therefore received no legal piten.

In 1928 the Nationalist government reunited thentigu although its control in the north
remained tenuous. It started large-scale campaigasist so-called superstitions, which
included divination practices, astrology, physiognyo geomancyféngshuj, medium
practices, religious healing, paper money and atbgrcts used in religious practice, and
so forth. There were also attacks on Christiamty Buddhism, but these were better
placed to defend themselves. The heat of the maveagainst superstition and bad
customs, and towards expropriating religious bogdiand landholdings, seems to have
become less after 1930. One reason will have exfidrce resistance by old-style
religious and local communities. It has also beeygested that Tibetan Buddhist
proselytization in China Proper during the Repuliperiod created a Chinese audience,
which then brought pressure to bear on the Natisina@gime to keep Buddhist leaders in
general happy. It was hoped that through certadet@n leaders living in exile in China
Proper, Tibet might be brought within the fold béthew Chinese nation. This did not
happen, but that is another matter. Finally, Clamsty got more room, since important
Nationalist leaders had a Christian backgrounderLatthe 1930s the civil war escalated,

followed by the Japanese invasion. After the waleeln the civil war flared up again and
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was concluded by the communist victory in 1949pfeed by local mopping up

operations in 1950.

2.3. The Nationalists and religious culture

When the Nationalist Party was defeated in 194¢hbyarmies of the Chinese
communists, they retired to Taiwan which had betarned to China by Japan in 1945
after 50 years of occupation. Initially they conia their politics of partial control and
even suppression of religious culture, includingugs such as the Unity Teachings
which had been founded in the earlﬁ‘Z@entury. The latter survived, although it had
been tinged by local collaboration with the Japaresupational forces around Tianjin.
Nowadays it is one of the powerful groups that suppeunification, since it has a strong

nationalist dimension as well.

In 1949 the Nationalists brought with them représtives of the Buddhist revival of the
preceding decades. These Buddhist leaders sucltg$stik control of Buddhism on
Taiwan, competing older lay Buddhist traditionstbe island largely out of existence
although these had once been a powerful force@rsthnd. Monastic Buddhism is
nowadays a strong force on the island, next taJthigy Tradition from the mainland and
indigenous groups such as the Compassion Salvdadr{Tz'u-chi t'ang or Cijitang).
The Daoist Heavenly Master also crossed over, batria his successors on Taiwan
always remained marginal figures. They were arldasgé largely ignored by the
Taiwanese Daoist priests as they had largely defaad 1949 as well. The other main
Daoist tradition of the Republican period, the CéetgpPerfection tradition, never
established itself strongly on the island, althoitghd go through a successful revival in

Hong Kong.

The Nationalist repression of local religious ctdton Taiwan was partially the
continuation of the repression and control of tiadal culture that had already begun in
the Republican period. Local temples and shrinemnans and mediums, and other types
of religious specialists residing outside of thedBhist monasteries were seen as forces
of tradition that hampered the Nationalist versibmodernity. A very specific reason

for the Nationalist repression was that religioukwre served as the organizational and
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cultural focus of communal identities, which coblelthe predominantly Minnan
(Southern Fujian) or Hakka in origin. As such thegame the focus of an island-based
identity that was already strong due to five desamfelapanese occupation and went
directly against the Nationalist aim of regainirgntrol over the mainland. The cult of
Mazu with its huge annual pilgrimage to Beigangreaequired island-wide significance

as an expression of Taiwanese identity.

After a while the Nationalist suppressidmanged intale factorecognition in the course
of the 1960s and active meddling with religiousnd stopped. In 1987 martial law was
rescinded and political as well as religious freedestored. Because of its intimate
connection to the expression of a Taiwanese (qudspendent) identity, local religious
culture on Taiwan has boomed even more after 188testingly, the transition towards
democracy and religious freedom took place largadyivated by internal developments,
with an important role being played by a detailegart on the status-quo abiding nature
of new religious groups that was written by an Aicear-trained Taiwanese historian.
Taiwanese people played an important role in tkivaéof local religious culture in
Southern China after 1976, since their own cultsdvace originated there. It is an
essential element of religious culture in this oedio revisit the ancestral cult on a

regular basis and renew the cult’s incense.

Taiwan is an excellent example of the way in whitkrnal changes produce a radical
new approach to religious culture, that differsdamentally from past approaches in its
broad-minded tolerance. Local communities haveqaay crucial role in this
transformation. Originally, the nationalists werpially intolerant of religious culture as
their victors, the communists. Nowadays it is gaibemal for politicians on Taiwan to
engage themselves publicly during religious fessizad important ritual events. At the
same time, religious leaders sometimes meddldandsolitics as well, in very similar

ways as in the West.

2.4. Some early twentieth-century changes
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Especially in the twentieth century the Christiaisgion was able to connect to political
figures, allowing it to become a force in the seevof modernity. Christian missionaries
had been directly involved in the modernizing dffafrthe late nineteenth century by
serving as translators of Western scientific actinecal texts, as well as founding
schools. In the twentieth century they even founal@glersities and other schools of
higher education. This also served to plant tha tlat Christianity, unlike traditional
religion, could fruitfully assist and coexist withodernity. This was of course still a
Western modernity, suspicious in the eyes of s@weh) as the growing communist
movement. On the mainland the persecution of Gangy after 1949 may have served
to strengthen its acceptability as an alternatveodmmunism, but on Taiwan this was
not the case. There, the religion remained strotigt/to the Nationalist state and its
mainland ideals, causing it to loose considerabipfiluence and following after martial
law was lifted in 1987 and the state no longerif@ged Christianity. Only the Taiwanese
Presbyterian church has been able to maintairi,ifgebably because it joined the

Taiwanese cause early on.

In Buddbhist circles individual monks started tongamize themselves around journals
and societies after 1911, with some leading mottesrgpting to reinvigorate Buddhist
tradition in the service of the modern age. We dofimd a parallel attempt in Daoist
circles, which had suffered greatly from the mideteenth century partially Christian-
inspired rebellions. Even the once-prominent Waikeud Belvedere of the Complete

Perfection Tradition in Beijing went into a steegctine during the 1930s and 1940s.

An important long-term development was the begigmha high-level Tibetan Buddhist
presence followed by proselytization in China Prop&o important figures fled Tibet

as the result of the centralizing efforts of th& D&lai Lama, of whom the ninth Panchen
Lama (1883-1937) was the most important. The enostended property of his
monastery was targeted in order to obtain resodozdbe new nation and his circle was
excluded from the new administration. He fled e |2923. Another high incarnation of
Mongol descent, Norlha Qutughtu (1865-1936), wanemprisoned and survived

several poisoning attempts, before he was able¢ari 1924. These figures were



23

instrumental in building a Chinese following foethreligion and in creating political
support for Tibetan Buddhism in the following yedrs/ersely, their activities
contributed to a new view in which Chinese poldits started to see Tibet as an integral
part of China with Buddhism as the overall conmegteligious tradition. In a sense this
approach to Buddhism stands in a long traditionabee all empires which ruled a larger
territory than China Proper adopted a similar apphoof using Buddhism as an
international religion for the legitimatization tfeir overlordship. Tibetan leading monks
shared this view and thought that the new comm@hstese rulers after 1949 would
continue to treat Tibet in the same tolerant (deast distant) way as preceding dynasties
had done. Joining China was seen as acceptab®B as long as their religious
tradition would be safe. They could not have foeestnat things would change rapidly
within only a few years.

2.5. A century of destruction

2.5.1. The vicissitudes of war and famine

The nineteenth and twentieth centuries were noeipéimes of tremendous political,
social and economic transformation, but also ofrdeson due to wars, famines,
droughts and other natural disasters. These couhibineeaken the religious
infrastructure, after which the incessant campaigtiom 1949 until 1976 provided the
final death blow for many religious institutionsdapersonal networks for transmitting
religious lore. We already mentioned the rebelbbthe Heavenly Kingdom of Great
Peace from 1851-1864, which was inspired by a Brat¢ brand of Christianity and
caused an estimated 30 million deaths, but alssybematic destruction of Buddhist,
Daoist, Confucian and ordinary local religious ingions all over southern China. Not
all of these institutions were rebuilt in the fallmg decades. Northern China in its turn
was plagued by devastating droughts and famineishvdaused great loss of life. Floods
of the Yellow River caused tremendous destructypsimply washing away buildings
made of stamped loess earth. Other regions, agastiymin the north, would be plagued

by rampant banditry and warlord fighting, followled the Japanese invasions during the
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1930s and 1940s, and finally civil war betweenNlagionalist and the Communist

armed forces.

Natural disasters as well as warfare meant thew#gin of infrastructure, but also the
death of people who would be carrying all kind$ocfl cultural knowledge, including
religious expertise. On the scale of the twentaethtury, the ongoing disasters and
warfare often cut short the transmission of traditiThey caused the dwindling of
resources for local festivals and any form of gostligious expression. When revival
became possible in the 1980s, many traditions kead discontinued for too long since
the 1920s or 1930s and could no longer be restiwedo a lack of people with the
requisite knowledge. This type of destruction waslenworse by the impact of political
campaigns, which was worse in northern China bexkgesl communities also were
weaker here. Several detailed ethnographical repadicates that for instance Buddhist
and Daoist monasteries were increasingly in abeyaagain especially in the north,
while many institutions in the south were stilldot as late as the 1940s. The religious
infrastructure took a severe beating, but its bsisiccture was still intact and had 1945
brought true peace and political stability, thencinof traditional religious culture would

probably have been able to recover again.

2.5.2. The impact of communist rule

After the communist power takeover in 1949 andestablishment of the People’s
Republic of China, however, there followed almbsee decades of political campaigns
that changed and often destroyed all forms of loa#lre, including religious tradition.
The religious freedom that was nominally guaraniedtie legal provisions of the
communist constitution and related laws or regafetiwas often moot, even where

recognized religious traditions were concerned.

The Land Reforms of the 1950s destroyed the firzheisis of most religious
institutions to the extent that they depended conme from landed property. More

narrowly focused ideological campaigns againsgi@lis specialists and almost all
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religious movements outside the patriotic churdbether weakened religious
infrastructure. Instead of traditional religiouesplists, shamans and mediums, all of
whom often performed medical and social servidesstate now offered a public
medical package, campaigns to further hygiene ated the famous barefoot doctors. In
a sense these replaced, or were intended to reptecmedical role of the (semi-)
religious specialists who were now removed. Theclpgysocial role of these specialists,
however, could not be recognized by a system, wihditeved in science and technology
as a panacea for all problems. The continued (aedalthe political campaigns even
increased) psycho-social needs of local people sierply denied, since the perfect
communist state in which people would no longerehsiich problems was claimed to be
near. The medical and hygiene advances of thess yese in themselves certainly
significant, since China was highly successfuladucing the impact of the plague
(yersinapestis not the medieval disease by that name), choletather diseases. The
psycho-social stress of this period has only régeateived some academic attention,
but we know that it contributed massively to lodesatisfaction with the Maoist
approach of those years and threatened the legyimiathe Communist Party. This was

a crucial factor in turning the communist systewuad after 1976.

Political campaigns after 1949 followed a wave-|degtern of destruction, acceleration,
followed by attempts from the centre to control éxeesses. Radicalization was always a
good strategy to avoid being targeted for politmdticism. Nonetheless, religious
practice and even proselytization did not just steprnight and in some regions
substantial religious practice continued locallpithe 1960s. During the 1950s, there
was also active socio-political resistance, of Whi@s expressed in religious terms. It
was not on the scale of the religious movementh®fl920s and 1930s, but mainly
organized by people who had recently lost thevil@ged status or local power. This
resistance was quickly repressed, but contributetiér to the negative view of religious
culture among the political leadership. After colieization in the late 1950s we hear
less about this type of resistance, but we sesuagence of conflicts along the lines of

the new social (“communist”) units. It is uncleavwhmuch the disappearance of
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religious culture, including protest in a religiosisape, from the public eye is real, or

merely an artifact of the extremely uninformativeisces of those days.

During the Cultural Revolution from 1966 to 19786nast no public religious life was
possible. Especially in the first years of the Grdt Revolution bands of revolutionary
youths (the Red Guards) ran amok in the citiesthedurrounding countryside, in an
iconoclastic movement on a scale which had not keen since the rebellion of the
Heavenly Kingdom of Great Peace one century befeeovery after 1976 was slow
and partial, as will be discussed below. Most tesplere destroyed and the remainder
was taken over for public or private usage; sonikimgs in the latter category were
recovered in the decades following 1976 if thereevgaifficient funds and public
pressure. The imprisonment and killing of religiepgcialists was probably of more
significance, in addition to the dying out of exjmes without younger people taking over
since the Republican period and even more sevarghe 1950s and 1960s. The precise
damage is unknown, since very few Chinese, Japameastern scholars have

occupied themselves with the fate of religiouswn@tduring the twentieth century.

A rough impression of the scale of destruction loamgauged from the simple fact that
traditionally at least one temple and several snalhrines would have been available in
each village and every group of urban streetshénteémple might have been a temple-
keeper, who might be an older man or a religiogzisist. Connected to shrines might
be local mediums that served as the vehicle fod#ity, but did not live in the shrine
itself. A village would have shamans who travelledhe underworld or the world of the
unborn child. Larger market communities would hav@aoist priest, and depending on
the economic surplus there might be Buddhist angesiocnes Daoist monasteries nearby.
It appears that the Yangzi River region had morddBist monasteries than the rest of
China, possibly due to the larger economic surpfube region. Monasteries varied
considerably in size, but the larger institutionghm have hundreds or even thousands of
inhabitants. Much depended on their landed propsentige by begging and/or payments
for ritual services alone a monastery could notiser
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The weakening of the financial basis of religionstitutions has been permanent and the
disappearance of a variety of ritual specialisieréversible. In some regions certain
more complicated religious festivals and ritualgbiges had already been discontinued
long before 1949 due to natural disasters, warscanildstrife, which means that the
people carrying the requisite cultural and religi@xpertise had already died by the time
that religious practice was becoming possible agathe years after 1976. Several large
scholarly projects have been carried out sincéstee1980s to recover and describe local
festivals and important ritual practices, but oy often these were a form of almost
archaeological recovery of a recent past, rathaar ttescriptions of a vibrant present.
These projects did provide more legitimacy to #@wery and they have played a
positive role in establishing contacts between Esgnmainland researchers in the field
and their Hong Kong, Taiwan, Western, and sometafss Japanese colleagues.

After 1976 there have been more campaigns thatatgeted religious activity, but by
and large their impact was rather limited—even wéeme of these campaigns were
quite destructive of religious property and somesmesulted in incidental executions
and arrests. The only exception is the highly oighand systematic repression of the
Falun Gong and other Qigong movements from the semai1999 onwards. Hundreds
of deaths in the suppression of the Falun Gongrslteds too many, but this number
cannot be compared with the numbers of victimsr@tg@ding decades or the number of

deaths caused by an imperfect Chinese legal systéme best of times.
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3. Communist control and repression

3.1. The ideological background

In 1949 the communist takeover meant a furthengthening of the state as the sole
custodian of modernity. The Chinese Communist Radiyned (and claims) to possess
thescientific truth of Marxism-Leninism and Mao Zedong Thougtitjch has been
expanded since 1978 with the ideas of successitg lpaders, such as Deng Xiaoping.
In imitating the Soviet Union model of developmedethnological education was
prioritized, more so even than natural sciences. adademic fields of legal studies,
social sciences and economics were almost comyplgitetn up and had very little status
until after 1976. The dogma was that adopting thendific truth of Marxism-Leninism
meant that there was no need anymore for any eétfields. For improving industrial
production, strengthening the nation militarilyntwlling the environment (especially
waterworks), and agricultural development, techgialal education was paramount.
Ironically, the nineteenth-century conviction tizdtina can modernize by adopting
Western science and technology, while retaininguta cultural values is still valid
today. The only difference is that the old Confacialues and the examination system as
a means for inculcating everybody with these vathesugh prescribed Confucian texts
have now been replaced by communist values andamied Confucian values, and a

system of higher education that is still filled kvéxaminations at every level.

Since the 1950s in particular, with antecedentagyback to the late nineteenth century,
there is a strong belief that science (including>am-Leninism, which is denoted with
the same Chinese term for scienc&exug can be the solution for all of the nation’s
problems. Scholars call this approach scientisnthérheyday of Maoist-inspired
political campaigns only military science was mordess protected from their impact,
but after 1976 scientisticulture has returned with a vengeance. The suitttess

development of the hydrogen bomb and missile tedgydas been a major

" The use of the term scientistic is on purpose&esime are dealing with quasi-science, rather toamse
(which would be scientific).
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technological achievement of the 1960s, one ofdlneaccomplishments of those years
which provided the communist leadership with inédional status. Parallel to scienticism
is technicism, which values instrumental reasoming technical efficiency above all.
Most party leaders and high cadres have a backdrouengineering, meaning that
scienticism and technicism exert an extraordinatitgng influence on policy-making
from the highest level downwards. This influenceesy clear for instance in the case of
the One Child policy that was developed in 197%henbasis of this approach, with a
crucial role for specialists from the military apgtus (such as a prominent specialist on
missile statistics). Other examples are the Three€s project, the South-North Water
Transfer Project, and so forth.

This approach is not limited to the highest paggdership, but deeply ingrained in
Chinese society, especially among more educateggeshich include the higher and
middle levels of the Chinese Communist Party, margdntellectuals and cultural
leaders. We should not assume that people who tdehaeheartedly support, or even
privately dislike and oppose the present politgyatem, are therefore in favor of total
religious freedom. Most intellectuals tend to shtaeeview that modernity and religious
culture are fundamentally contradictory forces. Tigkt for more religious freedom is
presently largely a grassroots struggle, by looatmunities against the state as well as
against the cultural and intellectual elites.

Some new religious developments are indebted tsahee belief in the power of science
and technology, such as the rise of the Falun Gotige 1990s. Li Hongzhi has
compiled his approach from various sources, whickude Buddhist and Daoist texts (or
summaries thereof), and maybe even Christian ssultceould seem that living practice
played no role, since he specifically rejects tlesintentral acts of Chinese religious
culture, the burning of incense and other formsaafifice. Instead, he emphatically
claimed that his approach was not religious (whethéhe specific Chinese sense, or in
the wider Western sense, is unclear), but sciernfd@xued® The first lecture of his book

The Turning of the Dharma Whekkrefore makes an elaborate point of arguingtfer t
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scientific basis of Buddhist beliefs, in a way whis reminiscent of the writings of Erich

von Daniken on visitors from outer space.

Curiously, the scientistic and technicist approatthe Chinese Communist Party bears
close resemblance to a religious faith, even # thidefinitely not how its adherents
would describe it. Like the religious belief in aatside agency (whether divine or
otherwise, such as Yin and Yang) responsible ferctieation and/or structure of the
cosmos, the belief in the superiority of scienceé @echnology does not allow for any
form of falsification or even discussion. Much hetsame way that during the 1949-1976
period Maoism showed many characteristics of religi(especially messianic) beliefs
this has now been replaced by the belief in sciamcetechnology under the leadership
of the party. Once a group can declare somethiihg tine ideal scientific or
technological solution, no discussion is allowegliraare and dissenting voices are
smothered. This applies not only to religious issieit to any issue for which the regime

thinks a scientific or technological approach isgible.

3.2. The political background

Religious institutions were the basis of traditiosaciety until 1949. After the civil war
ended people will have expected that they couldnbesgtoring the religious
infrastructure, but never-ending political campaiguit the lie to this expectation.
Besides ideological reasons, there were also galliteasons for combating religious

culture.

For one, the very fact that traditional society \eagely organized around religious
worship, meant that the Chinese Communist Partylitikxdchoice but to attack religious
culture in order to establish its own direct andabte control over local communities. It
is no coincidence that the growing space for religifreedom in the countryside since
the 1980s comes with larger political freedom docal level and a retreat of the

communist party.
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Secondly, it is not sufficiently realized by foraigbservers that the traditional state
always saw a direct relationship between all kioldsocial unrest, rebellions and
religious traditions. More specifically, temple acalendar festivals were a source of
unrest, which is both true (comparable to carnm@ddings, birthdays of saints, and the
like in the West) and banal (since virtually altsd activities had a religious dimension).
We can recognize this interpretative mode als@imt@mporary Chinese stereotypes of
people who supposedly use religious activitieditaup trouble. Similar to claims that we
find in the West on the relationship between musievision, or internet on the one hand
and youth violence on the other, there is a sttendency in China to mistake the
language chosen for protest and violence as theim oause. Only a strong sociological
tradition can put the lie to such claims, somethhag is already difficult in many

Western countries and largely absent in China.

Thirdly, some of the most important rebellions ihitzse history were definitely inspired
by religious traditions, often messianic or milléaa in nature. The historiographical
flaws here are twofold, namely the confusion betwiespiration and causation, as well
as the tendency to see all messianic or millendréatditions as inherently rebellious. It
has been demonstrated that the causes of rebedliersdways much more complex than
the reduction to one single religious message.rgmhg, it is quite clear that most
messianic and millenarian traditions never ledrteest or rebellion. Finally, there is
inheritance of the traditional label of the Whitetus Teachings which further
systematized the perception of new religious gramkcharismatic teachers, because all
groups or teachers labeled as such were assowidtethe few exceptional incidents in
which a religious message was indeed connecteditdent event or rebellion. This type
of labeling is still common in China today, althéugo longer under the label White
Lotus teachings, but under the label “evil culi&/estern stereotyping on so-called

“sects” contributes to this approach as well.

After the 1949 change of power, the basic analytiwaist of this historiography was
continued, except that until 1976 the role of rebes groups was considered in a much

more positive light. They were seen as a vanguftideopeasant population which
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wanted to fight against feudalistic or barbariatesl Such religious rebellions were seen
in a positive light, but the incorrect assumptibattthey were caused by religious ideas
was still retained. It is still very difficult toseape this analytical paradigm, so instead
scholars since the 1980s have simply stopped r@gagrthis type of phenomenon. As a
result the notion that rebellion and certain relits ideas are closely linked is still
extremely influential on people with a high-schedlucation or upward, who have not

continued in historical studies, in other words adtrall of the Chinese political elite.

Fourthly, some of the post-1949 resistance to ctMigzation and other communist mass-
campaigns was expressed through religious meansolysing form with causation,
this type of religious resistance will have strémgted the perception among the political
elites of those days that religion is backward eweh dangerous. This perception was
then inscribed in the collective institutional mamof the police apparatus and is still an

important motivation for controlling religious csltoday.

Until the early 1990s, policies towards religioustare were still shaped in part by
communist leaders whose mindset was shaped byptteit949 experiences, when
religious culture was still very much alive. Foeth religious culture was a direct enemy.
The party leaders of today have very little perséemperience with any form of religious
culture and know it only from books and maybe semeal information. For them it

must be really difficult to comprehend its ongoattractiveness. The younger generation
who has been trained after 1978 and is now inaitly éifties may have had more
exposure, directly or through relatives and acgaaites. They will be aware of the
economic successes of Taiwan, South Korea and 3apanthe 1960s, despite (or
thanks to?) the strength of their religious traxh. Some among them will have studied
abroad, although the actual party leadership noti has very little of that kind of
international experience. Maybe they or the germrdahat comes after them can develop
a more nuanced view of religious culture than theadecessors.
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3.3. Legal rules and political control

3.3.1. Rules and regulations

After 1949, the Chinese communist system has ppieice an elaborate structure of rules
and regulation, in combination with various orgatians, in order to control and

regulate religion and religious culture broadlyidedl. In evaluating the contents and
impact of Chinese laws and regulations, we ardyeassled by several preconceptions.
First of all, North-Western Europeans and North&mmerican observers (who make up
the large majority of Western research on China)e@rom political systems where laws
and regulations are extraordinarily enforceable@mfdrced through expensive, but
effective judiciary and police systems. We takedand regulations very seriously.
Secondly, while we routinely accept that the lesystem in China is still underdeveloped
(although much improved since 1978) and take tiis account in our dealings with
China, we take legal restrictions on religious goand activities much more seriously.
And third, we tend to stress cases of excessiveigldnd police intervention (of which
there are indeed a lot), rather than looking abtherall process of change in the nature
of control. In all of this we forget that therecgnsiderable agency on the part of Chinese
local communities, who create their own rules aredcaiite adept at bending or ignoring
them for their own interests. The weakness of¢lgall system also has its advantages. In
this section we will take a top-down and more fdisti& perspective for clarity’s sake,
while in the later sections on the local situat&o on possibilities for positive
intervention we will take a more realistic and battup perspective. In sections 4.3.2.
and 4.3.4., | discuss recent developments sudieasr¢ation of new legal (or semi-legal)
categories for religious culture outside the old aruch more limiting category of
“religion “ (zongjiag, and the new socio-political slogan of “harmors@aciety”’. These
changes took place after the present Rules andi&&ms had been promulgated (see
Appendix).

In 1949 religious freedom in a formal sense wasriporated in the Constitution and this
is still the case today. The absence of incessaitical campaigns means that this law

and the associated apparatus of control organimatiave become more relevant than
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before. For reference purposes, we quote the ratestant article of the 1982

constitution in the Appendix to this report, accamied by the latest version of the
“Regulation for Religious Affairs” (in the officiaranslation), effective as of March 1,
2005. Itis not difficult to see that the pointdgparture is still political control over
religious activities, rather than guaranteeingdoee within certain parameters. Religion
is still defined in terms of institutions, doctriaad specialists. Thus, the definitions of
religion and superstition that were first createdhie 1920s and 1930s are continued into

the present.

Chapter | allows freedom of religious practice@sgl as it does not interfere with the
state or non-religious believers. It is stressed thligious organizations should be self-
governing and not be subject to outside contraht@rference, a provision that is
especially relevant to the Roman Catholic churath Bibetan Buddhism. Foreign
donations are forbidden.

Chapter Il regulates the founding of religious lesdialways remaining subject to state
supervision and approval. Internal managementlegdéed by the state to the national
organization, which is of course tightly watched aabject to ongoing indoctrination.
Chapter Ill regulates the maintenance or new dstahkent of religious sites, again
subject to state approval. Religious sites willlggta management structure to take care
of internal affairs.

Chapter IV regulates the training of religious persel, with a stress on supervision by
the Religious Affairs Bureau (nowadays the Spe&drhinistration for Religious Affairs
or SARA) in vetting the selection of incarnationsliibetan Buddhism or the selection of
bishops in Roman Catholicism.

Chapter V guarantees the ownership of propertyebgious bodies.

Chapter VI stipulates the legal liability of a ggbus body or site, making them
responsible for those activities that are deemdsktoriminal, whether due to
mismanagement or the organization of activities$ tlaae not been vetted beforehand.

The explicit prohibition of “activities that disrupublic order, impair the health of

citizens or interfere with the educational systdrthe state” in the Constitution as well
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as the Regulations for Religious Affairs is highigditional and goes back to many
centuries of Chinese laws on religious activitleseflects the deeply seeded suspicion of
religious activities as a source of social disortlean) among political leaders,

bureaucrats and intellectuals.

It is absolutely crucial to note here that by defgreligious bodies, sites and personnel
as specialized institutions engaged full time ifgreus activities, a host of traditional
social groups which focus around incidental religiovorship of a local deity, patron god
or the like, is excluded. As a result most of petsptraditional religious activities acke
factoexcluded from the sphere of religious freedom,aisb from religious control. In

the years between 1949-1976 this meant that théybaedress against persecution and
repression, but in practice neither did those tiaas which were included. On the other
hand, after 1976 the remarkable revival of lochgren has depended more on local

policy, because there simply existed no consistentral policy.

The Regulations for Religious Affairs themselves aot very clear about the role of
foreign missionaries, but they do stress that imlig/ leaders such as the incarnations of
living Buddhas in Tibetan Buddhism (who are notessarily Tibetan, but could also be
Mongols) and Roman Catholic bishops are to be @diyethe state. The regulations
speak a lot about foreign intervention which iffdden, which Westerners tend to
interpret as a fossilized memory of the past ang keal imperialist missionary presence
(and concomitant Western interference) in Chindgualty , there is not much Western
intervention, apart from the issue of Vatican cohtiver appointing bishops, and the
import of Bibles, limited financial support and semovert missionaries. Not all religious
contact with the West is hidden, as SARA in patéicalso regularly receives foreign
religious delegations, from Western countries lbst &y Islamic and other Asian
countries, such as Buddhist delegations from Jadpyand large, however, the Chinese
churches, whether they are official, unofficialamtually underground, operate on their

own. Seemingly, then, there is little Western ifgeence.
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From a Chinese state perspective, however, theofaatervention also includes Western
human rights interventions. We need not agree thithpoint of view, but it is to be
taken seriously, especially when combined withhiséorical “memory” (even if
artificially produced through secondary school ediom) of 19" and early 26 century
Western imperialism. The issue of foreign interi@m&lso holds for the Tibetan case.
There is a well-documented history of CIA supportthe exile Tibetan community and
low-scale guerrilla activities, while nowadays Weatbelievers also predominantly
support the Dalai Lama’s Gelugpa tradition andekiée community in India, rather than
Tibetan Buddhism in general. From a Chinese pdimtew this is foreign intervention
on behalf of one single tradition. We can compheeamotions involved to the Dutch
irritation when the Vatican radio pronounces itsws on Dutch abortion or euthanasia

policies.

3.3.2. The State Administration for Religious Affairs (SARA)

The primary organization in charge of supervisigaraeligious affairs, according to the
Regulations for Religious Affairs, is the religioafairs department (the term used in the
English translation below). The more common Engdilesim is Bureau for Religious
Affairs, which was recently renamed State Admiistn for Religious Affairs (SARA).

It falls under the State Council and is therefamrfally part of the government structure.
As is often the case in important government ingtnhs, all of its leaders are high-
ranking members of the Chinese Communist PartyXidewen headed the office since
1995, serving concurrently as the head of the RelggAffairs office of the United Front
Department since 1991 (a post which he apparetililpscupies). Ye was trained in
Philosophy. In the absence of a university disepbf religious studies until very
recently, this field was the closest relevant etangossible for managers of religious
affairs. It obviously includes extensive trainimgNlarxist-Leninist Philosophy and
Maoist Thinking and is therefore an appropriateosting ground for managers of the
state orthodoxy. This kind of background also gotas the continuation of seeing
religion largely in institutional and doctrinal tes, an approach that is traditionally also
very common in the Christian West. In Septembel920€ was succeeded by his former

deputy Wang Zuoan, who had also graduated in Riplog Ye is conventionally seen as
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theauctor intellectualisof religious repression (including the Falun Ggonigsistance
against the Vatican as the sole authority for apoog bishops, and the Chinese rejection
of recognizing the Dalai Lama as supreme authonr Tibet and Tibetan Buddhism.

He has a high position in the Chinese CommunidiyRas an alternate member of the
present 1% as well as the precedingﬂlaentral Committee), which indicates that
whoever is the instigator of these policies is elpgonnected to the centre of political
and ideological power.

Within the Chinese Communist Party itself theralsd the United Front Work
Department, an organization that is much-maligmefdieign writing. Essentially, the
doctrine of the united front means that althoughléadership of the Chinese political
system on all of its levels should remain firmlytive hands of the Chinese Communist
Party, other sources of authority can also be neiced. Historically, this department was
intended to incorporate pre-1949 political parirége the new communist system, but it
nowadays plays an important role in formulatingg@es on ethnic minority issues
(including Tibet) and religious affairs. Actual nesgement of these policies is in the
hands of government agencies, especially SARA @rdgal divisions. Not surprisingly,
people who work in the latter institution also ps®ugh the United Front Work

Department at different stages in their careers.

High level officials of SARA and the United Frontdtk Department also travel
internationally. Ye Xiaowen has attended many ceaarfees inside and outside China
which were devoted to Chinese religion, and on 2y2010 his successor Wang Zuoan
even visited a major Taiwanese centre for propagd&uddhism across the world,
Dharma Light Mountain (Faguangshan) with a larg&A delegation. This was the
culmination of a series of efforts by this monagterbe positively involved in mainland
China, for instance by conferences or donatiorieewictims of the 2008 earthquake.
For mainland China, all of these contacts are pdsbof attempts to built cross-straits
relationships. More generally, the participationtigh officials of SARA and by leading
academic advisors on religious policy from the @sm Academy of Social Sciences

(CASS) in Beijing in conferences on religious cudtall serve the political aims of
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making Chinese policy acceptable to the outsidddramd of maintaining third party
contacts with Taiwan. Sometimes these activitieGAES scholars also lead to academic
cooperation, the more so since especially Westenerglists on religious culture

(usually working on Christian traditions) are blidy unaware of the political context in
which these CASS colleagues operate. At the same 8uch visits and cooperative
efforts serve the purpose of gathering informatiarand improving understanding of

religious policy elsewhere.

Regular interaction with foreign religious instituts gives SARA further legitimacy, as
is quite visible on its website, which prominentigtes meetings by its head with foreign
delegations as well as visits of its head and fieads to religious meetings outside
China. This also suggests an additional role afitistitution next to control and (on a
local level especially) repression, which is maimiteg the public face of religious
tolerance. Again: this is only tolerance of religio the narrow definition pointed out
above and within the confines of the rules, bueswhich do change over time and have

become much more lenient of late.

Finally, a dimension of control which is not easydbcument is that by people who have
infiltrated in the religious organizations in var®oways. These might be believers or
non-believers and it is nigh impossible to ascertheir identity. It is commonly assumed
that such people exist, but given the lack of infation it is not clear how much is fear
and how much reality. The Eastern European expegiardicates that there will

certainly be informants and infiltrants in the rgnzed churches as well as in the

unofficial churches and even in underground religigroups.

The central structures of SARA and the United Fiiotk Department are repeated on
local bureaucratic levels. It is easy to overldogése lower levels , but they are actually
quite crucial in the implementation of central pas and regulations. It is lower-level
officials who carry out arrests, close down religiites or cause other forms of
interference with religious activities. There is,my opinion, a crucial difference

between the centre and the lower levels, whichasthe closer an official is to the local



39

community the more so he or she will be incorpatétéo local networks. Here the well-
attested weakness of the Chinese political and Bgéem actually becomes an
advantage for local communities, or at least atpafientry. Inversely, the increased use
of laws and regulations to “control” religion istradways a sign of increased control or
persecution, but may also be the result of an aszd awareness for the fact that rules
and laws are there to be used. Since we lack felsdhtistics on religious control, it is
very difficult to know for certain which of thesegsibilities apply at which point in time.
The only thing that does seem certain is thatdlgame attempts to make more use of
formal laws and regulations, even if—as in the addbe Falun Gong—this may seem to
us to be rathesd hocand a persecution legitimized by laws and trialsams a

persecution.

The fact that there is considerable difference betwdifferent regions and locales, but
also from year to year, confirms that local commigsiand individuals can make a
difference. Local people with sufficient clout aodmoney can create room for their
religious activities by maintaining relationshipgwthese officials, incorporating them

or their close kin into local networks, and solfioffhis procedure is not that different
from obtaining permission for opening up a hotelbogood location or starting any other
business enterprise. Generally speaking, contriie@morth and in urban centres is more
strict. In the south and in the countryside muchiamse possible. Poorer regions also tend
to have more room, but here it may be the casdltbatituation was already less tense in
the past, since repression costs money as welkcdjeve see extreme local divergence,
with near-total religious freedom in parts of Faojiaas eloquently demonstrated by the
important fieldwork of Ken Dean and Zheng Zhenmam in Putian Prefecture—to
ongoing control and repression in much of nortf@nima. To the average tourist the
existence of some ten large monasteries in thengeayea may seem like a lot, because
we treat Beijing as a city, but given the fact titspopulation size equals or exceeds that

of the Netherlands (when we include migrants améigmers), this number is rather small.

3.3.3. The patriotic organizations
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The new definition of “religion” which was createdthe 1920s and 1930s meant that
after 1949 religious freedom was limited in the ii&se Constitution to five
institutionalized traditions, namely Buddhism, Daoj Roman Catholicism,
Protestantism, and Islam. Buddhism includes thedylaha traditions of China Proper,
the Tibetan Buddhism of the Tibetan as well as Mxiag regions, and the Theravada
traditions of the former Thai polities in Yunnana@sm includes both ritual practitioners
in the Heavenly Master tradition who live at honnel $he monastic tradition of
Complete Perfection. Roman Catholicism was accepigtdhe final authority of the
Vatican and the Pope was denied. The Russian Qrthdtlirch was also accepted, but
has always remained confined to specific, smahietgroups and never missionized
beyond them. For minorities more religious freedeas also allowed, basically to keep
the social peace. New religious groups and netwofrkdl kinds have been invariably
forbidden, with extremely violent suppression ie #950s and 1960s and ongoing

persecution after that.

Even for the institutionalized religions mentioreabve, the situation rapidly became
very difficult in the decades following 1949. Fach tradition special organizations
were set up to control it, which still exist tod&ecause of the fear of foreign
intervention and the strong nationalist imprintleé communist political system, these
organizations are all explicitly supposed to beipat in nature. This is also intended to
counter the inherently international tendenciewloét are after all world religions. The
organizations are as follows:

» the Committee of the Protestant Three-Self Patridgbvement of China
(zhongguo jidujiao sanzi aiguo yundong weiyuarthi] 32 2 = B % [#1i2 5))
Z4Y), namely of 'self-governance, self-support, petfpagation’' (1954);

« the Protestant (“Christian”) Association of Chiza¢ngguo jidujiao xiehui
FE Hbh<) (1980);

 the Catholic Patriotic Association of Chirenfngguo tianzhujiao aiguohti
REH L) (1957);



41

« the Buddhist Association of Chinahongguo fojiao xiehui [E ffl Z#1<%), in
which the Tibetan Buddhism of the Mongols and Tabstalso occupies a strong
position (1953);

« the Daoist Association of Chinalongguo daojiao xiehuf' [Hi& 1<) (1957);

« the Islamic Association of Chinatongguo isilanjiao xiehui [E {/H il *= 2 3 4%)
(1953).

The Chinese names of these churches are sometanstated differently, but these are
the main organizations through which the staterotsyeind cooperates with the
organized religious traditions recognized by thestibution. Although foreign observers
may feel that these organizations are merely aregpdor control and this is
undoubtedly partially true, they also provide aerave for influencing the state and the
communist party. By participating in the politislstem, but also by the abetting of
persecution of non-recognized religious groupsi{sagthat of the Falun Gong) there
organizations have attained legitimacy and thesglige influence. During the Cultural

Revolution these organizations were inactive, baytafter 1976 they were reactivated.

There can be little doubt that the patriotic checin China show insufficient awareness
of what went wrong between the communist stateadin@ligious culture from 1949-
1976 and after. The incessant persecution of oelignd the complicity of the patriotic
churches especially in the 1950s have created tadtlood, but almost all people
involved in this period have now died or reache@iy high age. In the long run, all of
these institutions are extremely vulnerable, sthegr legitimacy depends largely on the
state and will disappear with the state as welic&ithe patriotic churches are forbidden
from active missionary work, they are weak withpess to their unofficial counterparts,
since in evangelical Protestant, lay Buddhistnstaand other traditions carrying out
active missionary work has always been an impoxteaayt of testifying to one’s faith.
Hence, these other groups will spread the wordpeetive of all efforts at religious
control or repression. Therefore, | think that wttle growth of religious freedom (or at
least with the growing room for unofficial churchése patriotic churches cannot avoid

compromising with their unofficial counterpartsiee otherwise even believers inside
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these churches will vote with their feet and letnam entirely. Thus, the Catholic
Patriotic Association of China has been forcedamgromise with the Vatican over the

appointment of new bishops in such a way that batés can agree.

The patriotic churches were originally supported inanced by the state, but in the
1990s they have been privatized economically, énséime way that most companies and
factories were cut loose from the state as welkylieed income, which they generate by
controlling local religious institutions, such asrfous temples, shrines, mosques,
churches and monasteries, or networks of believgghsonly tenuous connections. The
Daoist Association, for instance, can nowadaysipgeoxecognition of local temples, but
this comes in exchange for a financial contributiBacause incorporation into the Daoist
association also requires a new, “modern” form ahagement, not every communal
temple is eager to join. Local mediums also usethb@ship as a cover for their real
activities. In all patriotic churches recognitioreams control, and control means limits on
local power sharing and less say in religious aasteThis is true of local temples as

much as of Protestant house churches.

Western observers tend to look at these patribticahes askance and stress that
religious groups outside them do not trust thesedtes. They focus on the very real
tensions between the patriotic Christian churcimestae many groups outside them,
including the attempts by local church leaders pmedchers to control or even combat
competing groups outside their fold. All of thiscisrtainly true and undoubtedly the
close link of the patriotic churches to the statd s interests drives (and keeps) many
people away. On the other hand, many people stkat these churches and oftentimes
the local difference between a patriotic church andinderground or unofficial church is
not that big. Furthermore, especially in the cdgt® Christian churches on which most
of the human rights discourse is focusing, we atdalking about a majority institutional
religion which is being repressed, but about a rgigion (in common Western parlance:
a cult or sect) which is spreading. Hence the psipdy of joining a local group is quite
different from that of belonging originally to tmeainstream church and then leaving it.

To us Christian missionary activities may seemejuitproblematic, since this is after all
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our own or at least a very familiar religious cuo#tuTo many Chinese the advent of
Christianity triggers a similar emotional respotsé¢hat caused by the spread of Islam in
present-day Europe (and summoned up by the spfdslthgwan, Scientology and other
new religious groups in the 1970s and 1980s). Tleeessful spread of a foreign religion

directly affects their sense of cultural identity.

The Chinese stress on state control and cooperattien seems foreign to us, since we
believe strongly in a separation between the stadereligious traditions (the church).
We should first note, however, that this separasamly relatively recent in many
Western countries and is enabled largely by thetfed until recently Western European
countries (America is another matter) had a fdidynogenous Christian basis, since
even secularized people usually came from Chridteakgrounds. With the rise of Islam
in Western Europe due to migration there is aneased tendency for the state to
interfere again with religion, most commonly wisldmic practices which are believed
not to fit in our secularized world. On the othant, in Chinese history there is a
centuries-old tradition among political and cultwebites to be suspicious of the loyalty
of international religions (especially Buddhism armvadays Christianity and Islam) to
the imperial state, and to be dismissive of thdéulisess of what we would nowadays call
religious culture. An important defense of religiddaaders was always to stress the
usefulness of religious practices in maintaining moral order and bringing good fortune
to the state. There is no shame in cooperatingtivélstate. Even as late as the
Nationalist period, Tibetan Buddhist leaders susktha Panchen Lama (who had fled
Tibet for the Dalai Lama) successfully used thesgmkty of doing good for the Chinese
state to improve their standing. Although the comrsiustate is not interested in
traditional forms of good fortune, it does needtiatacy and recognizing religious

traditions is one means of obtaining it.

3.4. Compliance, resistance and persecution

By and large the dominant approach today is orenfifrced compliance and control,
rather than any form of systematic and ultimatebjent persecution. There is a strong

fear among the Chinese leadership that religioltareuis a potent force that needs to be
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watched and controlled. The particular approactcvis chosen stems from the wish to
create a legal framework and rule China througtsland rules, with compromises where
necessary to maintain the ultimate power of thé&yPa@he approach also fits in with
traditional Chinese values of normative enforcentlerdugh societal pressure (mutual
control), not as an outgrowth of the communistetystbut as something located much
more deeply in Chinese culture. The present treradress China as a harmonious society
takes up this traditional and no less real valod,then tries to exploit it for the benefit of

maintaining social and political stability undesiagle party leadership.

Inversely, this development also provides religiptesctitioners with tools to create a
better image and even an improved institutionatexrfor religious practice. There is a
centuries-old tradition in Buddhism and Daoismttess the positive contribution of their
beliefs and practices in maintaining social stapbiBuddhist writers of today, but also
people of other faiths, therefore have a long calttradition on which they can draw to
point out the positive functions of religion. Thekrof this for the state is that religion
can just as well be the language of protest arigteexe, so here they will have to learn
that there is a big difference between the lang@ageinspiration of protest, and its
deeper causes on the other hand. Otherwise logstreneins will automatically be
followed by religiously inspired incidents and theebacklash to religious culture in

general.

As in other societies, including our own, theralso a fair amount of protest in China at
every moment in time. Usually this protest is espezl on a local level, with some
people eventually reaching the larger politicalteesy and even Beijing. When this
involves religious protest, it is noted quickerthg state and repressed accordingly. On
the other hand, Chinese culture has a very stropgotesting against wrongs as a good
thing, even when this means that one must suféectimsequences. In addition, in many
religious cultures keeping the faith sufferimfiku’z7) can be an expression of one’s
religious strength. The Falun Gong is quite explitits teachings that one can imbue the

Qi (<, which they understand as an energy) of one’spater. Buddhism has always

had a strong sense of sufferitkg (%7 or xinku=7%) as an integral part of one’s existence,
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and in fact the cycle of life and death itself éfided as suffering. Communist
propaganda after 1949, and general writing sinaetiime as well, continuously stressed
the need for sufferingchiku jingshentz % 45 #i) now, in order to obtain a better nation in
the future. Chinese communists have also alwaygedahe ability of speaking one’s
mind, at considerable risk to one’s career and evex's life. Historical depictions of the
early communist movement stress the independencenaf of the early revolutionaries.
There is a well-established model for this throughohinese history, in which righteous
figures—often intellectuals—with the courage tdicize the leaders of their days are
always depicted positively. The early dissidentspwad been imbued with this tradition
and first enacted it as Red Guards in the late 4,960 maybe also their latter day
successors, stand in this tradition. The Chinesedugratic system tries to prevent this

from actually happening, but only with limited sess.

Hence, there is considerable ideological and m@ligiroom for not complying with state
control and suppression of religious culture inesrd demonstrate one’s convictions
against all odds, as we have seen most clearheicdses of the Falun Gong and Tibetan
Buddhism in Tibet, but in my opinion also in thedenground Roman Catholic church
and the Protestant house churches. Several obséraes pointed out that keeping to
one’s faith is an important cultural value and ikisonfirmed by the blossoming of all
kinds of religious culture despite decades of regmm, harassment or even outright

persecution.

The creation of a patriotic Roman Catholic churdhalv does not treat the Pope in Rome
as its leader has led to the rise of an undergratindch which continues to accept his
leadership and divine grace, which is at the bafsise power of its sacraments. Both
churches are hierarchically led and therefore ixelbt visible and easy to control. Older
leaders of the underground (or unofficial) churelvdna long history of being imprisoned,
but the last few years the situation has beguhifo sgnificantly. The Chinese

authorities and the Vatican have come toadusvivendiin which both sides try to agree
on the appointments of new bishops. Undergroundcties still have many problems

with the new situation, since they do not alwaystnew candidates and do not like the
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idea of giving up their semi-independent statustaedegitimacy that they acquired in
decades of persecution and repression. How thesiteation will work when the older
bishops have all died and only the new appointmamdeft behind, who are more

vulnerable to pressure and indoctrination, is agogsue.

Protestant groups are much more difficult to cdrfothe Chinese state. They originate
in more than a century of Anglo-Saxon (Great Bnitaind the USA) and some German
missionary work. Dutch churches today, like manys#e counterparts, support the
training of Chinese cadres to strengthen the qualiteligious practice. New missionary
activities come especially from the USA and Soutieé!

Besides the older, more official traditions whigk at least in part covered by the
patriotic churches, there are many local Protesthntches which are home-grown. They
are known as house churches because they gathevate homes, much as indigenous
new (non-Christian) religious groups have been tgelbing for centuries and also still
do today. This is not necessarily because theg@ieely persecuted, but can also be
connected to the lack of permission to build omei® church. Much of the negative

human rights record vis-a-vis religion comes frdra suppression of these traditions.

We should not forget that in the end there is &wiiblimit to the amount of repression
and control that the Chinese political system déoraitself. The communist ideology
itself no longer provides legitimacy and violentrfs of power are never very effective

in the long run. The Chinese Communist Party tloeesheeds economic and political
success to retain its power and maintain socibllgta It has decided long ago that in
order to attain economic growth it has to devolaerdecision-making and
entrepreneurial power to the people. Especiallgestne 1990s we are seeing a relaxation
of local control, and not merely because maintgrstnict control is expensive and often
counterproductive, or because decollectivizationrhaant less power for cadres (and

therefore less risk in protesting against themgr&hs a conscious policy on the part of

" The New York Timggdanuary 2, 2006ttp://www.nytimes.com/2006/01/02/world/asia/02iht-
korea.html? r=1&pagewantedrthentions 1500 South Korean missionaries in Camaf 2006; also see
Time(July 27, 2007http://www.time.com/time/world/article/0,8599,164600.htm).
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the centre to leave more room to local communitirehe expectation that protest will
remain local (which is the case) and will thereffreus on local excesses, rather than
letting dissatisfaction accumulate and spill oweatregional or even national level. At
the same time, there is an ongoing developmerdaail identity in the political sphere, of
which the local demand for more room for religi@nsl cultural agency is an important
part. We may not yet want to call this true freedbut in terms of process this is still the

overall long-term trend.

Everything after 1976 indicates that the long-témand with respect to religious culture
is one of increased acceptance on the part ohtigelly atheist leadership that some (in
fact maybe even many) people want a religious Rf#itical leaders on various levels
before the 1990s had great difficulty making sesfaéis, whether because of attitudes
predating 1949 in which religion was a relic of ghaest that could only be an obstruction,
or the new version of these attitudes from 1949l Avhich scientism and technicism
formed a new religion. After 1976 (especially aft878, when the university entrance
examinations were revived) a new generation has tramed, which is now coming into
power and has a more nuanced view of religiousirail{There have been many moments
that the situation was more tense, such as thebfucsklash against cultural change and
religious revival in the early 1980s, after themgssion of the student and laborer
protests of the early summer of 1989, and finaliyhwthe suppression of the Falun Gong
and Qigong movements since 1999. In each instamcenotwithstanding ongoing
harassment and persecution of many forms of relgymractice, the overall trend has

remained towards more tolerance.

There do remain important conflict lines. Ruralisbcgets much more freedom than
urban society—or maybe we should call it benignesgrather than freedom. As one
researcher puts it, the state reacts much monegtyravhen groups or networks occupy
public spaces that are seen as secular and/oraantéamed by the state (such as public
parks, squares and the like). There is only prieai state (which equals public in the
Chinese case) space in an urban environment, withlittle in between (unlike the

abundance of civil space which is neither privaiestate in Western countries) after the
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near-total destruction of temples in the citiethie pre-1976 period. Restoring religious
culture in the cities is much more likely to coaflwith the state because of the sheer

lack of room for non-private, non-state space.

The same is true when groups like the Falun Gouagpabtentially also mediums, intrude
on segments of health care that the state seessastil to its scienticist and technicist
approach. The claim that the Falun Gong is bagdblic health is partly stressed in
order to clamp down on the movement, but it isemdirely void either. The movement
did actively reject medical care as useless ifige of the karmic origin of all disease—
in itself a perfectly legitimate Buddhist point\wéw. The perceived encroachment on
public space (the role of the state to take cartsdaiitizens) by private beliefs is
significant here as well. We have very similar dssions in Western countries, for
instance the orthodox Protestant rejection of disgmevention or the more recent secular
resistance against inoculation. Here the faultisngarticular worrisome, since in China
too it is precisely these kinds of new religiousvaments based on charisma and
promising alternative forms of healing which al$wat the most followers and are

spreading very fast. They include a wide varietfPajtestant groups.

On the other hand, relaxing religious control défpolitical advantages as well. One
advantage that is very clearly on the mind of #aelers in Beijing is improving ties with
Taiwan. Originally, the involvement of Overseas i@dse from Taiwan and Southeast
Asia in local religious life in Fujian was a grassts activity, although much applauded
by local leaders in Fujian as well. Nowadays, @asively supported by the central state.
SARA frequently receives visits from Buddhist leesden Taiwan, scholarly exchange on
religious culture is booming (up to the higheselenf advisors to the Central
Committee), and the religiously based charitab@gmoization of the Taiwanese
Compassion Salvation Hall (Tz'u-chi T'ang Giji tang) is very welcome in China itself
as well. We will discuss below the slowly growinggdapolitically supported involvement

of religious organizations in charity on the maimdaas well.
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4. Restoration and change
4.1. The restoration of religious practice

The restoration of religious practice in generaives the great resilience of local society,
since most of it has started bottom up. Simpligigevs of China as a centrally-led
dictatorship overlook the fact that crucial so@atl economic developments during the
last four decades often started as local initigtigeich as the household responsibility
system in Chinese agriculture in the early 1970terAa try-out period, some
developments are then stopped and others are gedtiithe restoration and change of
religious practice, despite ongoing control, haress and repression, and sometimes
active persecution (most notably in the case oFdlan Gong), show that local people

can and do take power in their own hands.

By concentrating on the cases in which peoplelstsigas defined by international
agreements on Human Rights) are violated, we ovkeitloe many more cases in which
local people have been able to organize a religegmest or institution. By concentrating
on state persecution, we repeat the same mistagearing local agency that is also
made by the state apparatus itself. Precisely lsecaontrol focuses on institutional
religious traditions, this arena is also where ind the most problems, or at least the
most reporting of problems. Fieldwork by anthrogpdal colleagues shows that there are
indeed also problems in the case of attempts toneefocal temples, monasteries or
ancestor halls, and of mediums trying to build wghentele. Local communities then try
to find way to strike a deal with local cadres amtteasingly often succeed—even when
not always. Mediums now present themselves asedlativbelievers, for instance
registering as lay Daoists in the official Daoigs&ciation. They again provide

leadership to local followers, for instance wheimgmn a pilgrimage.

One question we cannot answer is how many peogdina today should be considered
religious. There have been recent reports in whithapolations for China as a whole are

made on the basis of samples of only a few thoupangle from large urban centers.
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They are based on rather superficial inquires antyliadicative. The most interesting
fact is that one such survey from 2007 carriedoyut Chinese university sociologist of
religion suggests as much as 31.4% of people ageedrs or older were religious in
one sense or another. Other surveys come up githikar figure, but classify roughly
12% of the population as Buddhist, 1% as Protestanitl% as Roman Catholic, with
less than 1% Daoist and again less than 1% adhterilstam. This raises the question as
to what “religious” means to the remaining 15%lud treligious” population. The data
also confirm that the legal definition of “religibm terms of institutionalized traditions
no longer works, even for the urban Chinese pojuaFurthermore, the figure for the
Protestants is not at all in line with other est@sawhich is anywhere between 25 and 50
million. Other statistics claim 16,000 Buddhisttingions and some 200,000 monks or
nuns, as well as 1,700 reincarnated Tibetan Buttings. The number of followers is
not documented, but would be some 120,000,000amifieople following the above
statistic. There would be 1,500 Daoist institutiansgl some 250,000 monks and nuns.
Since these monks and nuns usually do not hawela off believers, such numbers
cannot be used to extrapolate to the total numbBuddhist or Daoist believers. Given
the enormous methodological problems in definiredigion” or “religious”, it is

probably not very useful to spend much energy a@h statistics. What it does indicate is
that religion is not at all dead. Furthermore, samhthese figures have been widely
reported in China itself, meaning that they wiflience the decisions of policymakers in

one way or another.

4.1.1. The restoration of traditional religious institutions

After 1976 the worst repression and political caigpiag was over, but the results of the
destruction that had been wrought on Chinese celgyculture remained and the ongoing
fetters of political control were not let down imdiately. Since the destruction of
religious institutions in urban society has beearnetal after 1949, culminating in the
Cultural Revolution of 1966-1976, restoration @ditional religious institutions near the

cities has been extremely difficult. This meang thairban society there is ample room
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for new forms of Chinese or foreign religion. Iretbountryside the picture is far more
mixed. There is of course a lot of ongoing restoratbut in the process much is changed
and reinvented. Restoration has been most thorouginal Fujian province, thanks to
support by Taiwanese and Overseas Chinese peogeitian (Fujian province), 1,639
temples were located in a recent survey or 2. ¥ilage, with an average village
population of circa 1,200 people. Connected withtdmples are some 6,960 statues of
some 1,200 different deities, 123 ritual allianf@kich bind communities together for a
common purpose, for instance maintaining irrigatiarks), and festivities such as opera
and processions. The same region also has seypeal of Buddhist (celibate as well as
married monks) and Daoist specialists, shamansraatiums. Even in this particular
region, the lineage organization has not been eelvand this seems to be the case as well
elsewhere in southern China. The restoration peoa@s particularly intense in the

1980s, but is still continuing. Elsewhere the regtion is much more haphazard.

Everywhere in China we also see the recovery adrdbily temples, but now serving a
much larger area than before 1949. Depending @i ticumstances, regaining control
over temples is always an uphill battle againshterested or unsympathetic cadres. A
tourist angle to a temple always helps, but alsarma¢hat entry fees will be required
even from religious worshippers. In regions withnp®verseas Chinese the restoration
of local religious institutions has usually proceéédmoothly, or only with temporary
setbacks. In regions without such a presence, edlyaghen they have a strong
revolutionary (or Maoist) history such as Jiangaypnce or the northern provinces of
Shaanxi and Shanxi, it has proven more difficultestore local temples. Fieldwork
carried out in Hebei and more marginal parts ofrtbthern provinces shows that
restoration does nonetheless take place. Maybdditiamal reason is that temples cost

money and could until recently not be funded wighnpanent property.

Some phenomena are still illegal or merely toletaseich as shamanism and medium
cults, making it very difficult for us to determinéhether these practices are still going
on underground or have been restored only partimibfated fieldwork (such as in the

neighborhood of Tianjin and Hebei province, bubatsFujian) suggests that there are
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still or again medium cults, but by no means indame quantities as in the past. The
biggest controversies arise when medium cults jpatdrms of healing in competition
with Western or Chinese medical traditions. Thediste in China today the same conflict
as in the West between modern medical traditionth @reinvented form of “traditional
Chinese medicine” on the side of indigenous mot@rand quasi-healing or quacks.
Mediums and various new religious groups are deegmsthnd on the side of the quacks.
This came to the fore very clearly in the suppssif the Falun Gong. This movement
had propagated the Buddhist view that disease #rat torms of un-wholeness are the
result of bad karma, which needs to be dissipdtexligh suffering, and healing through
Western or Chinese medicine robs people of thi®dppity of decreasing one’s karma.
This view gave rise to much criticism by Chineseeliectuals and religious figures that
led to bad press, which then triggered the Falung3wotests of early 1999 and
subsequently the prohibition and persecution oFRélein Gong and other Qigong

movements.

Still, it would seem that religious treatments watstrong psycho-somatic dimension or
non-intrusive forms of religious medical healing &ft alone as long as they do not
acquire an organized following. One example has lbeeumented for instance in Hebei
province, where a local female medium has buik®y extensive circle of adherents. At
the same time this case illustrates the differeffoeshe has no pupils and she draws
from a much larger geographical circle than tradiél mediums would have done. This
may be because public transport is much betterithre past, but also because there are
simply far fewer mediums around than in the palste\izhere we also see the return of
mediums who provide treatment for inflictions ainare physical and/or social nature.
One observer has noted that the local authoritidsvdlage leaders seem to remain aloof
from them, leaving it to the local community to bed&h smaller incidents. Since
mediums depend on their oral reputation, this isféective method to prevent most

excesses.

Potentially, a medium can be a threat to the aitthof the Chinese Communist Party,

certainly on a local level, because he or shedas/éssel of deities that cannot be easily



53

reproached. Usually mediums are active for indiglqaurposes of advice, healing, and
exorcism, but they also play an important rolelohstyle new religious groups such as
the Unity Teachings. Traditionally, they would alssrve as an intermediary with the
divine world in order to transmit heavenly textdii@h might then serve as the basis for
moral and even political action. In the 1980s saMVEhristian-inspired incidents took
place, in which people claimed to be incarnationGad or Jesus, which is a similar

approach to the belief in mediums.

In the restoration of Daoism and Buddhism we can alearly see the ongoing interest
of the state in controlling these traditions. Ttaxdhally, the imperial state has always
tried to control the quality of the monks (nuns g&varsmall and insignificant group). This
included exams and prescribing their contents. cdmemunist state does much the same
thing, furthering centralized monastic traditiomsree expense of local Daoist or lay
Buddhist traditions. The number of restored Daioistitutions is quite unclear, since
even official sources give varying accounts. Thaes# true for Buddhist institutions. In
both instances the education of monks has beconsl more centralized than before
1949. The final ritual of ordination was alwaystrigsed to a small number of

monasteries, so here there is little change.

The freeing up of religious practice after 1976 eammly just in time, since the ordination
of new monks and priests had suffered greatly sined 950s and Daoist as well as
Buddhist institutions were ageing rapidly. Theres\vaagap in the age distribution in 1976,
since nobody had been ordained for over two decawd@snany monks and priests had
died or become too old. The need to rebuild was alshance for the state to put its
stamp on the institutions all over the countrycbwtrolling the schooling process.
Nonetheless, we see everywhere that even under tiresmstances religious leaders are
never simply the mouthpieces of local politicaldees. Intellectually, the Buddhist
leaders of today are the pupils of monks who wexi@ed and initiated in the Republican
period, providing both religious and intellectuahtinuity with reform efforts of those
days. Thus the break with the past is not total.
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One type of religious leader, however, has nobgein fully restored, to wit the position
of Heavenly Master, a tradition of Daoist lead&iat tgoes back many centuries and
received the highest state recognition from thdftiveentury until the nineteenth
century. This was a hereditary position within ailg named Zhang, claiming to go
back to the second century C.E., but only wellstété as a more or less continuous
lineage since the twelfth century. With their heaaters on a mountain in the south of
Zhejiang, the Heavenly Masters were the highesttfonaries of the non-celibate Daoist
tradition, with a rank equal to the highest civiliafficials in the empire until the late
eighteenth century. A distant descendant of thelyamow seats in Taiwan (actually two
competing descendants), and yet another in Beigilhgf them claiming to be the ruling
Heavenly Master. Since priests in this traditios laard to distinguish from local
mediums or shamans, at least in the eyes of regfilaials, and equally hard to control
due to the absence of a centralized form of orgsioiz, they have not yet been formally
restored. Local priests in this tradition functesliturgical specialists, who perform
rituals for the community or individuals. Besidesin is a variety of other ritual
specialists, who are equally hard to get to grifik Yor the state but are generally

tolerated.

One final observation on the topic of the restoratf religious culture after 1976 is in
place. Given the enormous destruction of religiothe twentieth century and the
enforced secularization of the Chinese peopleerMhoist decades, it is easy to
overlook that there are also more or less natumalgsses of secularization going on.
This is not the place to discuss these in greaildbut especially in the urban world we
see secular forms of charity, medical and evenlpssacial care has improved
considerably, and other forms of socio-religiougamizations are coming into being. In
so far as religious institutions played an impartate in this respect, it is not strange
that regular secularization or shifts in religi@aeivities also take place. Not all change

after 1949 is the result of outright repression.

Because of the increased stress on education aniniked funds of Buddhist or Daoist

institutions, it has become more difficult for ya@sters from straightened circumstances
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to enter the monastic world. The custom of leadraild with the local monastery, out
of poverty or because of a promise by the devouherpseems to have been
discontinued. Instead there are more orphanagest i@l households would not
relinquish their sons easily with the present bodhtrol policy and there are not nearly
enough monasteries for nuns that all orphan datgjbtaild find their way there. This is

yet another example of change that is not dirgetigted to repression.

A change that is related to repression is the prgsgeed to perform rituals or other
activities that bring in money. In traditional Chithe big monasteries with famous
abbots, who were essential in recognizing someaeégious advances, could perform
this role thanks to their wealth in land and prtypéefiere, the new rule that religious
institutions may own property (whether land or inoit@ property) might be an
important change. With the increased wealth citcudgin Chinese society, there will

also be more donors able to give substantial ansaafrealth for religious purposes.

Importantly, the restoration of religious cultuseniot exclusively the result of the
conservative nature of rural society, for it ighe economically advanced regions such
as Fujian that restoration has been the earliestremost thorough. The economic
boom town Shenzhen is full of all sorts of religgaactivities, as has been demonstrated
in recent fieldwork by a Chinese specialist. Heésecioseness to Hong Kong may have
helped, but the example puts the lie to the possippothesis that religion is merely a
remnant of the past—an approach to traditionalcelthat is often taken by secular

communist cadres.

All'in all, a lot is happening on a local level.dal cadres leave local religion alone
because they need economic growth and they retingreooperation of local
communities. This means that these communitiegareasingly in charge of their own
culture and their own religious needs. The onltecion remains whether an activity

might threaten state control, but as long as theylscal they are usually tolerated. One
caveat is that we should not mistake this for relig freedom in the absolute sense of the

word. As in the Western countryside, there is aiersible pressure to conform and
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individual freedom is probably still limited, butis is not the result of central state

pressure.

The same specialist who has studied Shenzhen gaggesicial difference between
urban and rural areas, namely the privatizatiomdividualization of religion in the
urban areas and the restoration of communal religidhe rural areas. This means that
with the increased urbanization of the last twoadies we should see more private
religious practice. This would fit very well witthather observation, to be discussed
below, that Protestantism and various new religgnesips are on the rise, since they
cater more to networks based on private belief) tbdocal communities in which

everybody has to take part by virtue of being kand resident in a given locality.

4.1.2. The return and growth of Christianity

| treat Christianity here as a separate religidusnpmenon, because it is an important
Western religion and therefore understandably e&ginterest to Westerners. We should
note however that in analytical terms it is a fgrefeligion on the same level as new
religious groups. In fact, it is as much as “séot’rather “sects”) as these other groups,
hence feared, misunderstood and frequently pemsec8tnce | reject the terminology of
sect, cult and likewise as overly pejorative, Igmee analyzing Christian groups in the
Chinese context as new religious groups. Furthezngince the majority of the Christian
groups has adapted to, and is still changing toideggcording with Chinese needs and

forms, we do better to understand them as a lokadgSe Christianity.

Roman Catholicism

Credible figures for the patriotic Roman Catholwich in China put the official church
at roughly five million, and more speculatively the underground church at eight
million as of 2010. It seems that this reflectsunalt growth since the three million of
1949, in line with the increase of the overall (s population over the same period,
rather than the result of ongoing proselytizaticsready discussed the old conflict over
the leadership of the church, between the Vaticahtlae Chinese government, and the
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way in which this is now being addressed, thanks ¢compromise. On a local level
tensions between the official patriotic churched anderground unofficial churches still
remain and are not so easily resolved after mangdts of infighting and persecution.
The much-avowed independence from Chinese stateoton the part of the
underground church means that the Vatican risksaling or even losing many faithful
in the process. Therefore, the process of brinthegoatriotic churches and the
underground churches closer to each other is byeens completed merely by finding
bishops who are acceptable to the Chinese state (specifically SARA) and the
Vatican, since it is local believers who have W@ land work with them. Nonetheless,
both the Vatican and the Chinese state have aregtti® improving relationships, for
both of them are very aware of the rapid growtthefProtestant movement, which is
much more difficult to control and competes for saene religious market—admittedly a
term that they will not quickly use. Furthermoretibare hierarchical (some would say
authoritarian) systems and neither has much agirecifor autonomous religious

groups in society at large (~civil society).

This is the political level of state-Roman Cathabtationships. There are also other
dimensions. For one, there is the tendency of moaimunities to compromise between
their Catholic beliefs and local customs and bslighus, there is a much higher
frequency of sightings of apparitions and inteneshiracles, much as in the case of the
Protestant house churches. More and better trafoimttpe priests also means alienating
them from their less educated rural communitiesrigfin. And finally there is the threat
of secularization as the result of increased combimigrants with the outer world,

independent of their family and communities, areféfore also outside of social control.

The Protestant movement

The situation around the Protestant movement ishrmumre complicated. This begins
with the questions of how many people can be censiiProtestant believers and which
criteria to use. The issue is further aggravatethbyfact that unlike the Catholic church,
which grows mainly through natural reproductionitsyadherents, the Protestant

movement expands through proselytization as wedktrof it indigenous and not due to
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foreign missionary activities. In 1949 there weneeatimated one million believers,
whereas now numbers vary from some 15 million belig in the patriotic movement
alone to a total that could be anywhere betweemamam of 25 to maybe 50 or even
100 million believers. Ironically, in the patriotmovement the pre-1949 liturgy and
doctrinal beliefs have been preserved most coniplets the result of constant
supervision by the state. Nonetheless, if the nurabene million believers as the result
of missionary activity before 1949 is correct, etlea figure of 15 million believers in
the patriotic movement implies a growth figure lbayond that of natural population

growth.

Apart from the old Protestant churches, which Hasen largely incorporated into the
patriotic movement, there are both home-grown ti@us predating 1949 and many more
which have come into being since 1976. The pre-18tftions are characterized by a
return to primitive Christianity and stress a dirggiritual experience of conversion or
supernatural healing and prophecy. They are highd&rismatic in origin, but even after
their founders died they have continued to flourSimilar tendencies can be seen in the
new groups founded after 1976. Researchers hagestagl that these new groups reflect
the coming to terms of Christian beliefs with elenseof local religious culture,

including charismatic cults involving mediums (wttie Holy Ghost descending in
people), shamanism (i.e. spirit travelling), heglamd the like. They even show
millenarian tendencies, which were once popularragmndigenous new religious groups
as well. These groups have no respect for estalighditions, leave alone the patriotic
church.

It is this author’s impression that much that i# gtohibited or repressed by the religious
policies of the communist state has now taken peva Christian coloring. What was
pushed down in terms of Chinese local religiougficas comes up again in a Christian
shape. This is not merely opportunism, but seerhate happened quite organically
thanks to the weakening of traditional and potdigt@ompeting forms of religion during
decades of political campaigns. When we think oté&stant house churches, we should

therefore not too easily think of the same Protegsan that we know from Western
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Europe or Northern America, but rather of the ewdingl or Pentecostal movements that
we find represented in Asia by South Korean Claisty. This new Christianity is very
hard to understand for the Chinese state appataitig)so for Christian intellectuals and

leaders in the old style traditions.

Because the house churches spread through netwaitksy than formal organizations,
they are not well documented. For the same redlkewn,are very difficult to control or
repress, and can be founded very easily. Theyeléngir legitimacy vis-a-vis the state
and the patriotic movement from their sufferingrmtation of Jesus Christ, so repression
strengthens rather than weakens them. Christidititia, but also communist
propaganda of the past decades, has always puitvgitaa on the significance of
suffering and this therefore exerts a very stramgt@nal appeal. These house churches
rely on their own interpretations of the Bible ahd Christian message, which makes
them fairly autonomous and enables them to devatoprding to the charisma of the
teachers and the spiritual and emotional needscal communities. Especially in the
countryside, these needs are very large and céenidted easily by non-religious means,

since psycho-social and even medical care are dftgcult to obtain.

Protestant groups can be founded more easily thramafistic and hierarchical Roman
Catholic churches, whether official or unoffici8lince a group only requires a few
people who agree among themselves, they also spreaeleasily than local temple cults
which require a fixed location and the consentroéatire community. The groups profit
from an association with the successful West, listdoes not explain why Roman
Catholicism does not do profit in the same way.rBeteive financial help from outside.
It might be assumed that the underground Romanolatthurch or the Protestant house
churches profit to some extent from the pressuaeithexerted by human rights activists
on their respective governments to keep a closehnater Chinese violations of human
rights, but in fact there are few signs of a diretationship between western human
rights activities and an easing of Protestant dies: Furthermore, this does not explain

the remarkable difference between the spread aéstemt and Roman Catholic groups,
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nor why Protestantism seems to spread at the egérisdigenous traditions, for

instance Buddhist lay groups or monastic institugio

Instead, we want to look at the fact that so maoynen take part in Protestant groups.
Traditionally, they would be followers of specifiemple cults (such as the Lady of
Mount Tai in the north who helps women who wangéd children) or become lay
Buddhists, since for them conflicts between Buddhikes (such as avoidance of meat
and spirits) conflicted less with their ritual afdtions (which entail sharing meat and
alcoholic drinks, during festivals or social bantg)eSince Buddhist institutions have
been severely damaged over the last century, Paiotesn is a ready alternative.
Furthermore, unlike Roman Catholicism, Protestamtsa diffuse movement without
central leadership in which much room exists faaladaptation and interpretation.
Setting up a new group is cheap, since one onlyireg|a Bible and some help with

interpretation to get started.

From an international perspective, the rise of &taintism in China should be analyzed
in a similar way to its growth in other regions¢Bas Latin America, Africa or South
Korea, where we find the same spread of an insginedcharismatic Christianity. This
new Protestantism not only fits old needs whichmamonger be filled by traditional
cults, in part due to repression and persecutionalso new needs of personal self-
development due to patterns of economic changeylhalization that create new
uncertainties (as the result of being influencedlisyant, yet invisible markets) and the

lessening importance of local communal ties.

The importance of revelations of all sorts and ingamiracles in the evangelical
churches makes reconnecting to the patriotic clagdhifficult, since these are based on
an older Christianity with a much more formalizéddlogy and ritual. Indeed, it would
be like asking evangelical churches in the USAetmite with the Anglican church in
Great Britain. Not surprisingly, it is evangeligabups from the USA and South-Korea
which are particularly active among the house dmescYet these same groups,

especially evangelical groups from the USA, alsaticbute to the ongoing schism, since
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this separation fits their perception of the Amanisituation as well. These groups
reproduce pre-1976 facts on the situation in Ckeéng. the need for Bibles, despite the
large number of Bibles now printed much cheapé&hma itself) since these fit their
apocalyptical view better than the fuzzy and maranted picture that outside observers

would give.

The Protestant case also demonstrates more thaotlaryreligious group that however
much repression takes place, local people will espthemselves. The interpretations of
the Bible diverge considerably from what Westermeight see as the “correct”
interpretative parameters, for some groups havweatgtgone so far as claiming that their
leaders were incarnations of God or Jesus. Theeepdint that focusing on state
repression and persecution makes us overlook &geaicy becomes especially relevant
here. An absolute minority religion is graduallycbeing one of the main religious
forces in China. The Protestant focus on the lifdesus Christ as told in the Gospels,
with its frequent miracles and healing, fits populaeds. Protestant tradition allows
much local agency of interpretation and acting,ditihe same time it still draws on one
single book that is seen as the final word of Gdds last dimension should also not be
underestimated, since it must seem relatively doske way in which people before
1976 had to rely on a limited canon as well, inftiven of the quotations of Mao Zedong
and/or the editorials of the People’s Daily. A mawent like the Falun Gong also profited
from the fact that especially the urban populattonowadays quite used to the idea that

truth comes from one single book, by producingligiceis canon of their own.

4.1.3. Old-style and new-style new religious groups

China has a rich tradition of new religious grougzane of them going back to the late
sixteenth century and still existing today. Theydnaeen intensely persecuted and | have
already mentioned that the traditional perceptibthese groups as rebellious and a
threat to public order still exists today—howevajustly and unfounded in historical

fact. It is important to note that this type of omslerstanding is not unique to China. We
only need to remember our own past, whether matarmti times of religious dissent and

repression, and ongoing discussions in Westerntdesarioday about the perceived
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dangers of “sects” (which | prefer to call new gedus groups or movements). In the
Netherlands we have had the influential report By.M. Witteveen, entitle®verheid

en nieuwe religieuze bewegingam behalf of the Dutch parliament (The Hague: SDU,
1984) and more recently a similar report was preduzy the German parliament,
entitled “Final Report of the Enquete Commissorn So-called Sects and
Psychogroups' - New Religious Communities and Rsyaups in the Federal Republic
of Germany" (authorized translation, published ey German Parliament,
http://www.AGPF.de/Bundestag-Enquete-Report.pdhese and many other reports,
easily found in the Internet, testify to the uneagé which Western governments and
certainly the general populations of their diffdreauntries approach new religious

groups.

We will not list the old-style new religious groupsre for the simple reason that so little
is known on their present situation. We do know thay were seriously persecuted,
whatever their religious views, in the 1950s. Expagree that some of these movements,
including the Unity Teachingyiguandag, are still harassed or even persecuted today,
but there is very little concrete evidence. Aneatltformation hidden in footnotes or
transmitted on conferences indicates that thesgpgrstill exist. The Unity Teachings is
very active on Taiwan and in Hong Kong, as wellinel®verseas Chinese communities

all over the world. It is very unlikely that thepVe not used their contacts to reconnect
with mainland groups. After being legalized in Tamin 1987, the Unity Teachings
became a crucial support group of the NationabstyPand they are still considered a
major force in favor of eventual unification of Wain and mainland China. In this role, it
has been rumored that representatives have alswitheChinese cadres in Beijing, but |
have found no confirmation. A group of which we wnfor certain that it is now
completely tolerated and on its way to being lemglj is the Three-in-One Teachings in
Putian (Fujian). Extensive fieldwork by Ken Dearpirticular has demonstrated that this
movement of over four centuries old has not oniypedack to life, but is one of the

most powerful religious and social forces in thegperous prefecture of Putian in coastal
Fujian today. It has some 1000 temples and sehiaradreds of ritual specialists. Other

older movements, apart from the Unity Teachingsehaso been restored in this region.
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Research in the rural region near Tianjin suggéstsmany former new religious groups
are still underground or have simply disappearenvé¥er, some networks have returned

and are now performing important roles, such ap#rmrmance of funerary rituals.

During the last decades, much attention has gonewestyle groups founded or started
after 1976. They build on developments since 1840ally do not worship Buddhist,
Daoist or Confucian figures, and seem to havelittterest in traditional scriptures in the
Classical Chinese writing language. Here we willaantrate on the Qigong movement,
including the Falun Gong. Qigong as an approachlegedized again in 1979 with the
support of high level political leaders—among whiowhividuals who had profited from
using Qigong for their private health. It was amgoowth of attempts during the 1950s to
use elements of meditation and healing traditiors way that was no longer religious
but scientific kexued® During the 1980s highly publicized experimeneygvcarried out
to demonstrate thaji was not a spiritual concept, but something thatdcba physically
attested. The propagation of Taijiquan (also cadl@thewhat confusingly
“shadowboxing”) stands in the same tradition oftganng the health dimensions of
meditation practices, while removing or at leasbigng its religious dimensions.
Nonetheless, the purpose of Taijiquan exercisssligo obtain unity with the cosmos
(through enacting Yin and Yang, Heaven and Earit,dxawing in cosmic energy q),

which | would classify as a religious aim.

The Qigong teachers of the 1980s and 1990s prowndiddduals health and comfort by
linking them into the larger whole of the cosmosd &g continuous circulation of energy
(qi). Although their teachings lack a reference toesdmd of divine force, the way in
which they explain the world (~microcosm) insiderthand link it to the world
(~macrocosm) outside them has strong religious ataions. Much depends on one’s
judgment of the attempts to provide a scientifisibdor Qigong, since adherents will
have felt (and still feel) convinced by these afie&snwhile outside observers often do not.
For the adherents Qigomgscientific without a doubt, somewhat similar to thay in

which near-death experiences with their visionaraither world are real (and

scientifically proven) to those people who havegthrough them. It is not open to
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debate whether these scientific claims are truecdnéhey qualify as scientistic at best. |
prefer the term religious, since this opens the feayolerating these beliefs and
activities, as long as they do not harm people.l@bel “religious” also explains much

better what people look for in these movements.

Qigong typically appealed to people with more @slsomaticized psychic problems and
chronic diseases. We also find people among theradts with conventional diseases,
which could be easily treated by modern medicingrdditional China, they might have
drawn on religious resources, including mediums sramans, or have adopted a more
intensive lay Buddhist lifestyle to cope with thpersonal problems. These options are
much less accessible and were classed as “sujperstjtcertainly in the urban
environment. A type of approach which could prestsetf as non-religious and even
scientific was therefore bound to have a strongeapf his was especially true among
the urban population in age groups which have gropvim the 1950s and 1960s, when
anti-religious and scientistic propaganda wassatdéight. The appeal of Qigong-teachers
was not merely for intrinsic reasons having to witeir scientistic message. They also
profited from the fact that the state health cgstesn had never been completely
accessible to everybody and now became straighafarentrepreneurial. People with

low budgets turned increasingly to self-medicatimough Chinese medicine and Qigong.

Hence, Qigong can be considered the largest magsfrent of the 1980s and 1990s.

The state was uneasy about these developmentsie@mé hand it was caught up in the
discourse which presented Qigong as scientificpubtedly because many in the state
apparatus and the party actually believed it. Faurttore Qigong really helped people. On
the other hand, charismatic teachers are alwaysasea threat to party and state control.
Not surprisingly it has proven impossible to depetocriterion to distinguish between
good and bad Qigong teachers. A specific appafatuntrolling Qigong masters was
built up and every teacher had to be a member.ddtieem was Li Hongzhi, who had
started his own movement in 1992. He (and his icirele) expanded the Qigong
approach of exercises and charismatic healinghgdgimore elaborate set of moral

values, instructions for self-help, and networkieghniques. As a result the movement



65

expanded rapidly and came under heavy fire witHewayears after its founding. His
movement was then thrown out of the governmentrollati Qigong Association. Now,
the movement showed a characteristic which diststngd it from other Qigong teachers,
because it would always respond quite vehementytb criticisms. This goes back to
1994, only two years after they came into beingc&ione can dragi from those who
persecute one, it is not surprising that beinggmreed was a good thing. Furthermore, as
in other religious traditions, being persecutethessurest evidence of one’s true belief.
As in the Christian house churches and some Butighigious groups, but also in some
forms of dissident behavior, suffering can provédgtrong source of legitimacy and inner
strength. The combination of a self-help strateqyydiealing with life’s problems and
networking techniques enabled an enormous expansitinthe Falun Gong movement
with anywhere between 2 and 100 million (both feguultimately going back to
government sources and inherently unreliable) asobiseveral successful Qigong

groups.

On 26 April 1999, the silent protest of Falun Gaaperents in Beijing, surrounding the
compound where the party and state leaders liggietred a large-scale persecution of
the movement. The following events are well-knowd do not need repeating here. The
suppression effort was probably the largest masgeaan that China has known since
the Cultural Revolution. Earlier campaigns weressige, but not sustained over time
(such as the Spiritual Pollution campaigns), wihke suppression of the student and
laborer democratic movement of the early summeB1@8s not really a campaign and
did not last that long. In 1989 repression wassamiost violent with respect to laborers,
rather than students. There are also other difte@®rWhile during the Spiritual Pollution
campaign summary executions took place, this thee¢pression was carried out in a
legal context and on a nationwide systematic b&&ust deaths are the result of the
torture and maltreatment, or suicides as a re$tittesopersecution. They cover a broad
spectrum of urban society. Also important is the/ wewhich the persecution was
legitimated. Outside observers have noted thetfettthis and other Qigong movements
had acquired a strong following among party membadsthe security apparatus, and

tend to see this as an important reason for sugipres/Vhile this may well be true, the
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construction of the Falun Gong as a danger to @ogdalth is not just empty

propaganda. They do claim that their religious ingak better and this may prevent
people from seeking more appropriate medical canethe other hand, the medical
system is expensive and hard to access, whilgitvadi forms of psycho-social care

have been destroyed and secular forms are notyadeilable or affordable.

Remarkably, of all mainland groups prohibited afi®49, the Falun Gong movement is
the only group which has succeeded in sustainestaese against its persecution, even
though is now largely limited to Hong Kong, Taiw&ingapore, and Western countries.
Resistance in China itself has dwindled, due tcstheerity of the ongoing repression, but
every now and then money imprinted with a Falun gslogan will turn up. Outside
China, the battle is fierce. The students and laltvists of 1989 never succeeded in
keeping an organized opposition alive and many Bawee gone into business or
scholarship. The Falun Gong has been alone in kge its protest, almost as a ritual
act that affirms one’s true faith. It maintains \siés, publishes a newspaper (the Epoch
Times), sends out emails, and puts up placards;sflgnd other materials wherever
Chinese visitors are likely to come. Outside theids and at other points in Hong Kong
(formally part of China, but with religious praatiwirtually free), these placards are on a
permanent exposition, with an additional presericefew adherents during weekends.
The texts, photos and newspapers not only progeshst the persecution, but fiercely

attack the Chinese Communist Party itself as well.

4.1.4. Tibetan Buddhism in and outside Tibet

When Tibet became part of the People’s RepubliCloha it was agreed that Tibetan
Buddhism would be protected and respected. Thimige®was kept to a certain extent
until the Great Leap Forward of 1958, when the camist leadership under Mao

Zedong decided on an accelerated program for eciergnowth that entailed mass
collectivization and depended on the mobilizatibthe masses on a millenarian scale. In
China Proper the religious infrastructure had alydaeen considerably weakened by the

land reforms since 1949 and by campaigns agaihkingls of religious specialists. Now
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all of this arrived in Tibet as well and an uprggioroke out, which was violently
suppressed. In 1959 the Dalai Lama and his claoske ¢led to northern India, initially
supported by the CIA and now mostly by their owaremic activities and Western
devotees. Part of the reason for the conflict wadaubt the enforced socio-economic
and religious revolution that the communist cefdreed upon Tibet, with the people
fleeing in large part aristocratic families. An apach sympathetic to China might argue
that they were former exploiters and no doubt theye, although as in China Proper the
verdict is open on just how exploitative they rgallere. As all over China, removing
these elites from economic, social and politicakpomay have served a communist
agenda, but it also removed people with consideraiainagerial experience and
economic funds. The Tibetan elites were partly aébkake these funds with them and
became successful outside Tibet, much like fornmanghai and Ningbo business leaders
left China in 1949 to become successful in Hongdsar the Nationalist leadership and

many top scholars fled to Taiwan,

The story of destruction in Tibet that lasted frd859 until long after 1976 is well-
known. In it Han ethnic prejudice played an impattrole, but is should not be forgotten
that much the same happened in China Proper asheétil among Han-Chinese and
local ethnic cultures. Political motives were apariant as ethnic considerations and still
are today. Behind much destruction in the pastadstiruction in the present was and still
is a specific Chinese vision of modernity and thsthvay of getting there which sees
religious culture as a relic of the past that egipeople to act against perceived
modernity and against their supposed self-inter@stis is not fundamentally different
from the way Western countries have behaved dbgtilave in their own (former)
colonies or in those parts of the world where Eesspmigrants have taken over power
in the past centuries (the American and Austratiamtinents). Somewhat ironically,
Tibetan Buddhism would never have spread outsideeo€Chinese world without the
exile of so many prominent monks. Both the thirteeand fourteenth Dalai Lamas owe a
lot to their respective banishments, which enlaried world beyond China and the
Mongol world and which made them much more essenti@ibetan elites than before.
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Therefore, Tibetan Buddhism’s position in the woklduld have been very different

without the events of 1959 and after.

In the 1960s the fourteenth Dalai Lama slowly cambe his own, and with other Tibetan
Buddhist leaders he has succeeded in drawing nitexfitian to the Tibetan case. Since
his Gelugpa or Yellow Hat tradition depends sorgghp on the feudal system of big
monasteries with large landholdings and tenantéasrtied to the land, it is in fact quite
impossible that the tradition of the Dalai Lama $&ifi could ever return in the same way
as before. Large landownership has been destrayed s unlikely that the monks
would again receive the old unswerving loyaltylodit believers. For this reason the
Gelugpa tradition now has an interest in actinthadorerunners of a Tibetan
nationalism, in order to create a new role forlitsether traditions without this

traditional monastic tie can now compete much neax®ly and have profited from the

political and social room that is offered to theyntbe relative absence of the Gelugpa.

It is very difficult to support the Tibetan caseaimuanced way, due to the strength of
pro-Tibet pressure groups outside of China/Tibethenone hand and the heavy hand of
political control of China in Tibet itself. Westerasearchers find it very difficult to
escape a specific political agenda and they areregvhampered by insufficient
information. First of all, the agenda of the Tibetpovernment in exile is just that, an
agenda of exiles elected by a fairly coherent $@gid religious group. They have no
more (or less) legitimacy than the Han-Chineseesiteither is based on democratic
elections in Tibet itself. Since the exile commund a large extent descends from the
former aristocratic landholding elites of Tibeteyhhave no historical claims to
descending from a democratically elected governnmenibet either. Even in the highly
hypothetical case that the exiles (or their desarts)] might return, it is not to be
expected that this would yield a harmonious sotutmTibetan issues. Furthermore,
Tibetan religion is utilized by these exiles in 8@ne way as by the Chinese, i.e. to claim
political links where historically there were first all religious links. Thus, the claim that
Amdo (now Qinghai) is Tibetan is based on a shegbdious culture, but ignores

historical control by Mongols princes and the et in the north of Amdo (how



69

Qinghai) there were and still are severe tensidtis ether ethnicumreligious groups
(especially Hui, not Uyghurs). One might argue (Ahdve heard experts argue as much
in closed circles) that in fact all of the attentio the Tibetan exile community outside
Tibet damages Tibetans inside the country, wha@angrolled more severely as a result.
The same phenomenon is known from other context$, as the case of a medium
which received CNN coverage and ended up in prisonediately afterwards, despite
many years of semi-public practice before the medent.

The state of Tibetan Buddhism and issues surrogndiore autonomy for Tibetans are
not the same issue. Tibetan Buddhism has beentaethutic religion ever since the
Mongols actively involved themselves with Tibetcgrthe sixteenth century and helped
the Dalai Lama line of incarnation to political argligious power. It is an important
religion among the Mongols in larger Mongolia (désphe severe decline of the religion
in the Mongolian Republic since the 1920s), amoitgfBns in Qinghai (Amdo) and
Kham (eastern Sichuan), but outside central Titastnowhere the only religion. Tibetan
Buddhism itself is also quite diverse. Its expansimong Han-Chinese will further
change it in the near future, loosening the lingsueen the religious tradition and ethnic

nationalism.

4.1.5. The role of Overseas Chinese, Tibetan monks and foreign

missionaries

Overseas Chinese

Contrary to a widespread historical fallacy, Chaesciety and economy have long been
part of the larger world. In fact, the rise of thew world economy in the sixteenth
century was the result of the combination of thetheestern European economy and the
booming Chinese economy through its export ofgélaand porcelain in exchange for
American and Japanese silver. The Chinese econmimgd as the result of these

exports from the late sixteenth century until thke Inineteenth century, with a brief but
important intermission in the period from 1820-18®@%en the balance of trade was

negative due to the British and American smuggtihgpium (as well as a climatological
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dip). Today, again, international trade is boormang this means intensive contacts with
the outer world, whether or not the central governtiBeijing likes all of its
consequences. One of those consequences is fgaiuglinstitutions and leaders in
China are in touch with their coreligionists ouésidhina, and may receive organizational
as well as some financial help. Furthermore, tlveseligionists exert pressure on their
respective Western governments. As a result tiseigg imore political attention for some
traditions (Christianity and Tibetan Buddhism intmaular) than for others.

The role of Overseas Chinese in the restoratiaelajion, and in fact in the entire
reestablishment of the market economy after 198 bieen extremely important. When
we look at those regions where the religious regpkias been strongest, we find that
these are not only Fujian, but also Chaozhou irtidaistern Guangdong and Wenzhou in
Zhejiang province. All of these are traditional magon regions. Wenzhou is also
important for its large Christian presence angifissequent spread through China.
Strangely, Guangdong has not seen an equally stemogery of religious institutions,
perhaps because here lineage cults were more iampantthe last centuries than local
cults and lineage cults have not recovered.

The provincial governments of the regions from \ah@verseas Chinese originate have
allowed the investment of outside resources imgialis institutions for several reasons.
For one, they are well-aware of the fact that eoito draw economic investment in
general, they have to be conciliatory in the religi sphere as well. This has resulted in a
rapid restoration after 1976 of local temples, afl as Buddhist and Daoist institutions.
Secondly, putting up a tolerant face towards refigh Fujian in particular is absolutely
crucial to the long-term aim of reclaiming Taiwan@art of China. Thirdly, local cults
with a strong appeal to Taiwanese communities eansled to create a cross-straits
appeal. The prime example of this approach is tittsof Mazu, of which the cultic centre
is on the small isle of Meizhou before the Fujimast. For decades after 1949 Taiwanese
worshippers could not return to this temple for ¢hecial ritual of renewing their incense,
but nowadays the pilgrimage is actively furthergdhe mainland.
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Chinese authors are quite explicit about the immeémifuence of returnees on their
communities of origin, both financially and poldity. Intriguingly, while foreign
influence is always singled out as a bad thingQlierseas Chinese influence is always
singled out in a positive way. This is the more aelkable, since Overseas Chinese are
not only investors and people who may (or may reftgre Chinese ideals of working in

harmony, but also actively engage in dissidentrarssionary activities.

Not surprisingly, Chinese people who migrate ovasdake their religion with them,
creating transnational religious networks. In fadgten we talk about the restoration of
religious life after 1976 in southern China, thigsastrongly supported financially,
organizationally and spiritually by precisely sudmnsnational networks on Taiwan, but
also the rest of Southeast Asia. There are howadsertransnational networks that extend
much further, to northern America, Europe (bothterasand western) and Central Asia,
and even to the Middle East, Cuba and North Kdretact, wherever Chinese go they
will take their religious practices with them. Whitrey take their Buddhism or older new
religious groups with them, there is little evideraf proselytization and we see only
transnational religion, but when they are Christlagy also start to spread their beliefs
more actively, at least among their own ethnic geodn addition, we should not
overlook the fact that many Chinese are converteaitevthere are abroad and may take

their beliefs back home again.

Tibetan Buddhism

Not surprisingly, Tibetan Buddhism is an objectohcern for the control and repression
apparatus and an important object of study in ielig studies departments in the Chinese
Academy of Social Sciences in Beijing and varionwersities across the country.
Besides this, there now also is a growing exchaaijag place between various

traditions of Tibetan Buddhism and Han-Chineseblejevers, monks and nuns. Tibetan
Buddhism is quite different from Chinese traditipftg instance in its acceptance of meat
in a monastic diet. The weakening of indigenousdust traditions makes Tibetan
Buddhism attractive to many Han-Chinese as a nemcea®f religious legitimacy and

power. For this reason, the Han-Chinese followihditferent traditions in Tibetan
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Buddhism is growing fast. At the same time, thisates a new glue between different

ethnic groups.

The growing Han-Chinese fascination for Tibet amgeTan Buddhism is part of a much
more widespread interest in the supposedly exatiares of so-called ethnic minorities
(often majorities in their regions of origin, bufiocially considered minorities vis-a-vis
the Han-Chinese). In fact, this interest is quimeilar to our own Western interest in far-
away countries, including Tibet and Tibetan religidt extends beyond Tibetan religious
culture, including tourism to Tibetan regions (netessarily in central Tibet) and a
growing interest in Tibetan traditional medicindig clearly strengthens the Han-
Chinese belief that Tibet is now (and always was) pf China, but also means that the
Chinese political system cannot move entirely fredth respect to the control or
repression of Tibetan religious culture. We alreselg that the figure of the Dalai Lama
appeals to fellow Buddhists in other Asian regiand countries as well, such as Taiwan,
South Korea and even Japan—otherwise notoriouslgrabn discussions about religious

freedom and human rights.

Christian missionaries and foreign aid

Christian churches and communities receive forégancial aid, as well as
organizational and moral support, especially thgenground Roman Catholic church
and the Protestant house churches. Support cofmiststance of supporting seminaries
inside China and providing training outside Chimagrder to allow the churches to
improve the theological and liturgical quality bkir leaders and preachers, and to escape
from state control . The agendas of some of thegpat groups are not exclusively
religious in nature, for especially in the Unitet@t8s there are also groups which see
supporting local Chinese Christianity as a mearsibf/erting the communist regime.
The role of Western missionaries is not very imgattbut they are certainly present,
though illegal from a Chinese point of view. Thegyrenter as teachers and business
people, or on tourist visa. This should not be maikemean that Christianity or other
foreign beliefs only spread and survive in Chinghvioreign help, although hardliners
within the communist party might still feel (andafas much. A good example is the
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very active mission by Asia Harvest (representedhigsionary writings by Paul

Hattaway, see their websitgtp://www.asiaharvest.org/index.phmvhich supports

Protestant house churches.

With the increasing presence of foreigners (inalgdiVesterners, but also South Koreans,
Japanese, Nigerians, Russians and so forth) inaCthiere will be a growing need for
pastoral help from many different denominationsvai. They will found their own

groups or take part in local Chinese groups, oeris@ly local people as well as their
families want to take part in foreign groups. Sittoese foreigners also include people
who have come to trade or invest directly in then€se economy (the Mormon investor
J.W. Marriott and his hotel chain are an intergsgrample), this puts the Chinese

system of control and repression increasingly éotést.

A group on which there exists no academic researdate is that of the South Korean
Protestant missionaries. It is estimated that utis&orea Christian believers now
occupy roughly one quarter of the population @e@ne ten or more million) of whom
some two thirds are Protestant believers. This gharp contrast with Taiwan and Japan,
where Christianity has always remained a marginegdgnce despite many decades of
Western missionary work. The Korean rise of Chaisty, and Protestantism in
particular, in the 1980s and afterwards is a neddifirecent phenomenon that has not yet
stopped. The ability of the Protestant traditiom¢commodate the widespread Korean
belief in charismatic medium cults is an importedtor in this success. The South
Korean case is relevant as a parallel to possiitled developments in China, but also
more directly due to the missionary fervour of 3okibrean evangelical churches. South
Korean laypeople have made attempts to spreadtibkafs in the Middle East
(Afghanistan and Iragq were well-publicized casewlmch this fervour lead to the death
of several missionaries and international inciderist they are also very active in China.
They disguise as teachers, students and busingdsp&bey are of course active in the
assistance to North-Korean refugees through Chir@sa the border to South-Korea, but

also in spreading Christian beliéf$Ve can expect incidents to take place around these

* Seehttp://www.atimes.com/atimes/Korea/IJ12Dg01.html




74

missionaries, since they are extremely zealouspgetive of any personal consequences
to themselves.

4.1.6. The position of Islam

During the Maoist period, especially during theatke of the Cultural Revolution from
1966-1976, Islam suffered greatly. After 1976 tbstoration of Islamic religious practice
has been quicker than other traditions. In thogens where Islamic believers
traditionally work as merchants, they often préfitm the economic boom in China,
since they can easily build up national and tratignal networks. In Xinjiang itself
poverty among the Uyghur is rife, though not dueel@ious repression. There is
certainly mutual suspicion and racism, as illustlaty many incidents, of which the June
2009 riot in Guangdong province about Uyghur wasksrspected (wrongly) of rape,
followed by heavy protesting and rioting in Urumaolias but one example. Sadly, this is
not the result of state control or repression,diytopular sentiments. In Tibet, too, the
Tibetan riots of 2008 against outsiders were da@etery prominently against Hui from
Gansu, including the burning down of their mosgi@at outside observers have often
missed is that Hui trade on central Tibet has g oadition and that Tibetan-Hui
tensions (especially in the north of modern Qingbli Amdo) are quite old. The new
railway into Tibet is accelerating the processméming up and is causing a larger inflow

of Han-Chinese as well.

As in the case of religious culture in general, gode similarly to developments in
Western Europe, there is a tendency to blame I&aproblems that have much more
complicated causes. Since Islam is a major focs®oill organization, any form of
extended organized protest would also have a ogiggdimension, but this is quite

different from it being the cause of this protest.

An important aspect of the Islam equation is theeveed transnationalism of China’s
Uyghur Muslims across the trade routes of Centsad AThese routes bring enormous
economic benefits to China and the contacts wighnitighboring Islamic states are also

important to China as sources of energy. To thimigadays added the increased practice
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of the yearly pilgrimage to Mecca, the Hajj. Chia&duslims, whether Uyghur from
Xinjiang, Hui from China Proper, or other groupse Bhecoming increasingly aware of
the larger world, and bring back new ideas aboop@r Islam. This means a reshaping of
Islamic identities (I am using the plural here anoasly) and a renegotiation of the

relationship between Han and Hui culture.

At the same the central government is repressia@trghur in Xinjiang through their
religious activities. Since they are organized tigtotheir mosques and worship,
controlling and repressing them also takes placgitih religion. One reason for this is
the very small number of, usually quite ineffectigpposition groups with a ethno-
nationalist agenda and not with a religious ageAdsecond reason is a lack of
understanding of Islam among China’s leadershig. rElsult is increased repression after
2001. In this respect the fear of terrorism andasgsm works in very similar ways to

the fear of new religious groups. Events that &my vare and usually have complicated
causes are ascribed to a hypothetical group (anoagnerrorists, Al Qaeda, etc.) and are
then generalized to a much wider group as thetresidbeling and stereotyping. Still,

the control and sometimes repression of Islam mjiXmg is part of a policy to keep
ethnic groups here in check. Islam as such possifjlyys more freedom or at least room

for manoeuvring than the other patriotic churches.

4.2. The reinvention of tradition and religion

It is important to realize that revival does notamehat the practices or beliefs that
revived are really the same as in the past. Asiyncalture with a long written record, the
notion of returning to the past is an ideologicalltin itself. Protestantism in the West is
an excellent example of such a movement, whicimdao return to the supposed
original meaning of a text (in this case the Bibigyally in selective readings) as if this
were the original form of its beliefs (“Christiayil}. Although believers may be
convinced that they have returned to a pristinasiihnity, they adhere to something that
is really quite new and innovative. Fundamentadilstm today belongs to this same

category.
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Similar patterns also occur in China. It is absaltrucial that we Westerners do not fall
into the trap of accepting the claim of Chinesaugsand individuals (or their Western
admirers) that they are restoring something iniitginal state. The revival of
Confucianism today is codetermined by contempaiays and needs, and is by
definition selective. The Confucianisms (!) of &ydand of different periods in the past
are not the same thing. In fact, much that is belagned by self-proclaimed Confucians
is better understood as generally Chinese. Thelmalaes of filial piety and social
harmony are good examples, since widely practioeddBist rituals and festivals have
always been much more important socio-religiouditi@ns in maintaining these values
than the “Confucianism” of a small male socialeeliVe can find similar interpretative
moves among Tibetan exiles and Tibetan Buddhisid {@eir followers), Buddhists in

general, Christians and so forth.

Restoration is always also change, with the cldi@ r@turn to the past or a precise

revival of the past as an ideological move, rathan an academically reliable statement.
In itself this is nothing to worry about, excepteviwe as outside observers and political
agents interfere to support one interpretatiomaietxpense of another. The balance of the
different religious traditions is also completeiffetent from the past. Christianity and
Tibetan Buddhism are much stronger than beforeevhdligenous institutional religions

have been weakened.

The kind of Christianity that we see arising in @hiespecially outside the patriotic
churches, is a new religion in several sensesofmgcally, it operates in China much as

” oo

new religious groups (“sects”, “cults”) do in Eumpas well. Much in the same way that
new religious groups such as Transcendental Maght&tounded by Maharishi Mahesh
Yogi) or the Bhagwan movement (founded by Bhagware& Rajneesh) from India, or
the $ka Gakkai (a lay Buddhist group) from Japan haveefrom Asia to the West,
Western groups have moved to the east. The soaalxiot filled by Christianity in
China is quite similar to that occupied by newgielus groups from Asia in the West.

The way in which the Chinese state looks at thesa@lurches is also surprisingly
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similar to the way in which Western states looks&tm or Christianity. Religiously, the
different Christian churches in China are alsoaotere transplant from the supposed
regions of origin of true Christianity. In the samay that European Christianity once
was a reinvention of Middle Eastern beliefs, inr@@hioo this tradition is now being
reinvented and reconstituted. The main differesdbdat in the West new religious
groups operate within an environment where maiastreeligious traditions are still
strong enough to meet the challenge, while newicels groups, including Christianity,
in China operate in an environment where indigeneligious culture (Buddhist and
Daoist traditions, local temples and shrines, shen@ad mediums) have been severely

weakened.

It would be impossible anyhow to return to the gasmany reasons. The nature of
communication today is totally different from theefl 949 past, including faster and
more intense information streams thanks to thenetetelephone and texting, television
and radio, and so forth. Religious institutiongéndst of most of their landed property
and other fixed sources of income. This is trugibét as well as China proper. Hence,

large financially autonomous institutions are noger possible.

At the same time, there are many emotional, satidlpsychic needs that require some
form of solution or at least recognition. This ifiedd that is covered by a breadth of
fields in the West, such as psychology, psychiatng other forms of psycho-social and
charitable work. The popularity of new religiou®gps such as the Falun Gong and
Protestantism, but also wellness trends, yogalaatike, indicates that these needs still
wait to be addressed. Different religious practi@ed beliefs or lifestyle trends will fill
the needs of different groups, in which respecheed to keep in mind that the People’s
Republic of China is home to a huge ethnic andoseconomic variety. All of these
groups have internal and external tensions. M@edom will not necessarily lead to
more tolerance among religious groups either andldhcome with more mechanisms

for solving social conflicts as well.
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Finally, China as a whole may be booming econortyichlt not everybody is profiting
and this alone creates considerable tensions. Bhtankodern means of communication
and the enormous size of the migrating populati@rydody is aware of economic
progress, whether one takes part or not. In thenF@long there was a strong sense of
insiders and outsiders, and of an end of timeshithvonly the chosen ones would
remain behind. In many smaller Protestant grouglerpoor countryside we also see
strong millenarian tendencies. These do not neasseem from the story of Jesus
Christ and the Resurrection, but also from a maedixsense of us and them—of those
who do not profit, but are pure of belief and pi@eversus the others who do profit, but
lead immoral lives. Usually, the deliverance tisasaught stays on the level of healing
and improving one’s individual lot, but there idideely a fear that a charismatic leader
might stand up and unite such groups. Here thateleotype that messianic or
millenarian groups lead to unrest and rebellioesi$einto the state’s fear and intolerance
of religion. Hence, much of the control effort isettting at weeding out the leaders and

keeping groups small, rather than removing entioaigs altogether.

4.3. Some recent developments

Recently several developments have begun whichamayge the religious situation
quite fundamentally. Even though they take placdifferent ways and at different
speeds in each province, they reflect an ongoimge&m with religious culture as well as
an attempt to liberalize the situation, even thotghis not motivated by Western

criticism nor by any deeply felt need for more galus tolerance.

4.3.1. Non-institutional religious beliefs

We already referred to recent surveys on religlmlgefs in China. These indicate some
30 % religious believers, most likely in urban Ghimhere the surveys have been carried
out. The fact that almost half of this percentage wot explicitly affiliated with a major
religious tradition suggests that there is nowadalgsge urban group which considers
itself religious, without institutional affiliatiarSome of these people might still join a
group when political control lessens, but it is embkely that we are looking at a new

kind of diffuse urban religiosity that we also seenany Western countries.
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This interest in religious culture is also a yopttenomenon, in other words of people
who have grown up after the Cultural Revolutionhwiit much prior exposure to religion.
The youngsters themselves indicate that their psudmnot play an important role in
stimulating their interest in religion. Insteadsé&ems that it is the overall exposure to all
kinds of religious symbols in a variety of contettiat is crucial. Western religious or
semi-religious festivals such as Christmas aregoegtebrated, Buddhist and Daoist
monks appear on television and feature in movedgyious locations are popular tourist
attractions, astrology (even the Book of Nostradsimand these are only a few sources
of religious inspiration. Students who go abroatiMestern or Asian countries for longer
or shorter periods of time get in touch with alhds of religious practices and beliefs,
and some of them actually get converted. Thergichaeligious literature and writings
on religion available in the original language mtranslation. In fact, it is my suspicion
that Li Hongzhi, the founder of the Falun Gong, guich of his original knowledge from

that type of source. Because it is not instituti@eal, it is hard to control or prohibit.

4.3.2. Protecting local culture and religion

Above we have noted that local religious cultulésfautside the purview of the
regulationary efforts of the Chinese state, becé#useot institutionalized and lacks a
clear body of rituals and beliefs. Traditionallis dismissed with labels such as feudal
superstition or mere customs. Here two importametigments have taken place which
recognize the strength of local communities andctviwill contribute to their sense of
identity. One development is the formal ratifioatiof the Unesco treaty on Intangible
Cultural Heritage by China in 2004the other is the addition of a positive legakgatry
for talking about religious that falls outside tiéicial definition of “religion” (zongjiag,

namely as Popular Beliefm(njian xinyang.

Intangible Cultural Heritagddiwuzhi wenhugcan be defined very simply as a unique
cultural activity that is seen to represent thentggsence of Chinese culture. This is

always a circular definition, and it is hard to see’s way out of it. We usually do not

§ http://erc.unesco.org/cp/convention.asp?KO=17116
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note the circularity, because in the end it is \Wiestlites with similar educational,
cultural and even social backgrounds who take #gugsns. Only when other cultures
with strong indigenous elites are involved, do wddenly notice the political nature of
the selection process. In the Chinese case, thetsel process is actually quite revealing
on local politicking. Activities that can be recazed as Intangible Cultural Heritage
include all traditional regional or local perforntanarts, handicrafts and the like, but also
local festivals and rituals. Strictly religious iadies are limited in number, but many of

the cultural activities historically take placereligious surroundings.

Having a local activity recognized as IntangibldtGwal Heritage strengthens local pride
and identity. As such it strengthens the regioraviss the centre, without putting the
two in opposition against each other, since il$s éhe centre (see also the central

websitehttp://www.ihchina.cn/main.jgpwvhich does the ultimate recognizing. As such, it

somewhat resembles the imperial practice of reagmiocal deities and temples by
bestowing noble titles, in this way creating a Ibdtween the locality and the imperial
centre. Interestingly, none of these activitiessmen as religious by the Chinese political
system, or they would not have been included. &ustbey fall into the category of
“custom” (fengsu xiguahthat falls outside the purview of the Regulat@nReligious
Affairs supervised by SARA. Furthermore, the notadintangible Cultural Heritage
considerably strengthens the status of local custarhich have long been looked at
askance. That one ulterior motive of many of thigipmns involved may be to use
cultural treasures for touristic purposes and tiiatwill also change the intrinsic nature
of these treasures, does not invalidate the gra#ttartion that the notion of Intangible

Cultural treasure brings for local culture and oust

The notion of Popular Beliefsninjian xinyang can be easily dismissed as mere
semantics, but online writings (see bibliographyggest otherwise. The concept
explicitly targets religious phenomena that areinoluded in the Regulation on
Religious Affairs (religion orzongjiag. The texts specifically mention Popular Beliefs,
including temples, in urban environments which admprotect themselves easily against

the ongoing expansion of cities. At the same tiitng,noted that temples are important
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source of income for local governments throughastte fees. The rules are also
intended to prevent many local religious activifiesn ending up in the atmosphere of
semi-legality. The revealing example is given @& finactice whereby immensely popular
yearly festivals for instances have to pretencetves unrelated events such as the
Olympics (in 2008) or the 60th anniversary of ti&P(in 2009), all in order to avoid
problems with local cadres. In other words, the nai&s on Popular Beliefs intend to
create an additional legal space for religiousvégtio prevent it from usurping
inappropriate niches.

The new concept wants to enable a more nuancedagpto what we have termed
above local religious culture as something valuabieself, rather than mere superstition.
It is a response to and recognition of the evidiactt of an ongoing blossoming of local
religious culture, in order to provide it with tlegal means for self-protection. Since big
gatherings, such as temple festivals, also hawesssf public order much like our fairs
(“kermis” in Dutch), some form of non-repressivgukation is always necessary. Control
and supervision are still central aims, but atddeme time legal room for religious

activities is increasing slowly.

Whether this new terminology will also be extentledew religious groups is not
entirely clear. Several colleagues have reporteddmf a conference in Beijing, at which
it was observed that the Falun Gong had been phatig unsuccessful in one specific
location, which was Fujian. This is also the pr@@nvhere the restoration of religious
life after 1976 has been the most thorough goirighé& conference it was concluded
from this interesting fact that one way of blockihg spread of Protestantism or the
return of the Falun Gong could be legalizing mazey meligious groups. As far as | know
this has not yet taken place, but we can see aiggawalerance of such groupsThere

can be little doubt that the new approach of abtilegalizing indigenous local religious
institutions, rather than suppressing or merelgrading them, is inspired as much by

™ Very likely this was the December 2007 conferemtéNew Religious Groups. Lap reports on this
conference in his 2010 article Religion, State and Societyut does not mention this aspect. David
Palmer in a 2010 article mentions a conferencé®®82vith the very similar objective of developing a
approach to local religious institutions, whethgiignoring them, registering them as Daoist or iplgc
them within the new category of “popular beliefs”.



82

realism with respect to their growing strengthbgshe hope that these homegrown
institutions can be used to counter the growthrofdatantism or other unwanted new

religious groups.

The concept of Intangible Cultural Treasures alsiotg to a sphere of competition and
sometimes conflict that is easily overlooked, ngntleait of tourism. Many of the best-
known sites in China originally had a strong redigs dimension and attempts to win
these institutions back brings religious leadergroups into conflict with local
governments (including local Religious Affairs Baus) intent on expanding their
income from tourism. This income is not necessardgd for strengthening the religious
institution. Furthermore, local governments andress people may want to alter the
nature of a site, by adding giant statues or eweanausement park.

4.3.3. Social issues

People will always organize themselves and the €@rcommunist system has given up
on controlling every form of organization. We haleeady pointed out the importance of
local agency in founding or re-establishing religionstitutions. On the one hand, the
Chinese state wishes to tap into this local stlesmgtce they need these communities to
support economic growth. There are also risks wea| at least from a state perspective.

The huge population of internal migrants and tramsi (the floating population) are one
potential source of social unrest. In the Guangdartg of 2009 a Han mob suspected
local Uyghurs of having raped Chinese women, aeg Killed two men whom they
thought were guilty. We already treated the subsetjevents above. In this case,
religion played no prominent role, although religganstitutions and groups did suffer in
the repression that followed. The same was trugehe before during the riots in Lhasa,
when a mosque was burned down, many Hui were a&tlheind Tibetan Buddhist

institutions then suffered in the repression.

Very likely this floating population already is antherwise will soon become the object

of Christian missionary activity. Well-known is tikase of Wenzhou business people,
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who are predominantly Christians. It is estimateat this region now has some 700,000
to 1,000,000 Christians. The only official Christigstitution in Lhasa today has been
established by Wenzhou businessmen. For them,ateption of Christianity is not
necessarily the result of a spiritual vacuum, bther a conscious choice to show that
they are much more than merely interested in makipgpfit. Therefore, the expansion

of their religion in terms of new and bigger builds is an expression of faith. At the
same time, it provides these businessmen with cespel prestige, and with networks
that reinforce their economic activities. Local Shanity has profited from its links to
overseas communities in Europe after religioustpradecame possible again after 1976
in a similar way like Fujianese local culture ptedl from its links to Taiwan and
Southeast Asia in the restoration of its localgielis culture. Wenzhou churches are also
established in Europe itself and form a connedbetveen overseas communities and
their region of origin. Before we think that thigoe of missionary activity will be

frowned upon by the state, we should note thabtlsnessmen and entrepreneurs from
Wenzhou, who require their workforce to become §tfains, not only want to project

themselves as patrons of a modern belief, butiaedhis belief to control their workers.

4.3.4. A harmonious society

In 2004 the Chinese Communist Party introducedvasiegan for Chinese society,

which has been at the root of several changesisttite management of religious culture.
This new slogan of the “harmonious societiyéxie shehufllif 1 <>) was consciously
derived from traditional Chinese society. Cleaitlys an ideological instrument with the
maintenance of the political status quo as its rgagl. The slogan is inspired by the
earlier debates on Asian values of the 1990s.skense, we can compare it to the attempt
by former Dutch prime minister J.P. Balkenendesfocus on “norms and values”
(normen en waardgrand ongoing attempts in the United States of Acado refocus on
Christian values based on a literal reading ofBitde. Our own discourse on human
rights is strongly indebted to very similar idedlbese debates on Asian values have
been highly controversial, since Asia (or even @higelf) is so large and so diverse that
it is difficult to identify typical values. One shivalue was that Asian cultures put group

interests, harmony and social hierarchy over imligl right and interests. The claim is
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that these values then justify a specific, authaan and paternalistic political system in
which collective rights and duties are centralteas of the Western democratic political
system with its focus on individual rights. Theinatof “harmonious society” can be
made to serve the same goal of defending the prpsétical system in China from

Western criticism and value judgments.

Nonetheless, we should take such a slogan seridustyonly is this slogan intended to
legitimate a particular political approach, but g&mto such slogans in the past it is a
resource which non-party organizations and locairoanities can utilize creatively in
their own ways as well. The new Regulations ondRalis Affairs and the new approach
to local religious culture set out above reflec$ $logan, but we also see it return in
arguments about the positive role of religiousunat The patriotic churches, but also
their counterparts in East-Asia use this idealfgpsrt the victims of natural disasters,
such as the earthquake of 2008 in Sichuan or ttend of the typhoon of 2009 in
Taiwan. This happens on an international scalélypautside direct state control, but
also nationwide. There is a growing, though stilbfl, number of registered charitable
foundations and even more foundations which areegstered. By doing good for
others a religious group can organize itself lggddlild up positive karma, and attain
some form of legal recognition. For the discounsél@mrmonious society” the same is
true as in the case of other terminology, espegciat more broad and tolerant
vocabulary that has recently been developed, nathatythese are tools used for control
as much as much as for cover. Cover means thateeotside or even inside the system
for control can use these concepts in order tditegte their own, sometimes divergent
or at least more liberal views. And “harmoniousistg or not, people will still

complain, submit petitions and organize strikegtberwise defend their interests.

Stressing the utilitarian aspects of religiousw@tin support of a harmonious society is
an old way of defending religious culture, Buddhisnparticular. There is even a
specific Buddhist sutra which has been writterhts &ffect, entitle th@ranscendent
Wisdom Scripture for Human Kings who Wish to Priotieeir Stategvarious Chinese

editions since the fifth century). Confucian, Daaisd Buddhist traditions have always
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stressed their positive contribution to social hamgn Both contemporary religious
leaders and researchers of religious culture hesently contributed essays and books on
this topic. In the long run, this new discourse barexpected to have a long-term
influence on Chinese thinkers and managers thatramscend the narrow political aims

of the present-day rulers.

The Chinese Communist Parts has finally recognilzatireligion (in the old definition of
institutionalized traditions epitomized in the patic churches) and religious culture
(originally captured with the terms “feudal custoarid “superstition”, nowadays

referred to as “popular beliefs”) are bound to staya long time to come. This opens up
the road to making them serve the ideal of a “haimgs society”, in ways that religious
traditions in China used to do in the past and/odeted on the cases of Taiwan (such as
the Tz'u-chi T'ang pinyin Cijitang %&%t ), Europe and Northern America. At the same
time, religious culture is still seen (and fearad)a powerful force that needs to be
controlled. Here we see no fundamental changelinyp@lthough on a ground level
changes are substantial. More so than in the fpespolitical system has come to accept
that religious culture is complex and cannot beiced to a relic of the feudal past. There
is still fear of foreign influence and missionawctigities by foreigners are still forbidden
(though they do take place), but international aonof religious traditions is less
problematic than in the past. Here the role of &lamn churches in charitable work and in
strengthening social organization is both a mod@nulate for China, and a risk since
nothing is feared more by the communist leader8tap independent social
organizations, which would create what Jurgen Habsrhas called civil society—i.e. an
intermediate sphere of voluntary social organizetioutside of the state and independent
of the market. Notwithstanding these perceivedstiske do see that such organizations

are slowly becoming tolerated.

The growing international traffic of Chinese abr@adl of foreigners inside China
presents enormous challenges to the frameworlkat# sbntrol. However successfully
movements such as the Falun Gong are being redres&#ina itself, there still is

communication of the remaining believers with tekgious centre of the movement
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abroad. As soon as the central impetus for remnedsssens, local officials may no

longer see the need for active supervision. Ledislkavewn is the fact that the Mormons
(the Church of Jesus Christ of the Latter-Day Syiahd Bahai'i movements are now

also spreading. The Mormon movement has long betarean Hong Kong and has

made missionary work obligatory for all of theiragy men. Chinese Mormons may have
converted in the USA or in Hong Kong, but prevegtinem from spreading the faith in
China is nigh impossible. The Bahai'i movement, ®@ems to spread from Hong Kong
and Macau. Although the Chinese control apparatasvare of meetings by these groups,
which often mix Chinese and people with foreigngpasts (who maybe be Overseas
Chinese or otherwise), they seem to be left alone.

Finally, the discourse on “harmonious society” & specifically intended to address
religious issues, but rather to use religious traa in the interest of social and political
stability. A democratic system ideally uses eladiaas well as the entire politicking
process that surrounds it, to involve people inpgblktical system and to address a variety
of issues—some “real” from an analytical point @w, and others maybe just imagined.
Even then, groups are always left out, such asantgr(hence the right for resident
migrants to participate in communal elections imed=uropean countries) and
marginal(ized) social groups. These will look folher ways to assert themselves. In the
Chinese political system the main channel for spailitical involvement is through the
communist party, although village elections areeasingly important on the village

level and pressure groups (or rather networks) exssd.

We have mentioned several times that much charegd#s taken place in the overall
context of religious activities has been the restilocal activism. The net result has been
a freer context, albeit with large regional diffieces, for practicing religious activities.
Given that there are few alternative legal or negal, ways of organizing oneself on a
local level, religious practice might be one of tee& ways of doing so. At any rate, there
is a high level of contentiousness in Chinese $p@iich gets voiced in violent ways.
This does not necessarily mean revolution, bubésdmean that people gather to protest

their rights and grievances through violent demmaisins and riots. Sometimes they get
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their way and sometimes they do not, but this sdmtseem to lessen the use of this form
of protest. Social science researchers seem tk tihat this is a new phenomenon, but
intra- and inter-village conflict and rioting agairthe local state actually has a long

tradition. The real change is that it is becomirsgole again.

The concept of a “harmonious society” is also aenapt to address these larger social
issues. Of course, merely introducing the concepbt enough and therefore a conscious
attempt is made to enlist religious groups and muads as well. The example of
Taiwan is especially pertinent here, since a vemylar attempt was made by the
Nationalist government in the 1980s to use religimovements, especially those with a
Buddhist background, to create indigenous chagtabtivities which would not need to
be funded directly by the state. This attempt heenkhighly successful, without these
movements developing into any kind of revolutionfomce. As is well-known, Taiwan
has made a fairly successful transition to a modeomomy and a democratic system
since the 1970s and 1980s, without the extremenialpheaval that often accompanies
such a transition.

4.4, Academic studies

4.4.1. The academic organization of religious studies

The strictly scientist and technicist approachhef Chinese state and the Chinese
Communist Party to ruling China has in the meantimaadened to a wide use of
academics to advise it, for instance, on foreigrebgious policy. These academics are
located primarily in the Chinese Academy for So8eiences and the big national
universities. With state support, and thereforedtly relevant for this report, several
new specialized departments have recently beeupséts a result, the field of religious
studies is expanding from the Academies of Soag@r&es and the sphere of local
folklore enthusiasts (in departments of Chineserhture and History) to specialized
departments. In the long run it is likely that thesligious studies departments will
replace the much larger departments of philosoghgy source of staff for controlling and

supervising religious culture. This developmerdiremely important because the
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Chinese political system lacks a balanced viewnof @npirical data on religious
developments, in part because they have drivenrigapiosegments of it underground.
This development is also important because a nuofitée younger specialists have
studied abroad. This does not necessarily make #uswocates of Western values, but
does create a more nuanced approach to religisuessvhich we see expressed in
policies since circa 2000. A good example of tresd is the figure of Zhuo Xinping
(2987 PhD in Munich), who may well be the highdatpd figure advising on religious
policy as the head of the Institute of World Religg at the Chinese Academy of Social
Sciences. At the same time he is still active sssaarcher on Protestant Christianity and
frequently invited to international academic megsigincluding the Vrije Universiteit in
Amsterdam in 2009). Recently, he provided an &dtitva academic context for inviting a
small delegation from the conference of German Ro@atholic bishops.

A list of major institutions for religious studies.

Academies rough coverage foundation date
Chinese Academy for Social | World Religions departments for Buddhism,
Sciences (Beijing) Christianity, and Islamic

Studies (1964); religious
ethics (1978); Daoism and
popular religion, and
Confucianism (1979);
contemporary religious
studies (1992)

Shanghai Academy for Social religious studies, 1980
Sciences including a sociological
approach
Universities
People’s (Beijing) Buddhism and 1991 with expansion in 1996

theoretical studies and 1999
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Central Minorities (Beijing)

the rich religious ¢ufe

unclear, probably since the

of “ethnic minorities” early 1950s
Peking (Beijing) Buddhism, Daoism, 1996
Christianity and other
religions
Shaanxi Normal (Xi'an) broad, but strong focus 2004

on religions of the

northeast

Shandong (Ji'nan)

full width of the field

2002 panded in 2003 with
a Centre for Judaic and

Interreligious studies)

Zhejiang (Hangzhou)

Greek culture,
Protestantism, Japanesg
Shinto and Buddhism

2006

Nanjing Centre for Buddhist 2000 (general), 2009
studies, with a large (Buddhism)
grant by a Hong Kong
businessman
Xiamen (Fujian) full width, including 1998
popular religion and
Taiwanese religion
Sichuan (Chengdu) Daoist studies 1980

Overall

Chinese Association of

Religious Studies

1979 (nowadays circa 500

members, i.e. not a large

group)

(sourcehttp://www.sinoss.com/jigou/yanjjg/zjxivebsites of the institutions mentioned)

These institutions are places for academic resehuthalso for training religious cadres.
Both Peking University and People’s University iaijgg, for instance, teach courses on
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Christianity for money which are then eagerly fole by Wenzhou church preachers in
order to improve the quality of their educatioreld| (using the fashionable term
“quality” or suzhiz2). Once they have completed these two year longsesuwhich
take place during school breaks, they receivefaties enabling them to obtain better
jobs in their own churches or even pursue gradstaties abroad. Foreign theological
departments are part of this same route. In theesaay as the much more centralized
training of Buddhist and Daoist monks and priesti&y, this type of training does create
a new type of religious elite. This elite is muchmliterate, urban oriented and
supportive of certain state ideals than beforantf when they return to their local
communities, they will represent the centre inradirect, but no less relevant way. At the
same time, their new background estranges themthemsocial origins and lessens
their ability to influence rural believers. To wheattent the communist state is aware of
all of these ramifications is another matter, Ingt attempt to raise the “quality” of the
Chinese people is a very conscious one. It is batsmlution to the problem of creating

an ordered, “harmonious” society.

4.4.2. The contribution of international scholarship

Increasing amounts of international scholarshipiamslated into Chinese, enabling a
wide audience of scholars and policymakers to becoognizant of Western approaches.
Ironically, although there is a fair amount of patlism permeating the field of Chinese
studies in China itself, there is also a growirntgiiest in Japanese, Western and even
Taiwanese approaches, similarly to the older istarescience and technology. The field
of religious groups, traditions, sites, and pradio China has been influenced by the
existence of international research several tilAksady before, during and after the
Second World War, local colonial or imperialistirags (Western and Japanese)
recognized the importance of understanding lodegiogis and social life for the efficacy
of their rule of Overseas Chinese communities dsaseheir colonies and/or conquests
in larger China (whether Hong Kong, Taiwan, Manchar other regions). The report on
new religious groups by a Taiwanese historian érttd-1980s played a crucial role in
complete liberalization of the religious world oaiwan with the abolishing of matrtial
law in 1987.
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Exchange between Taiwan and Hong Kong based ssh&diowed by Chinese and
Western scholars based in Europe and Northern Amenbwadays plays a remarkable
role in the increased legitimacy of religious ctdtin mainland China. There have been
large scale descriptive projects led by Wang Qiy@uiford PhD, at the time based at
Tsinghua University, Taiwan) to chart extant exsiratual theatrical traditions all over
China, and by John Lagerwey (at the time basediis ARnd Chinese University of Hong
Kong or CUHK) to study all forms of Hakka cultunedasociety (including the crucial
role of religion). These projects yielded near me fdundred monographs and specialist
journal issues. Important for this discussion esfict that they were funded wholly or
partly with Taiwanese money (including the Chiartgr@-kuo Foundation, named after
the son and successor of Chiang Kai-shek!). D&welrmyer (formerly of the University
of British Columbia, Canada) carried out a simdalaborative project for northern
China. Since the 1980s Ken Dean (McGill, Canada)deeen engaged in a recently
completed cooperative project to chart all locégreus life in Putian (Fujian). These
projects played a seminal role in joining togetter field of contemporary religious
studies outside and the beginning field of religistudies (usual in the form of local

studies) inside mainland China.

These projects are now being succeeded by new whes) are easier to carry out than
in the past, because the interest in and tolerahloeal religious culture is still growing.
In a similar tradition as the above projects i@ project funded with Hong Kong
money (after all a part of the People’s Republi€bfna since 1997) and led by historian
David Faure (now at CUHK), entitled “The historieadthropology of Chinese society”.
The historical angle allows a much easier acceksctd society than a strictly
contemporary focus, where local governments anty pgencies would be much more

sensitive. True fieldwork, after all, remains diffit.

The most important project of them all promisebadhe one led by American-trained
sociologist of religion Yang Fenggang (Purdue Ursitg,

http://www.purdue.edu/crcs/index.html), entitle@Hhinese Spirituality and Society
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Program” and funded by the strongly pro-ChristiahrdTempleton Foundation. It aims
to support research projects on Chinese spirijualit! society, organize training
workshops for the grantees to carry out socialnsifie research on religion in Chinese
society, and sponsor summer courses for teachengatiology of religion at Chinese
universities. In other words, it wants to suppbe study of Chinese religion in China
itself, creating a local core of specialists. Giwaang Fenggang’s background as a
follower of the approach of Rodney Stark, it is sotprising that the central research
guestion is to examine religion as the independanéable in its relationship with society,
or the impact of religion and spirituality on in@luwals, groups, communities,
organizations, and institutions. This project alyearganized its first conference in
Beijing and is bound to have an influence on hig¥el Chinese perceptions of the
relationship between religious culture and sociliiyt surprisingly given the way in
which religion is defined in China (and to a cartaktent also in the sociological
approach to religion in the West), institutionatlzeaditions get the most attention. This
is not necessarily due to the instigators or refei the project, but also to the fact that
the institutional view of religion is still so ingined in Chinese religious studies—
certainly in mainland China itself. Interestingllgis is no longer the case in Hong Kong
and especially Taiwan, where the study of locagji@lis culture in all of its

manifestations has flourished in tandem with peditiiberalization after 1987.

All of the above projects took or still take planecollaboration with Chinese colleagues
in Taiwan, Hong Kong and the People’s Republic bin@. In December 2007, a
conference was organized on new religious groupthd Chinese Academy of Social
Sciences in Beijing. Foreign specialists on nevgi@ls groups in general were also
invited. Clearly, the intent of maintaining conteoid close watch about religious
phenomena is not relinquished, but control is n@yadiccompanied by an increasing
urge to understand as well. The old approach aifralp scientist and technicist
understanding of society has been replaced withéhrmore in-depth understanding that

also includes the academic study of religious caltu
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5. Analytical sensitivities

5.1. Western criticism

5.1.1. Bias and limited efficacy of Western criticism

Bias

In this report | have not discussed human rigtgsds separately, nor have | attempted a
systematic investigation of the efficacy of our lamrights approach. In fact, | fear that
this is not even possible, since we lack reliabdéistics on the total number of
transgressions and the relationship of our infoionatb this total number. To use a
fashionable term in management courses, actitti@®prove the human rights situation
in China are not very SMART, since without propezasurement being possible it is
also impossible to measure their results or impa&s a result we rarely know whether
an increase in registration is the result of mafermation or more incidents. It is safe to
say that more information is also often the restithore access to China, rather than
merely more incidents, which makes any quantitadte¢ements over long-term
developments hazardous. When | make some rematkisioontext about a human
rights approach, | therefore do so with some traoeh. For a long-term perspective |
will base myself on recent work by Randall Peeremboa China and legal specialist
based in the USA. He has made a valiant and inyag eonvincing attempt to provide

more quantification in a field that is shaped mioyadeologies than empirical research.

Regular monitoring on human rights issues in Cisrdone by the United States
Department of State, Human rights Watch, Amnedigrirational, the Taiwan
Foundation for Democracy (in its annual China Humghts Report), and others. In
addition, the treatment of different religious ftahs in China is followed by
corresponding groups in the West. When we inspesit tegular and irregular reports, it

becomes immediately clear that there is a sevaeibithe reporting. For one, it is

' Specific, Measurable, Attainable, Relevant, Tinoeutd (other terms yielding the same acronym ae als
used).
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extremely easy to argue the point that China hasnbst of anything, for instance of
Christian prisoners or of a specific type of raligs persecution, since China also
happens to have a very large population. Absolutebers are therefore easily
manipulated rhetorically. In fact, most of Chineskgious life is largely excluded (such
as non-Tibetan Buddhist and Daoist traditions, @bistian new religious groups, and
even Islam, since the focus is on Uyghurs, rathan islam in general). The presentation
of events is highly selective. When the riots 002@re discussed most attention goes to
the Tibetan side, while attention to other dimensifislamic Hui as a primary victim,
rather than Han) is lacking. Tensions and conflicthe larger Tibetan cultural region
partly predate 1949; present-day tensions andictséllso involve much more than a
hypothetical monolithic Tibetan side which wants talai Lama back and the Chinese
Communist Party, dominated by Han. All in all, theman rights discourse is more about
ourselves than about China, more about what wednd an ideal world to be like,

than about helping China to change. We need mauxetstal analysis next to the listing

of transgressions.

In addition, the religious groups or institutiorevered by human rights reports are
largely Christian or Tibetan Buddhist. Sociologigaincidents involving intellectuals (a
minority in any country) are much better covereahtiother social groups. This may be
understandable for the mainly Western-based humghatsrdiscourse, since Christianity
happens to be the not always overly tolerant rligiculture from which most
Westerners originate. Nonetheless, such a biaseduise is still not right. Curiously, we
seem to accept the same limiting view of religioukure that is used by the Chinese

communist political system.

When we look at the reporting overall, we find ttreg focus is on listing incidents and
translating or analyzing regulations. Since Chsaat (yet, | should add, for there is
change and improvement) ruled by law, these reiguisare of course not at all the
entire story. Regional differences are enormousvandhould in fact not even try to look
at China as whole in this respect. We do know ithagt laws and regulations cannot be

enforced locally, whether because of a lack ofregeon the part of local authorities or
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because local communities are too strong in regjsfihis may work to the disadvantage,
but also to the advantage of local groups. Evee staurces stress the—sometimes—
unwanted strength of local communities when theyuarited and/or have sufficient
outside funds. Thus a one-sided focus on laws egaations is insufficient in judging

the state local religious culture in China today.

Efficacy

In the course of my investigation | have foundditieflection on the efficacy of our
human rights approach, except for the mantric naiten that China is deficient in this
respect. Yes, now and then we can record succesielping people to escape
(temporarily or more permanently, through a fornbahishment), but that is all. When
we are effective (or interested) this is more comiyoelated to civil rights abuses of
high level intellectuals, than labor activists (whee notice these to begin with) or
prisoners for religious beliefs. There are goodoea for this on the Chinese side, since
intellectuals are easily isolated and treating theter (or less bad) does not affect their
exercise of power. Labor activists and religiowslkers may pull along much larger
groups and therefore treating them too lenienthysisy. Our tendency of focusing on
intellectual figures such as Wei Jingsheng in th&t pr Liu Xiaobo more recently may
therefore even play into the hands of the Chintte ssince it is much easier to control
these figures than social leaders. Here there@meagy solutions, but stressing positive
developments as well might be a more efficacioyga@grh than merely criticizing what

we happen to see and not like.

Is the relative success of Christianity in Chinahp@s due to the linkage with the human
rights policy of the West, which might serve asradlof protection? | have found no
evidence for this view, nor for the opposite vidattthe past association of Christianity
with imperialism is a disadvantage. In either casest ordinary believers are unaware of
it and if anything connections with the West outsadbusiness or academic context spell
trouble, rather than bringing immediate benefitstéad, other reasons have been
suggested above for the success of Christianitye mpecifically of Protestantism, which

are connected to the specific local context. We teroverlook the role of local
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communities and believers in shaping their worldchin the same way that we do so
for other issues. While China is hardly a comptimocracy, on grassroots level local
communities can settle a lot of issues among thieeseSound human rights policy

would be to assist these communities in becomirampger.

Western approaches to human rights tend to istiletessue of religious freedom and
political rights from the level of economic devefognt of a state. There is however a
strong relationship between the wealth and orgépizal strength of a state and human
rights in general. This relationship does not migsah countries that become wealthier
automatically become more democratic, but at thg kast wealth is a crucial enabler
since rights cost money. Furthermore, in order &ntain and expand wealth, more
institutions are necessary and central power nieels delegated, since the system
simply becomes too complex to be run from the eetwrhile this does not yet yield
democracy, it does mean more power sharing andvimgomore people through
networks inside and outside the party. An advamsmehomy is simply too complex to be
run entirely from the centre. China has only barebBched the minimum average income
per head of the population that seems to be themalmequirement for long-term
democracy, but regional disparities are still hiye. need to adjust our expectations of

China to what is economically realistic.

On the specific issue of political rights, | shoaldd that the Chinese leaders are well-
aware of the world around them. They not only sedlivestern Europe with well-
developed democratic political systems and higmeooc wealth, but also Southern
Europe with much less successful democratic systemsich patronage is still
paramount (Italy, Greece) and less economic wéalttn more so today). They see still
instable democracies in Eastern Europe; demogaties such as India that have
tremendous differences in wealth and social probldrat sometimes dwarf those of
China; and quasi-democratic state such as theppimés. They see a United States with
extreme disparities in income and huge religioasiad and racial tensions. They are not
convinced that their goals of economic growth amdad stability are best-served by a

democratic system. An additional question wouldvbat kind of system, since the
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democratic systems of large countries (USA, Brdzdja and so forth), and Asian
countries function quite differently from thoseNorth-western Europe

(+Canada+Australia+New Zealand).

The Chinese establishment is especially afraith@Kbcial functions of religious
traditions, including its potential to galvanizeopée in a single direction. Especially the
older generation which was in its thirties or festin the 1970s and 1980s will be aware
of the leading role of labor activists (Lech Walesa Solidarnosc are the prime example)
and believers (East-Germany as well as Poland).théon the Pope in the Vatican is not
solely a religious leader, as indeed he is notisHdso a political leader, not merely of
the Vatican, but also someone whose predecess@doém active role in—in their
eyes—subverting USSR power in Poland. This analysi®nly be supported by their
understanding of religiously inspired movement€hinese history as rebellious and
dangerous, as pointed out above. That this unaetisig of traditional religious
movements is based on a flawed analysis of thedueest not invalidate its contemporary

political relevance, although we can try to workaamrecting this analysis.

Another issue that we need to consider is the Westesumption that more human rights,
including democracy, are good for economic develempimFrom a historical perspective,
most Western countries which are both wealthy ane la long-established democratic
system (Northwestern Europe, France and ltalylt84, Canada, Australia and New
Zealand, maybe including Japan, South-Korea anddrgiuntil recently excluded
substantial groups from political participation¢luding women and indigenous
minorities (for instance the Maoris, Aborigines dndit into the 1960s). The
maltreatment of the Indian and the Afro-Americapyation in the USA throughout
most of the twentieth century in the USA is welleated. Southern America and
Southern Europe have a rather chequered recoednrs tof democracy, minority rights
and economic growth. There is a clear link betwiderrecent debt crisis and the past
tendency of governments in the worst hit polit&gtems to buy economic support and
labor peace with the help of various kinds of statiesidies. Incidentally, China needs

economic growth for very similar reasons of sulmsidj poorer regions and marginal
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groups. We can extend the list of issues evendurtiut Randall Peerenboom and others
have convincingly argued that there is no evidehaean economic take-off is improved
or supported by a democratic political system.sitcessful economies have built up
most of their strength under very restricted dematicisystems, often helped by
exploiting their colonies for resources and cheapmpower. Recent transfers to a
democratic system have often resulted in popupstesns in which large segments of the
population are excluded from economic success afiticpl participation. The history-
conscious leaders of China and their advisorstidtefore not be impressed by Western
claims of a direct positive link between politicaform, religious freedom and economic

growth.

5.1.2. Are we balanced in our criticism

Problems of balance

The Western approach to human rights in China laigensists of reports by pressure
groups, followed by government activity that isattarge extent directed by the need to
respond to these reports and to questions in pagh&or in the media. The resultis a
vacillating approach which consists mostly of wags and criticism directed at China,
rather than any analysis of where the differenbfems are, whether they are the result
of the political system and/or differences in eaqoiowealth or even culture, and what
would be the most effective approach to remedypaoilems. In fact, we still try to
teach countries with the same pedagogy which we leng since left behind us in
educating children and adults, namely punishmedtadostract warnings, rather than
positive reinforcement of what goes right. As suteWestern countries, themselves a
rather varied bunch of political and legal systeémbegin with, can be easily criticized

for being hypocritical, since we often fail our owarms.

This means that we need to reconsider what wayost hikely ways we can think of to
address the issue of religious freedom, and tleée@lhuman rights issues, more
satisfactorily. At the moment, we are witnessirdghate of the deaf and the dumb, in

which both sides repeat their points of view. TH&A publish their reports, China
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produces its own reports (which are generally igdpalthough in themselves by no
means invalid). Fairly predictably, the Chineseipéit churches will protest by claiming
that they have total freedom. Although this is uatin its strong form, they do have

considerable freedom in their liturgical practices.

Does this mean that criticism is not possible dratlowed? There has been much debate
on this topic that | do not intend to reiterateéhiertoo much detail. It is safe to say that
the issue is highly contentious. Key terms in tlseaurse have been the criticism of
orientalism and the discussion around Asian Val@egyinally, the criticism of
orientalism by Edward Said was directed at Westeiting on the Orient, in particular
the Middle East, which essentialized its society emlture as an unchanging,
homogenous entity. The same tendency was also fiostern writing about Asia,
the Far East and China in particular. Charactesghat are frequently referred to are
corruption, backwardness, strange morals, andrio. fbhe orientalizing discourse has
by no means disappeared today, although by and \&lestern academic discourse has
become much more reflexive in this respect. Ingibigical and managerial arena
simplistic ideas about the Middle East or Islami@hiis mistakenly seen as a Middle
Eastern religion, although by far more believers in Asia, including India, Malaysia,
Indonesia, and China) and about Asia or the Farr &asstill very common. China, too,
with a huge territory and an ethnic, social andural variety that far exceeds the

European Community, is being treated as a homogecauntry.

More or less independent of Said’s critique of @tadism has been the debate about
cultural relativism: whether one can actually makeolute moral statements about
another culture without imposing one’s own, ususgstern Christian, values on that
culture. The debate stems from the field of cultardhropology, but has spread to other
academic fields as well. Extreme cultural relativigads to the disabling of any human
rights critique, but the absence of any relativisads to cultural imperialism. It is not
easy to find one’s way out, even more so in thegmeday and age when cultural
relativism has gone out of fashion politically.
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The idea of a single homogenous Asia has beendwrgainst the West in the debates
about Asian Values in the 1990s. These debatesavierel of reverse Orientalism, in
which it was claimed that there is indeed one caeset of Asian values which are not
bad, but better. These values are then upheldraxial for the rest of the world. Some
leaders and intellectuals from those countriestifelt they did not need to make the kind
of political adaptations that Western leaders aellectuals expected of them. This
claim derived much of its strength from the faettttome Asian countries (or regions,
depending on one’s political view), such as Singepdaiwan, South Korea and Japan,
did very well economically in that period. Afteretleconomic crisis in Asia in the late
1990s, the debate rapidly lost its impetus. Nowadthe situation is different yet again.
South Korea and Taiwan have democratized furthkeitewapan has long been a
democracy, although less energetic than the otveerSingapore is formally a

democracy, but still ruled as an authoritarianestat

China has long expressed the point of view thaasaod economic rights are more
important than political rights. Yet, since the 09%t least it has also entered the human
rights discourse, through signing various agreemant publishing it own reports on
human rights in the West (especially the UnitedeSha Furthermore, it is now using its
indigenous cultural resources to support the idéalharmonious society based on its
reinterpretation of Confucianism, building on adexl philosophical school of New
Confucianism with roots in Hong Kong, Taiwan and tnited States! In a sense this is
worrying, because traditional interpretations oh@aianism have little sympathy for or

interest in most forms of religious practice.

More generally, counting human rights incidents amghsuring the state of affairs is
difficult. Thus, averaging various indicators otiee country as a whole, which is larger
than Europe, is misleading. Much than is presemegiantitative tables really goes back
to highly qualitative and subjective criteria. @ tone hand, some regions (each of them
the size of the largest European nations) in Camreadoing much better, but other regions

much worse. The same is true no doubt with redpewligious freedom or human rights.
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A recent attempt to put the issue of rule of lavCimna, including its connection to
various human rights issues, in a quantitativegestsve has been carried out by Randall
Peerenboom. As he has pointed out, other courtaies at least an equally bad or worse
human rights record in many ways, such as Indid,&rka or Pakistan, but are not the
object of the kind of systematic criticism that @is. In these countries the religious
situation is actually much more violent, partlytie form of ongoing violent conflict
(largely absent in China) and partly in the formatifkinds of less conspicuous
repression. We can seriously doubt that there ttweatries know true religious freedom.
In many other issues, such as woman'’s rights aakacd economic progress, China has
been doing much better over the last three decadas.obvious reason for this kind of
difference in attention is that the other threentoas are nominally democratic countries,
although voting is often rigged and the overaltsysis highly populist. Apparently, this
aspect alone can serve in our Western eyes adidentfredeeming factor, even when

all other factors are far more problematic thanGhéese case.

Why we cannot look at China in a balanced way

One may wonder why have such difficulties in logkat China in a more balanced way.
For one, we cannot expect that China will takeamurcerns seriously under these
circumstances. Furthermore, one wonders why weao®ncerned with refashioning
China in our image. Our lopsided interest in Chargty and Tibetan Buddhism (because
these religions are also influential in the Weat)d our ignorance of almost all other
forms of religious culture in China, further comfithe need to ask this question. The
peculiar nature of our concern with China has ntoatho with century-old perceptions
and images. Since the times of Marco Polo “Chima’h(s words still Cathay) has been a
promised land of unlimited wealth; the Jesuits atiter Roman Catholic missionary
orders since the seventeenth century followed byPitotestant missionaries in the
nineteenth century, added to this the hope of atimgeall Chinese to Christianity. The
Jesuits in particular created a highly popularpretl image of imperial China, which
was actually seminal in the Enlightenment movemgaotthis a new, much more
negative image was added in the course of theaenét century, caused by much closer
contact and frictions. China came to be seen asithanan of Asia, hampered in its
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natural development by corruption, nepotism andrsorlhe loss of China to the Chinese
Communist Party in 1949 further confirmed this riegaimage, especially in the USA.

Historians have in the meantime unpacked manyeselpreconceptions, but they are
still very much alive in the popular discourse tbatletermines foreign policy in Western
parliaments (and maybe also foreign ministries)whldays, there is again the positive
image of China as a land of unlimited economic pté¢ sometimes even as a fear of
the social and political consequences of its ecoagnowth. Yet, there is also still the
negative image of a country that is politically kaard and incapable of understanding
the “blessings” of democracy and free religiougwrel. Thus, it is important that we get
rid of our traditional images of China, which aaealy based on systematic knowledge
and usually on old stereotypes. Neither the pasitior the negative imagery surrounding
the People’s Republic of China are conducive teatiffe foreign policy, but changing

these must start in popular discourse and our lbepresentative institutions.

The Chinese response

A full discussion of the Chinese response to oumduu rights approach cannot be carried
out here, but some aspects are relevant to a rffextiee approach on our part towards
improving the context of religious culture in Chiriaven if we reject any protests on the
part of China—as we tend to do--we should bearimdrthat many elements of these
protests are widely shared among Chinese inteldéscaand cannot be done away as the
kneejerk reflex of an antiquated political leadgrsfihus, not taking such protests into
account merely makes our own policies ineffectiverdhe long-term, even if a different
political regime should come into being (which & tikely in the short term). This is
even truer, since these protests are not alwaymutitbasis in fact—even facts as
Western observers might see them. The fact thaespais else wrong does not make
right one’s own wrong may be true for us, but doesinvalidate the Chinese response—
certainly not in the eyes of Chinese intellect#add managers inside or outside the

Chinese Communist Party.
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Part of the Chinese response consists of takingeéffesountries and religious
institutions up on their own claims of religioueédom, both in meetings with Western
observers and among themselves. Chinese countepmant out that the West (even
though in varying degrees) is not as consisteisireligious policy as it expects China
to be, with their Western treatment of Islam (bewvireligious groups could be added as
well in many Western countries) as the most obvexamnple. By and large Chinese
knowledge about the West, both academically andlpoly, is much larger than the
other way round. We need to take this knowledgethedhinese point of view into

account.

A second Chinese response, which | see as justifigminting out the inconsistent
nature of Western discourse, in which China islssh@ut much more frequently and
strictly than other countries. It is claimed thag$térn allies and/or countries with
“democratic” systems (itself a rather vague congn their enormous variety) are
treated substantially differently from China. leddy referred to this argument in the

preceding section.

A third response consists of stressing differepeats of the larger scala of human rights,
in which they are helped by the increasingly brdafinition of human rights current
today. There are two dimensions here, one of eogbifact and one of a more

ideological nature. For one, there can be littlelitdhat China does better in a number of
rights related to socio-economic progress andipalistability than most countries on the
same level of economic wealth. Since political gitghs crucial to many human rights,
even on an individual level, this is in fact an on@ant aspect. The other dimension is the
claim that different value systems emphasize dfferights. And indeed, we would be
fools not to recognize that there are culturaledéhces. In Taiwan, South Korea and
Japan, where democratic systems are in place hdefsimilar stress on stability, social
harmony, social hierarchy and the like as in Chatay. Here it is imperative that our

own discourse is based on a thorough knowledg¢het @ultures.
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5.2. Complications around religious freedom

Fears of Western intervention are real and hisatlyiciot unfounded. Sadly, the
international discourses on human rights and wligjitolerance strengthen these fears,
since these discourses come from the West and taese Chinese groups that have their
own lobbying groups in the West (mainly Christigrand Tibetan Buddhism). Hence,

the discourse is not all unpartisan. On the otlaadhsince the late 1970s there is a clear
awareness within the Chinese leadership that megphgssing religious culture will be
counterproductive and, more recently, that religioulture can be made to serve wider
social and even political agendas. There is alsanareness that foreign governments (at
least in the West) have a stake here and the aetytat China nowadays publishes its
own report on human rights (especially in the USa) be taken as an implicit

recognition of their relevance.

Since the Chinese state on an organizational Iswvalich weaker than we tend to assume
and a full rule of law is still lacking, liberalidgan will not necessarily have the positive
effects that Western observers might expect froon ithe basis of their own political
structures. Liberalization without effective rulelaw might just as well mean more

social unrest and less tolerance. Furthermore, sehggous groups thrive on the sense

of legitimacy and the feeling of forming a stromggroup that is provided by a degree of
persecution or repression. Being repressed proadesy strong sense of agency and

receiving more freedom would actually fundamentahgnge the group.

While social problems and unrest are not necegsaaiised by religious culture in a
simple, monocausal way, it would be naive to thhmkt religion is always a positive

force. In fact, who decides what is “positive”tlhe West, too, we have our discussions,
violent protest and sometimes outright murder hyppe of different viewpoints about
abortion, euthanasia, organ donations, the rigitarhen to represent themselves or
others in politics, animal rights, and so on. Eggdcamong the house churches in China,
religious culture can be a resource to cope witdenaty in its various forms,

sometimes by rejecting it in part or whole. Buadgpart from religion as a tool to cope
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with modernity, there simply are different ideasvamen life starts (influencing people’s
views about abortion, but also about stem cellaieteand cloning) or when it stops
(influencing people’s views about organ donatiogémeral or the right moment after
death for it).

Different religious institutions, groups and traalis in China today do not necessarily
have much respect for each other below the leaigelesiel of the patriotic churches.

Both the Christian and Islamic traditions are atmued to seeing themselves as the only
true religion; especially in the case of the Caishouse churches which operate amidst
a variety of other religious practitioners thivmsund to create tensions. Mainstream
Daoist priests and monks also traditionally desfmsal cults and mediums, even if the
latter now identify themselves as Buddhist or Delaig believers in order to avoid
persecution. Among Buddhist priest and monks weassnme a similar attitude,
although this is not attested in the secondarydlitee on contemporary China.
Representatives of the patriotic churches are ¢@pgd¢o take part in campaigns against
religious phenomena that are not allowed by thte std which the campaign against the
Falun Gong during the past decade is only the egrgigious example. These attitudes
are actually quite similar to the derogatory attéwf educated elites, both traditional and
contemporary, to the rural population and theigreus culture (which they do not even
see as relevant culture to begin with). Long-esthbd indigenous new religious groups
are likely to have come to terms with the surrongdkeligious environment, but there is
no reason to assume that more recent groups weutd imally tolerant. There are few or
no mechanisms for interaction between differengi@lis groups and traditions beyond
the patriotic churches and the state control appsrdhe conflict lines are therefore not
merely between the state and religion, but alsovéen different forms of religious

culture among themselves.

Religious leaders, believers and institutions imn@hoday are not passive objects of state
control, nor are they continually engaged in ra@sisé against the state. The Falun Gong
is one of the very few movements which has develapehis direction, after the

persecution started in the summer of 1999 andpastaf its defensive strategy. More
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commonly, most teachers or groups simply stickh#&rtown devices and try to keep
themselves out of sight of the state, or at leB#t@state on higher administrative levels.
On a purely local level, they might still be knotenlocal officials or party cadres, but be
deemed sufficiently small and unthreatening todfiedlone. Other figures or groups
actively enlist local communities to create roomtfeem. In doing so, they may use a

variety of means made available by the state itself

The laudable Western interest in minorities andgmat groups leads to further tensions
as well. We are accustomed to all participantsdiaéogue playing by the rules, which is
hardly the case in our own culture and even less #te Chinese situation. Nobody will
be surprised that the Chinese political and culsystem (i.e. not merely the communist
leadership) constructs its own partisan historfeBlzet, Uyghur regions and so forth.
But Western audiences, bureaucrats and politighnsld not forget that the Tibetan and
Uyghur exiles (to mention only two examples outr@ny) do so as well. It is important
to build independent sociological, historical artigious expertise on these cultures and
groups, which is difficult in a university envirommt in which tenured positions are
largely based on numbers of students. We simplydapertise in Europe (and even
more so in the Netherlands with China Studies catnated in a single university and one
department), although some countries do betterdktz@rs (Germany, for instance, is
actively building regional studies again with sigarentral funding). Most policy-makers

are only trained in Western-oriented disciplines.

Western and Overseas Chinese observers oftendaik a crisis in legitimacy that the
Chinese communist system presently is in. They linérthe recent changes in religious
policy and the movement towards a “harmonious $gtte this purported crisis,
describing the former as a solution for the lat&rch observers also refer to corruption
as an important manifestation of this crisis. tfthis view biased, with a very serious
risk of wishful thinking, since we as outsidersdea think (and often hope) that the
communist system (in fact any non-democratic systeas no legitimacy. In the absence
of reliable polls on Chinese public opinion | da see how we can know or measure

whether or not the communist system is in a legitiyncrisis. In any political system,
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including our own democratic system, there are gbgubstantial groups of people—
especially intellectuals and marginal groups wied feft out of power—who think that
the system is in crisis. In a way, a perpetual s@fhgrisis might be a very fruitful way of
updating a political system and this seems to bat vehtaking place at present in China
as well. This might well end in a form of democraalfhough not likely the same kind of
democratic system as in Western Europe or NortAerarica (where we have different

varieties as well).

The obvious and undisputed fact that there arelpa®po think there is such a crisis
only proves that some people disagree with theeptgmolitical system in China, as
indeed does the author of this report. The fadttthere is and has been corruption for a
long time, according to outside and inside defamgi, does not necessarily prove there is
a legitimacy crisis. That the top leadership tteesombat this corruption does not
necessarily mean that leaders see it as a thréaitdegitimacy, but rather to the
effective exercise of central power. Corruptiom imanifestation of weak leadership and
weak rules, in which the only or quickest way to gekeep something is outside the
regular channels. The reason for this is ofteraac#y of resources and/or unclear formal
rules, which makes it is difficult to access goodservices otherwise. A different
political system (for instance some form of demoygjaloes not necessarily banish
corruption, as many successful democracies (sudhem, the USA and numerous
Western European countries) illustrate on a dalyisa Furthermore, corruption per se
does not automatically lead to a crisis in legitgnand is not by definition a

fundamental hindrance to economic progress.

The reverse of the above might still be true, haavgethat is to say that more religious
freedom and visibly granting such freedom wouldrowe the legitimacy of the present
political system, whether we as outsiders wishaiatioue calling it communist or not.
This happened for instance in Taiwan after thentifof martial law in 1987, which was
followed by the political liberalization of all rigious culture. At that point the Unity
Teachings, for instance, became strong supportene dNationalist Party, both as their

patrons and as advocates of a unified China (tehiie Unity Teachings might
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eventually return). A very strong and convincinguanent has been made recently by
Richard Madsen, a foremost expert on the fateamh& Catholicism in China, that the
rise of Buddhist and Daoist movements in Taiwarmwitstrong social agenda has been a

major factor in its peaceful and to date successinisition to democracy.
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6. Recommendations

(internal document)



110

Selective bibliography

For this report | have made extensive use of tlsiag secondary and primary literature.
Below | quote those publications which | found patarly useful and insightful.
Therefore, the list is not at all exhaustive. Sahthem have also served as the basis for
my analytical views and opinions, but since thisas a scholarly report, | have not
annotated each and every statement above. In @ddliticonsulting the secondary
literature, | am basing my summaries and recommterdaon talks with colleagues over
the last few months in Hong Kong, Seoul, Bonn aamlén. Without this research by my
colleagues and without ongoing scholarly contathwiem, this report could certainly

not have been written.
General works

China Heute: Informationen tber Religion und Chergum im chinesischen Raultnis
published by the China-Zentrum (Sankt Augustinp:Mivww.china-zentrum.de).
This is the best journal for keeping up-to-datehauigh with a strong focus on
Christianity (especially the Roman Catholic churéh$trives for an impartial
view and provides much up-to-date information (aleaules and regulations)

and bibliographical information.

Among several general introductions to Chinesejiaaiis, | recommend:
Goossaert, VincenDans les temples de la Chi@&bin Michel: Paris, 2000)
Mario Poceskilntroducing Chinese Religior{fRoutledge: London, 2009)

For people interested in my own perspective on €arhistory:
Barend J. ter HaaHet Hemels Mandaat: de Geschiedenis van het Chikegerrijk
(AUP: Amsterdam, 2009, 2010). Here | carry out a-nationalist reading of

Chinese history based on recent research.
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pre-1949

Timothy Brook, “The Politics of Religion: Late Impal Origins of the Regulatory State”,
in: Yoshiko Ashiwa and David L. Wankjaking Religion, Making the State: The
Politics of Religion in Modern Chingtanford: Stanford UP, 2009), pp. 22-42

Vincent Goossaert, “Le Destin de la Religion Chggoau 20eme SiecleSocial
Compas$0 (2003), pp. 429-440

Barend J. ter Haar, "Local religious culture irelanperial China (circa 1644-1850)"
(book manuscript)

Nedostup, Rebecc8uperstitious Regimes: Religion and the PoliticElohese
Modernity(Cambridge, MA [etc.] : Harvard University Pre2809)

Yoshiko Ashiwa, “Positioning Religion in Modernit$tate and Buddhism in China”, in:
Yoshiko Ashiwa and David L. Wankjaking Religion, Making the State: The
Politics of Religion in Modern Chingtanford: Stanford UP, 2009), pp. 43-73.

English-language translations of and introductiongo crucial laws and regulations:

Chan Kim-kwong and Eric Carlson edReligious Freedom in China: Policy,
Administration and RegulatiofBanta Barbara: Institute for the Study of
American Religion/ Hong Kong: HK Institute for Cute, Commerce and
Religion, 2005). This book serves as an excell@nbduction replacing earlier
work by D. Mclnnes.

Chinese Law and Governmed: 2 (2003) 3-105 translates a number of documents
including rules and regulations, as well as adiugthnces of religious
suppression.

Human rights websites (with links to published mepetc.):

* Human Rights Watch (indepederttjtp://www.hrw.org/(successive reports)

» Taiwan Foundation for Democracy (independemifp://www.tfd.org.tw/

* USA State Department (governmerititp://www.state.gov/g/drl/rIs/hrrpt
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* Amnesty International (independertjtp://www.amnesty.org/

Ying Fuk Tsang, “New Wine in Old Wineskins: an Apjzal of Religious Legislation in
China and the Regulations on Religious Affairs @02,” Religion, State and
Society34:4 (2006), pp.343-373

Studies of the formal apparatus and formal rules:

Pitman Potter, “Belief in Control: Regulation of IRgon in China”, in: Daniel Overmyer,
ed.,Religion in China TodagThe China Quarterly Special Isgug€ambridge:
Cambridge UP, 2003), pp. 11-31

On Ye Xiaowenhttp://www.chinavitae.com/biography/2071

On Wang Zuoanhttp://www.sara.gov.c(no other info available on the web)

David A. Palmer, “China’s Religiou3anwei Institutionalising Religion in the People’s
Republic”,China Perspective2009:4, pp. 17-30

Traditional views of new religious groups etc.

Haar, B.J. terThe White Lotus Teachings in Chinese ReligiousoHigt_eiden: Brill,
1992)

Religion 1949-1976

Edward Friedman, Paul G. Pickowicz, Mark Selderthwiay Ann JohnsorChinese
Village, Socialist StatéNew Haven [etc.]: Yale University Press, 199Megi a
sense of the ongoing repression after 1949 inlkerace of a systematic history
of this period from a religious perspective.

Elizabeth J. Perry, “Rural Violence in Socialistidf, in herChallenging the Mandate
of Heaven: Social Protest and State Power in CliMd&. Sharpe: Armonk,
2002), pp. 275-308.

Holmes WelchBuddhism under Ma@Cambridge, Mass. : Harvard University Press,

1972) is still one of the few works on religioukelin this period.
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Religion after 1976

Articles

Raoul Birnbaum, “Buddhist China at the Century'siTuin: Daniel Overmyer, ed.,
Religion in China TodayThe China Quarterly Special Isu€ambridge:
Cambridge UP, 2003), pp. 122-144

Chan Kim-kwong “Religion in China in the TwentydtrCentury: Some Scenarios”, in:
Religion, State and Socie®®:2 (2005), pp. 87 — 119

Kenneth Dean, “Local Communal Religion in ContengpprSouth-east China”, in:
Daniel Overmyer, edReligion in China TodayThe China Quarterly Special
Issug (Cambridge: Cambridge UP, 2003), pp. 32-52

Thomas DuBois, “Religion and the Chinese Statee@&l@rises and a Solution”,
Australian Journal of International Affairg4: 3 (2010), pp. 344-358

Fan Lizhu, “The Cult of the Silkworm Mother as ar€of Local Community Religion in
a North China Village: Field Study in Zhiwuying, 8ding, Hebei”, in: Daniel
Overmyer, ed.Religion in China Toda{The China Quarterly Special Isgue
(Cambridge: Cambridge UP, 2003), pp. 53-66

Fan Lizhu, “Popular Religion in Contemporary Chingdcial CompasS0 (2003), pp.
449-457

Goossaert, Vincent and Fang Ling, “Temples and €aan Urban China Since 1980”,
China Perspective2009: 4, pp. 32-41

Kung, Lap-Yan, “The Emergence of Exchange Politic€hina and its Implications for
Church-State Relations” iiReligion, State and Soci€3§:1 (2010), pp. 9-28

Lai Chi-Tim, “Daoism in China Today, 1980-20021; Daniel Overmyer, edReligion
in China TodayThe China Quarterly Special Isu€ambridge: Cambridge UP,
2003), pp. 107-121

André Laliberté, “Entre désécularisation et red&aton: Bouddhistes laics, temples et
organisations philanthropiques en Chir@dcial Compas56 (2009), pp. 345-361
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Michael Szonyi, “Secularization Theories and thedgtof Chinese Religions$Social
Compas$6 (2009), pp. 312-327

BenoitVermandier “Religious Revival and Exit from Religion in Conteorary China”,
China Perspective009: 4, pp. 4-14

Zhe Ji. “Non-institutional Religious Re-compositiamong the Chinese Youti8ocial
Compassb3 (2006), pp. 535-549

Edited books and special issues of academic journals

China Perspective®009: 4;TheChina Quarterlyl74 (2003);The China Revie®: 2
(2009) (when specific articles have been used,isheted elsewhere)

Koenig, Wiebke and Daiber, Karl-Fritz edReligion und Politik in der Volksrepublik
China (Ergon:Wiirzburg, 2008)

Yoshiko Ashiwa and David L. Wankjaking Religion, Making the State: The Politics of
Religion in Modern ChingStanford: Stanford UP, 2009)

Mayfair Mei-hui Yang,Chinese Religiosities: Afflictions of Modernity aBthate

Formation(Berkeley: University of California Press, 2008)

Ethnographic

Daniel Overmeyer and Shin-yi Chao ed&hnography in China Today: A Critical
Assessment of Methods and res(¥tsan-Liou: Taipei, 2002)

Kenneth Dean and Zheng ZhenmRitual Alliances of the Putian PlaiiBrill: Leiden,
2010)

Thomas DuboisThe Sacred Village: Social Change and Religious LifdRiaral North
China(University of Hawali'i Press: Honolulu, 2005)

Adam ChauMiraculous Response: Doing Popular Religion in Gonporary China
(Stanford University Press: Stanford, 2006)

Popular beliefs fninjian xinyang)
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http://lwww.pacilution.com (Pu Shi Institute for $alcScience, see under the relevant
category, which contains ample discussion)
http://www.hunan.gov.cn/zczn/200908/t20090831 154t (regulations of places for

religious activiesrinjian zongjiao huodong changsbdi] 5 0% &35 F7] in

Hunan, an early example of elaborate regulations)

Intangible Cultural Heritage (feiwuzhiwenhua)

http://www.chinaheritagequarterly.ofgxcellent English language online quarterly from
Australian Nationial University with rich informatn and scholarly work);

http://www.chinaich.com.c@ http://www.ihchina.crfor Chinese websites.

Scienticism

Susan Greenhalghiust One Child: Science and Policy in Deng's Cl{Berkeley:
University of California Press, 2008)

Qigong movements

Nancy N. Chen, “Healing Sects and Anti-Cult Campaigin: Daniel Overmyer, ed.,
Religion in China TodayThe China Quarterly Special Isu€ambridge:
Cambridge UP, 2003), pp. 199-214

David Ownby,Falun Gong and the Future of Chig@xford: Oxford University Press,
2008)

David PalmerQigong Fever: Body, Science, and Utopia in ChiiNew York :
Columbia University Press, 2007)

Christianity
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Daniel H. Bays, “Chinese Protestant Christianitgldy’, in: Daniel Overmyer, ed.,
Religion in China TodayThe China Quarterly Special Isu€ambridge:
Cambridge UP, 2003), pp. 182-198

Daniel H. Bays, “American Public Discourse on theu€h in China”,The China Review
9:2 (2009), pp. 1-16

Cao Nanlai, “Boss Christians: The Business of Ratign the ‘Wenzhou Model’ of
Christian Revival”,The China Journal59 (2008) 63-87

Cao Nanlai, “Raising the Quality of Belieduzhiand the Production of an Elite
Protestantism”China Perspective2009: 4, pp. 54-65

Alan Hunter and Chan Kim-Kwongrotestantism in Contemporary Chif@ambridge
[etc.] : Cambridge University Press, 1993)

Kristin Kupfer, “Christian-Inspired Groups in thedple’s Republic of China After 1978:
Reaction of State and Party AuthoritieSHcial CompasS1 (2004), pp. 273-286

Richard MadsernChina’s Catholics: Tragedy and Hope in an Emerg@igil Society
(University of California Press: Berkeley, 1998)

Richard Madsen, “Catholic Revival During the Refdena”, in: Daniel Overmyer, ed.,
Religion in China TodayThe China Quarterly Special Isgug€ambridge:
Cambridge UP, 2003), pp. 162-181

Western missionaries: see for instance the Protiegtaup represented by Asia Harvest

http://www.asiaharvest.org/index.plpd the publishing work by Paul Hattaway

Islam

Dru C. Gladney, “Islam in China: Accommodation @p&ratism?” in: Daniel Overmyer,
ed., Religion in China TodayThe China Quarterly Special Isgug€ambridge:
Cambridge UP, 2003), pp. 145-161

Taiwan

Richard Madsermemocracy's Dharma: Religious Renaissance andiPallit

Development in Taiwa(Berkeley: University of California Press, 2007)
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Tibet

Anne-Marie Blondeau and Katia Buffetrille ed&ythenticating Tibet: Answers to
China's 100 Question®&niversity of California Press: Berkeley, 2008}ical
evaluation of a variety of issues by prominent Teyecialists. Not overly
partisan.

Andrew Martin Fisher, “Close Encounters of an InAsran Kind: Tibetan-Muslim
Coexistence and Conflict in Tibet: Past and Présélrisis States Workingaper
68 (Crisis States Research Center, London Schdét@fomics: London, 2005)

Melvyn Goldstein, Ben Jiao, and Tanzhen Lhundfp,the Cultural Revolution in Tibet:
The Nyemo Incident of 19¢Oniversity of California Press: Berkeley, 2009)
shows how an incident of severe Red Guard fightiagis traditionally seen in
ethnic terms as Tibetan resistance against Chewgg@ession, really was a
political affair in which Chinese and Tibetans wegpresented on both sides.
Goldstein is also the author of excellent worksTdretan early modern history,
but stops in 1959.

Warren SmithTibetan Nation: A History of Tibetan NationalismdaBino-Tibetan
Relationsg(Boulder: Westview Press, 1996) is pro-Tibet, htdrapts to write an
academic history of Tibet.

Gray Tuttle,Tibetan Buddhists in the making of modern Cl{idaw York: Columbia
University Press, 2007)

Asian Values, “Harmonious society” and other new (oolder) concepts
Marina Svensson, “The Chinese Debate on Asian ¥adnd Human Rights: Some

Reflections on Relativism, Nationalism and Oriestal’, in: Michael Jacobsen
and Ole Bruun edsHuman Rights and Asian Values: Contesting National
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Identities and Cultural Representations in A&airzon: Richmond, 2000), pp.
199-226

Guillaume Dutournier and Ji Zhe, “Social Experinagian and ‘Popular Confucianism’:
The Case of the Lujiang Cultural Education Ceng#iina Perspective2009: 4,
pp. 67-81
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Appendix: The Regulations of Religious Affairs

Constitution of 1982
(http://english.peopledaily.com.cn/constitution/ditmngion.htm))

Article 36. Citizens of the People's Republic of Gha enjoy freedom of religious

belief. No state organ, public organization or individoely compel citizens to believe in,
or not to believe in, any religion; nor may thegaiminate against citizens who believe
in, or do not believe in, any religion. The statetpcts normal religious activities. No
one may make use of religion to engage in actw i@t disrupt public order, impair the
health of citizens or interfere with the educatisystem of the state. Religious bodies

and religious affairs are not subject to any fanedgmination.

Regulations on Religious Affairs

Decree of the State Council of the People’s Republof China

No0.426, adopted at the 57th Executive Meeting of éhState Council on July 7, 2004
and effective as of March 1, 2005.

(English version taken fronmttp://www.sara.gov.cn/gb/zcfg/xzfq/20100423-01-
37d8114b-0alc-11da-9f13-93180aflbbla.html

Regulations on Religious Affairs

Chapter | General Provisions

Article 1 These Regulations are formulated in accordande tiwé Constitution and
relevant laws for the purposes of ensuring citizéegedom of religious belief,
maintaining harmony among and between religiorssgmving social concord and
regulating the administration of religious affairs.

Article 2 Citizens enjoy freedom of religious belief.
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No organization or individual may compel citizenselieve in, or not to believe in, any
religion; nor may they discriminate against citigevho believe in any religion
(hereinafter referred to as religious citizensgitizens who do not believe in any religion
(hereinafter referred to as non-religious citizens)

Religious citizens and non-religious citizens shedipect each other and co-exist in
harmony, and so shall citizens who believe in ddif¢ religions.

Article 3 The State, in accordance with the law, protectsmabreligious activities, and
safeguards the lawful rights and interests of relig bodies, sites for religious activities
and religious citizens.

Religious bodies, sites for religious activitieslarligious citizens shall abide by the
Constitution, laws, regulations and rules, andgaded unification of the country, unity
of all nationalities and stability of society.

No organization or individual may make use of fieligto engage in activities that
disrupt public order, impair health of citizensiaterfere with the educational system of
the State, or in other activities that harm Statpublic interests, or citizens’ lawful

rights and interests.

Article 4 All religions shall adhere to the principle of empendence and self-governance.
Religious bodies, sites for religious activitieslarligious affairs are not subject to any
foreign domination.

Religious bodies, sites for religious activitieglarligious personnel may develop
external exchange on the basis of friendship andléy; all other organizations or
individuals shall not accept any religious condiion external cooperation or exchange
in economic, cultural or other fields.

Article 5 The religious affairs department of the peopl&segnment at or above the
county level shall, in accordance with the law,reis= administration of religious affairs
that involve State or public interests, and theepttepartments of the people’s
government at or above the county level shallcicoadance with the law, be responsible
for the administration of relevant affairs withhretlimits of their respective functions and
duties.

People’s governments at various levels shall $dhe& views of religious bodies, sites for
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religious activities and religious citizens, ane@inate the administration of religious

affairs.

Chapter Il Religious Bodies

Article 6 The establishment, alteration, or cancellatioregistration, of a religious body
shall be registered in accordance with the prousiaf the Regulations on Registration
Administration of Associations.

The articles of association of a religious bodylist@mply with the relevant provisions
of the Regulations on Registration AdministratidrAesociations.

The activities carried out by a religious body atardance with its articles of association
are protected by law.

Article 7 A religious body may, in accordance with the ral@vprovisions of the State,
compile and publish reference publications to lbeutated within religious circles.
Religious publications for public distribution shlaé published in accordance with the
relevant provisions of the State on publication suistration.

Publications involving religious contents shall g@ynwith the provisions of the
Regulations on Publication Administration, and khat contain the contents:

(1) which jeopardize the harmonious co-existende/d®en religious and non-religious
citizens;

(2) which jeopardize the harmony between differetigions or within a religion;

(3) which discriminate against or insult religicarsnon-religious citizens;

(4) which propagate religious extremism; or

(5) which contravene the principle of independesmue self-governance in respect of
religions.

Article 8 For the establishment of an institute for religi@ducation, an application shall
be made by the national religious body to the relig affairs department of the State
Council, or made by the religious body of the pnoé, autonomous region or
municipality directly under the Central Governmemthe religious affairs department of
the people’s government of the province, autonomeg®n or municipality directly

under the Central Government of the place wherb mstitute is to be located. The
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religious affairs department of the people’s goweent of the province, autonomous
region or municipality directly under the Centradv@rnment shall, within 30 days from
the date of receipt of the application, put forwasd/iews, and, if it agrees to the
establishment, make a report to the religious iffdepartment of the State Council for
examination and approval.

The religious affairs department of the State Cdwhall, within 60 days from the date
of receipt of the application made by the natioefbious body or the report made by the
religious affairs department of the people’s goweent of the province, autonomous
region or municipality directly under the Centrabv&@rnment on the establishment of the
institute for religious education, make a decisib@approval or disapproval.

Article 9 An institute for religious education to be estslid shall meet the following
conditions:

(1) having clear and definite training objectivasharter for school-running and a
curriculum;

(2) having the source of students who meet thaitrgirequirements;

(3) having the necessary funds for school-runnimdystable financial sources;

(4) having the sites, facilities and equipmenttéaching that are necessary for its tasks
of teaching and school-running scale;

(5) having full-time leading members, qualifiedlftime teachers and an internal
management organization; and

(6) being rationally distributed.

Article 10 In light of the need of the religion concernedational religious body may, in
accordance with the relevant provisions, selectssamal people for religious studies
abroad, or accept foreigners for religious studesShina.

Article 11 The making of hajj abroad by Chinese citizens Wwéleve in Islam shall be

organized by the national religious body of Islam.

Chapter Il Sites for Religious Activities

Article 12 Collective religious activities of religious ciéms shall, in general, be held at

registered sites for religious activities (i.e.,d8hist monasteries, Taoist temples,
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mosques, churches and other fixed premises fgioak activities), organized by the
sites for religious activities or religious bodiesd presided over by religious personnel
or other persons who are qualified under the piesans of the religion concerned, and
the process of such activities shall be in comphkawith religious doctrines and canons.
Article 13 For the preparation for establishing a site ftigieus activities, an

application shall be made by a religious body ®r#ligious affairs department of the
people’s government at the county level of the @habere such site is to be located. The
religious affairs department of the people’s goweent at the county level shall, within
30 days from the date of receipt of the applicatroake a report to the religious affairs
department of the people’s government at the lef/alcity divided into districts for
examination and approval if it agrees to the esthblent.

Within 30 days from the date of receipt of the mpmoade by the religious affairs
department of the people’s government at the colensl, the religious affairs
department of the people’s government at the lef/alcity divided into districts shall, if
it agrees to the establishment of a Buddhist memgsTaoist temple, mosque or church,
put forward its views upon examination and vertiiwa and make a report to the
religious affairs department of the people’s goweent of the province, autonomous
region or municipality directly under the Centrap&@rnment for examination and
approval; and for the establishment of other fipeeimises for religious activities, it shall
make a decision of approval or disapproval.

The religious affairs department of the people’sggoment of the province, autonomous
region or municipality directly under the Centradv@rnment shall, within 30 days from
the date of receipt of the report made by the ialig affairs department of the people’s
government at the level of a city divided into digs agreeing to the establishment of a
Buddhist monastery, Taoist temple, mosque or chunetke a decision of approval or
disapproval.

A religious body may begin the preparatory workdetablishing a site for religious
activities only after the application for such é&éitshment is approved.

Article 14 A site for religious activities to be establishstwll meet the following
conditions:

(1) it is established for a purpose not in contrém of the provisions of Articles 3 and
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4 of these Regulations;

(2) local religious citizens have a need to fredlyecarry out collective religious
activities;

(3) there are religious personnel or other pergdnsare qualified under the
prescriptions of the religion concerned to presider the religious activities;

(4) there are the necessary funds; and

(5) it is rationally located without interfering thithe normal production and livelihood
of the neighboring units and residents.

Article 15 Upon approval of preparation for the establishnodiat site for religious
activities and completion of construction, an aqgtiion shall be made for registration
with the religious affairs department of the pe&plpvernment at the county level of the
place where such site is located. The religiousitafidepartment of the people’s
government at the county level shall, within 30si&pm the date of receipt of the
application, examine the management organizatamdlation of internal rules, and
other aspects of such site, and, if the site nteetsonditions for registration, register it
and issue the Registration Certificate of the fiteReligious Activities.

Article 16 Where a site for religious activities merges vetiother one, divides itself,
terminates, or changes any item registered, thedities for alteration registration shall
be gone through with the original registration agistration department.

Article 17 A site for religious activities shall set up a rmagament organization and
exercise democratic management. Members of the geament organization of the site
for religious activities shall be recommended ecttd upon democratic consultation,
and then be reported to the registration administralepartment of such site for the
record.

Article 18 A site for religious activities shall strengthemernal management, and, in
accordance with the provisions of the relevant Jaegulations and rules, establish and
improve the management systems for personnel,dearccounting, security, fire
control, cultural relics protection, sanitationdagpidemic prevention, etc., and accept
the guidance, supervision and inspection by thevegit departments of the local people’s
government.

Article 19 The religious affairs department shall supervise iaspect the sites for
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religious activities in terms of their compliancéwaws, regulations and rules, the
development and implementation of management systénm alteration of registered
items, the conduction of religious activities amtiaties that involve foreign affairs. The
sites for religious activities shall accept theeswgsion and inspection by the religious
affairs department.

Article 20 A site for religious activities may accept donatidrom citizens in

accordance with religious customs, but no meam®wipulsion or apportionment may be
adopted.

No non-religious bodies or sites not for religi@agsivities may organize or hold any
religious activities, nor accept any religious diorss.

Article 21 Religious articles, artworks and publications rhaysold in the sites for
religious activities.

A Buddhist monastery, Taoist temple, mosque ordatimat is registered as a site for
religious activities (hereinafter referred to am@nastery, temple, mosque or church)
may, in accordance with the relevant provisionthefState, compile and publish
reference publications to be circulated withingiglus circles.

Article 22 Where a large-scale religious activity, in whidtiedtent provinces,
autonomous regions and municipalities directly uride Central Government are
involved and which is beyond the accommodation cié&paf a site for religious

activities, is to be held, or where a large-scalgious activity is to be held outside a site
for religious activities, the religious body, moteay, temple, mosque or church that
sponsors such activity shall, 30 days before thigigcis held, make an application to
the religious affairs department of the people’segoment of the province, autonomous
region or municipality directly under the Centradv@rnment of the place where such
large-scale religious activity is to be held. Tkkgious affairs department of the people’s
government of the province, autonomous region amionpality directly under the

Central Government shall, within 15 days from tl&df receipt of the application,
make a decision of approval or disapproval.

A large-scale religious activity shall, as requinedhe written notification of approval,
proceed in accordance with religious rites andaluwithout violating the relevant

provisions of Articles 3 and 4 of these Regulatidftse religious body, monastery,
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temple, mosque or church that sponsors such la@e-eeligious activity shall adopt
effective measures to prevent against any accid€htspeople’s government of the
township or town and the relevant departments @tabal people’s government at or
above the county level of the place where suctelaale religious activity is to be held
shall, within the limits of their respective furamtis and duties, exercise the necessary
administration in order to ensure the safe andrbrgeogress of the large-scale religious
activity.

Article 23 A site for religious activities shall prevent agstithe occurrence, within the
site, of any major accident or event, such as limgadf religious taboos, which hurts
religious feelings of religious citizens, disrugte unity of all nationalities or impairs
social stability.

When any accident or event mentioned in the preggoaragraph occurs, the site for
religious activities in question shall, without ag| make a report to the religious affairs
department of the people’s government at the colenil of the place where it is located.
Article 24 Where a religious body, monastery, temple, mosguwhurch intends to build
a large-size outdoor religious statue outside itieefar religious activities, the relevant
religious body of the province, autonomous regiomanicipality directly under the
Central Government shall make an application tadligious affairs department of the
people’s government of the province, autonomoumnegr municipality directly under
the Central Government, which shall, within 30 dagsn the date of receipt of the
application, put forward its views, and, if it ageeto the building of such statue, make a
report to the religious affairs department of that& Council for examination and
approval.

The religious affairs department of the State Cdwhall, within 60 days from the date
of receipt of the report on building a large-sizedmor religious statue outside the site
for religious activities, make a decision of apmber disapproval.

No organization or individual other than religidusdies, monasteries, temples, mosques
and churches may build large-size outdoor religstatues.

Article 25 Where a unit or an individual intends to alteconstruct buildings, set up
commercial service centres, hold displays or exiois, or make films or television

programs in a site for religious activities, it Bludtain in advance the consent of the site
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for religious activities in question and that o¢ tteligious affairs department of the local
people’s government at or above the county levéhefplace where such site is located.
Article 26 For a scenic spot or historic zone where a sitediigious activities therein
constitutes the main tourist attraction, the Igeadple’s government at or above the
county level of the place where such spot or zeredated shall coordinate and deal
with the interrelated interests between the sitedbgious activities and the park, relics,
and tourism, and safeguard the lawful rights ater@sts of the site for religious
activities.

The planning and construction of a scenic spoisiphc zone where a site for religious
activities constitutes the main tourist attractstrall be in harmony with the style and

surroundings of such site.

Chapter IV Religious Personnel

Article 27 Religious personnel who are determined qualifeduch by a religious body
and reported for the record to the religious adfaiepartment of the people’s government
at or above the county level may engage in pradessireligious activities.

The succession of living Buddha'’s in Tibetan Buddishall be conducted under the
guidance of Buddhist bodies and in accordance thitreligious rites and rituals and
historical conventions, and be reported for appravéhe religious affairs department of
the people’s government at or above the level@fyadivided into districts, or to the
people’s government at or above the level of adinyded into districts. With respect to
Catholic bishops, the matter shall be reportedtferrecord by the national religious
body of the Catholic Church to the religious aadepartment of the State Council.
Article 28 Where religious personnel are to assume or |davettief religious posts of a
site for religious activities, the matter shallpapconsent by the religious body of the
religion concerned, be reported to the religiodaiesf department of the people’s
government at or above the county level for thenc

Article 29 The presiding over of religious activities, contloig of religious ceremonies,
sorting out of religious scriptures and pursuitafgious and cultural research by

religious personnel are protected by law.
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Chapter V Religious Property

Article 30 The land legally used by a religious body or a frt religious activities, the
houses, structures and facilities legally owneds®ad by such body or site, and its other
legal property and proceeds thereof, are protduoyddw.

No organization or individual may encroach upowt,|@rivately divide up, damage,
destroy, or, illegally seal up, impound, freezerfescate or dispose of the legal property
of a religious body or a site for religious actie#, nor damage or destroy cultural relics
possessed or used by a religious body or a siteligious activities.

Article 31 The houses owned and the land used by a religiody or a site for religious
activities shall, according to law, be registerathuhe real estate department and the
land administration department of the local pegptgvernment at or above the county
level, and be granted the certificate of ownersimg the certificate of right to use; where
the property right is altered, the formalities &lteration registration shall be gone
through without delay.

The land administration department shall, whenrd@teng and altering the land-use
right of a religious body or a site for religioustiaities, solicit the views of the religious
affairs department of the people’s government atstime level.

Article 32 The houses and structures used for religiousiies\by a site for religious
activities, and their accessory houses for theydaik of religious personnel as well, shall
not be transferred, mortgaged or used as investnireikind.

Article 33 Where the houses or structures of a religious lmodysite for religious
activities need to be demolished or relocated ksmaticity planning or construction of
key projects, the demolisher shall consult withrédegious body or the site for religious
activities concerned, and solicit the views of thlevant religious affairs department. If,
after consultation, all the parties concerned agyebke demolition, the demolisher shall
rebuild the houses or structures demolished, acaordance with the relevant
provisions of the State, make compensation on ésestof the appraised market price of
the houses or structures demolished.

Article 34 A religious body or a site for religious activéienay operate public
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undertakings according to law, and the proceedso#met lawful income therefrom shall
be subject to financial and accounting managenagwtbe used for the activities that are
commensurate with the purpose of the religious bwdie site for religious activities, or
for public undertakings.

Article 35 A religious body or a site for religious activéienay, in accordance with the
relevant provisions of the State, accept donatimra organizations and individuals at
home or abroad, which shall be used for the a#/ihat are commensurate with the
purpose of the religious body or the site for fielig activities.

Article 36 A religious body or a site for religious activigighall implement the systems
of the State for administration of financial and@enting affairs and taxation, and may
enjoy the preferential treatment in terms of tadution or exemption in accordance
with the relevant provisions of the State on tapati

A religious body or a site for religious activitissall report to the religious affairs
department of the people’s government at or aboeedunty level of the place where it
is located on its income and expenditure, and eratiteptance and use of donations as
well, and, in an appropriate way, make such infaromapublic to religious citizens.
Article 37 In case of cancellation of registration or termiobf a religious body or a
site for religious activities, the property thersbfll be liquidated and the property
remaining after the liquidation shall be used far tindertakings that are commensurate

with the purpose of the religious body or the 8itereligious activities.

Chapter VI Legal Liability

Article 38 Where any State functionary, in administratiomedigious affairs, abuses his
power, neglects his duty or commits illegalities p@rsonal gain or by fraudulent means,
and a crime is thus constituted, he shall be inyaigtd for criminal liability according to
law; if no crime is constituted, he shall be giwmadministrative sanction according to
law.

Article 39 Where anyone compels citizens to believe in, otmbelieve in, any religion,
or interferes with the normal religious activit@snducted by a religious body or a site

for religious activities, the religious affairs depment shall order it to make corrections;
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if such act constitutes a violation of public seétuadministration, it shall be given an
administrative penalty for public security accoglio law.

Where anyone infringes upon the lawful rights amtdrests of a religious body, a site for
religious activities or a religious citizen, it shassume civil liability according to law; if
a crime is constituted, it shall be investigateddaminal liability according to law.
Article 40 Where anyone makes use of religion to engageahn glegal activities as
endanger State or public security, infringe updizens’ right of the person and
democratic rights, obstruct the administration wblc order, or encroach upon public or
private property, and a crime is thus constituiteshall be investigated for criminal
liability according to law; if no crime is constied, the relevant competent department
shall give it an administrative penalty accordiadaw; if any loss is caused to a citizen,
legal person or any other organization, it shabase civil liability according to law.
Where, in the course of a large-scale religiouwiggtthere occurs any event
endangering public security or seriously disruptdlic order, the matter shall be
handled on the spot and penalties shall be impimsaccordance with the laws and
administrative regulations on assembly, procesai@hdemonstration; if the religious
body, monastery, temple, mosque or church thatspersuch large-scale religious
activity is responsible therefor, the registratamministration department shall cancel its
registration.

Where anyone organizes a large-scale religiousigctithout approval, the religious
affairs department shall order it to discontinuehsactivities and shall confiscate the
illegal gains, if any; and it may concurrently inggathereupon a fine of not less than one
time but not more than three times the illegal gain addition, if the large-scale
religious activity is organized by a religious baatya site for religious activities without
approval, the registration administration departhmeay order the religious body or the
site for religious activities to dismiss and rejgldke person-in-charge who is directly
responsible therefor.

Article 41 Where a religious body or a site for religious\aties commits any of the
following acts, the religious affairs departmenalslorder it to make corrections; if the
circumstances are relatively serious, the registiagdministration department shall

order the religious body or the site for religi@adivities to dismiss and replace the
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person-in-charge who is directly responsible thaesfif the circumstances are serious,
the registration administration department shalcehthe registration of such religious
body or site for religious activities and confise#tie unlawful property or things of value,
if any:

(1) failing to go through the formalities for alion registration or submission for the
record in accordance with the relevant provisions;

(2) in the case of a site for religious activitigsyiolation of Article 18 of these
Regulations, failing to formulate relevant managensystems, or failing to have the
management systems meet the requirements;

(3) failing to report, without delay, on the ocamce of any major accident or event in a
site for religious activities, thus causing sericuasequences;

(4) contravening the principle of independence sgitigovernance in violation of the
provisions of Article 4 of these Regulations;

(5) accepting donations from home or abroad inatioh of the provisions of the State;
or

(6) refusing to accept supervision and adminigirationducted by the registration
administration department according to law.

Article 42 Where any publications involving religious congenbntain the contents
prohibited by the second paragraph of Article Theflse Regulations, the relevant
competent department shall impose administrativelties upon the relevant responsible
units and persons according to law. If a crimeoisstituted, criminal liability shall be
investigated according to law.

Article 43 Where a site for religious activities is estaldidlwithout approval, or a site
originally for religious activities continues torcaout religious activities after its
registration as such has been cancelled, or atuiestor religious education is
established without approval, the religious affaiepartment shall ban such site or
institute and confiscate the illegal gains; theglll houses or structures, if any, shall be
disposed of by the competent construction depaitemsording to law. If any act in
violation of public security administration is contted, an administrative penalty for
public security shall be imposed according to law.

Where a non-religious body or a site not for religi activities organizes or holds
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religious activities or accepts religious donatiahg religious affairs department shall
order it to discontinue such activities and cordtecdhe illegal gains, if any; if the
circumstances are serious, a fine of not less ¢in@rtime but not more than three times
the illegal gains may be imposed concurrently.

Where anyone organizes the making of hajj abroadef@ious citizens without
authorization, the religious affairs departmentistraer it to discontinue such activities
and shall confiscate the illegal gains, if any; @&mday concurrently impose a fine of not
less than one time but not more than three timedldyal gains.

Article 44 Where, in violation of the provisions of these Rlagjons, anyone builds a
large-size outdoor religious statue, the religiafiairs department shall order it to
discontinue the construction and to demolish th&ustin a specified time limit; the
illegal gains, if any, shall be confiscated.

Article 45 Where any religious personnel violate laws, retijutes or rules in
professional religious activities, the religioutaas department shall, in addition to
having the legal liability investigated accordimgaw, make a proposal to the religious
body concerned to disqualify them as religious gengl.

Where anyone engages in professional religiousites by impersonating religious
personnel, the religious affairs department shalépit to discontinue such activities and
shall confiscate the illegal gains, if any; if et in violation of public security
administration is committed, an administrative pgri@r public security shall be
imposed thereupon according to law; if a crimeaisstituted, criminal liability shall be
investigated according to law.

Article 46 Where anyone refuses to accept a specific admatiist act taken by the
religious affairs department, it may apply for adisirative reconsideration according to
law; if it refuses to accept the decision of thenaudstrative reconsideration, it may

institute an administrative lawsuit according tela

Chapter VII Supplementary Provisions

Article 47 The religious exchange between the Mainland aedHditng Kong Special

Administrative Region, the Macao Special Adminisu#@Region and Taiwan region
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shall be developed in accordance with laws, aditnatige regulations and the relevant
provisions of the State.

Article 48 These Regulations shall become effective as otMar 2005. The
Regulations on Administration of Sites for ReligsoAictivities promulgated by the State
Council on January 31, 1994 shall be repealed samebusly.



