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CREATING MYTH IN THE REGIONS
The Cult of Fangfeng in Upland Zhejiang, China

ANNE E. McLAREN

This study investigates one of China’s most prominent mythical narratives, the story
of Great Yu, renowned for his curbing of the flooded waterways in deep antiquity.
Classical records claim that Fangfeng, the tutelary spirit of a mountainous territory
in Zhejiang, was executed by Great Yu at the time of the establishment of China’s
first ruling dynasty, the Xia. Villagers in Fangfeng’s former kingdom seek to exon-
erate their ancestral leader by inserting him as a flood hero into the mythic tradition
surrounding Great Yu. The broader issue at stake is the justice of Great Yu's
execution of Fangfeng, and, by implication, the role of the ruler as ultimate law
maker. This study draws on bistorical and ethnological evidence to investigate the
role of public sentiment, regional tensions, and notions of governance, in the con-
struction of temple traditions and mythical stories in Chinese regional culture.

Keyworps: Chinese flood myth, Chinese temple traditions, Great Yu, Fang-
feng, governance in China, Chinese regional culture
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FFZH Fangfengshi ziliao huibian i X KRN 4w (Compilation of
Sources on Fangfengshi)
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(31T A) (Compilation of Sources on Fangfengshi,

Expanded Edition)

JWZzZ Jiatai Wuxing zhi 5425 8E (Jiatai Era 1201-1204 CE
Record of Wuxing)

SJ Shiji 315 (Records of the Historian)

WKZ Wukang xian zhi IR E (County Records of Wukang)

The lower Yangzi delta region is known for its vast network of rivers, lakes, and
waterways. The interaction between the rivers flowing east to the sea and the
surging ocean tides, together with the seasonal monsoonal rains, led to frequent
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inundations of low-lying fields and village settlements. One of the most consequen-
tial floods took place over 4,000 years ago in the Yuhang & #1 region in Zhejiang
province. Riverine floods and sea incursions were a major factor in the collapse of a
“lost” civilization known today as Liangzhu E# culture. China’s most famous
flood control hero, Great Yu (Da Yu Kf&) is commemorated at a huge temple
complex at Kuaiji &#& (also spelled Guiji) in Shaoxing #7 8, Zhejiang province.
According to classic works, Da Yu curbed China’s rampaging river systems and
won over borderland populations. It is claimed that he established China’s first
dynasty (the Xia &, traditional dates ca. 2020-1600 BCE), setting up a system of
hereditary rulership that continued, with periodic interruptions, until 1911." Today
Yu is regarded by Western scholars as a mythological figure developed by the
ancients to extend the continuity of Chinese civilization and to provide a justifica-
tion for kingly rule.” The existence of the Xia dynasty itself has not been confirmed
in current archaeological evidence.?> However, Great Yu has been embraced by the
contemporary Chinese state as a vibrant symbol of Chinese nationalism. His emer-
gence in primordial times is seen to confirm the existence of a continuous Chinese
polity, one that has successfully blended a multi-ethnic empire into a single nation.*
Today the freshly renovated Great Yu temple and tomb complex in Shaoxing is a
grand and imposing site, favored by patriotic Chinese and global tourists.

This study will focus on a flood-control hero who is commemorated today by
village communities in Deqing 7% county, Zhejiang province. Few tourists visiting
the Great Yu site in Shaoxing would consider visiting the Temple to Fangfeng [ J&
(literally, Warding off the Wind), located about a hundred kilometers away in the
foothills of the Feng f and Yu I mountains, at Erdu —#8 village, Sanhe =& town-
ship. According to tradition, a huge giant called Fangfeng was executed by Great Yu
when he arrived late to an assembly of all the local divinities (or regional overlords).
As a tribal leader, he is identified with the Hundred Yue (baiyue H %) people who
resided south of the Yangzi River in ancient times.’ Chinese scholars of Fangfeng
typically regard the legend of Fangfeng as a reflection of the conquest by the
Huaxia # X, the proto-Chinese, of ethnic groups on the borderlands. Some
additionally claim that Fangfeng was a historical figure who belonged to Liangzhu
culture, which collapsed around the same time as the putative beginning of the Xia
dynasty.® Liangzhu culture derives its name from the region of Liangzhu, which is
located in Yuhang, a short distance to the south of the traditional kingdom of

" Allan 1981, pp. 55-76; Mathieu 1992; Birrell 1997, pp. 241-254; Lewis 2006, pp. 37—48,
so—51. Note: Traditional character script is provided for all classical sources cited. In other cases,
the script used in the relevant source is cited.

* Nylan 2001, pp. 158-160. China’s first historic dynasty, the Shang i (ca. 1600-1045 BCE),
may have invented these legends, see Allan 1984.

3 Liu — Chen 2012, pp. 10-11, p. 259.

4 McNeal 2012, p. 684; Chen Zhiqin 2015.

5 Two conferences on Fangfeng held in the early 1990s arrived at a consensus that Fangfeng
was the prime ancestor of the Baiyue people, see Dong Chuping 1996, p. 58.

¢ Liangzhu civilization lasted from around 3300 to approximately 2000 BCE, Liu — Chen
2012, pp. 236-242. For a representative view that places Fangfeng in Liangzhu culture and the
early Xia, see the study by archaeologist Zhao Ye 2007, pp. 218-221; see also Zhong Weijin
2006 and studies by Jiang Linchang YTL#k &, Zhang Changgong 3k T., Lu Wenbao [ 3%, Liu
Chenghuai XI3#if and Lii Hongnian & 4E in Zhong Weijin 1996.
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Fangfeng. The late twentieth century saw large-scale excavations of the Liangzhu
site and the uncovering of a sophisticated civilization with spectacular jade artifacts.
It was around this time that the oral tradition about Fangfeng came to public notice.

Chinese scholarship on Fangfeng follows the “historiographical approach” of
Chinese archaeological scholarship, which links evidence from ancient sites to the
sage kings and early dynasties as described in classic texts.” The underlying premise
of this approach is that the material conveyed in classic texts, which date no earlier
than the mid first millennium BCE, relate in some way to historical reality in the
preceding two millennia. The focus of this study is instead on what can be known
from classic works, histories, gazetteers, and anthologies of transmitted stories
about the development of the oral and ritual tradition of Fangfeng from the first
millennium BCE to the early twenty-first century CE. As discussed here, the
textual record surrounding Fangfeng projects notions of a vanquished hero together
with resistance to the portrayal of Fangfeng as a criminal in the mythic tradition of
Great Yu. In these records we can discern the struggle by ritual masters, regional
literati, and local populations to gain recognition for their own deity, and the limit-
ations of state attempts to standardize religious activity in the regions.® We also
catch glimpses of the storytelling at work in the creation of Fangfeng the divinity,
as local enthusiasts seek to exonerate their deity and legitimize the temple cult to
Fangfeng. The attempts by local parties to insert Fangfeng in a more favorable
way in the canonical myth of Great Yu, together with the promotion of him as a
registered ancestral deity, reflect the constant negotiations involved in attempts by
borderlands to integrate into imperial agendas.®

The cult to Fangfeng is one of many cultural phenomena that have only
come to scholarly notice in the late twentieth century, when the state promoted
the selective preservation of China’s pre-contemporary culture. In the 1980s
folklorists came across villagers in northern Zhejiang who could recite stories
about Fangfeng that lauded their hero as a prodigious controller of floods. There
was considerable excitement about this discovery, which was immediately regarded
as an example of an unexplored mythic tradition (shenbua #155). A couple of
conferences on Fangfeng were held in the early 1990s; a flood of publications
followed.™®

The term shenhbua itself is non-traditional; it was borrowed from the Japanese
translation of the English word “myth” and is redolent of Western Graeco-Roman
traditions.”” Chinese scholarship generally distinguishes between shenbua
(myths), which are seen to relate to the origin of mankind and the activities of

7 For a critique of this approach see Liu — Chen 2012, pp. 256-258.

8 The extent to which the Chinese state managed to standardize religious practices has been
much debated, see Watson 1985 for a seminal publication. On the “illusory” nature of the state’s
attempt to standardize religious activity see Szonyi 1997. For a reappraisal of Watson’s thesis con-
cerning religious standardization and the perceived “cultural integration” of late imperial China,
see discussion in Sutton 2007 and other articles in the special issue of Modern China 33 (2007).

® Katz argues that cults to popular deities formed a significant component of the public sphere
between state and society, see Katz 1995, p. 7.

' See compendiums of historical sources and related studies FEZH, FFZHZ, also Zhong
Weijin 1996 and Dong Chuping 1996.

"' McNeal 2012, p. 680. Myths are traditional narratives that deal with matters of “collective
importance” and “serve to define particular groups,” Lewis 2006, p. 1.
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powerful supernatural figures, and minjian chuanshuo K357 (legends), which
are understood to be stories relating to historical events transmitted in the oral
tradition.”® Chinese mythic material is not contained in sustained narrative
forms, as one finds in the European classical tradition. Rather it appears in brief
anecdotes described as “fragmentary” and “dispersed” by Western scholars.”? In
the early twentieth century, Chinese historians separated stories of the sage-kings
with supernatural powers from rulers whose activities could be confirmed in
archaeological records, delegating the former to mythic status.™ It was at this
time that the story of Great Yu, the first ruler of the Xia and supreme controller
of floods in antiquity, became recognized as one of the founding myths of Chinese
civilization.

In the case of China, stories about disastrous floods have long been a forum to
debate issues of vital concern, such as: “the lessons of history, the decline of civi-
lization, standards of moral behaviour, social control, and political order.”*?
According to Mark Lewis, China’s flood myths reflect notions of “the ruler, the
lineage, the household, and even the human body.”*® Myths about sage kings
such as Great Yu also provided a model for how to win over foreign tribes by
moral transformation, in this way shaping early notions of ethnic identity."”
The formative period of the Fangfeng legend was the fifth century BCE to the
sixth century CE, an era when the region south of the Yangzi was often dominated
by “independent or semi-independent kingdoms.”*® In records of this era, the giant
figure of Fangfeng, a defeated leader of his people, loomed as an alien and poten-
tially menacing figure. In later centuries, regional officials and literati sought to
largely efface the demonic nature of Fangfeng and portray him instead as an ances-
tral ruler and custodian of a mountainous kingdom. Over two millennia, his story
became part of a broader discourse about how to win over a conquered people and
set up just laws to govern the state. Controversy about the justice of Fangfeng’s
punishment reverberated in both elite circles and village communities in the imper-
ial era and beyond. Attempts to exonerate the hero included storytelling about
Fangfeng’s assistance to Great Yu in controlling the floods. When this oral tra-
dition began is unknown, but it was prevalent at the very end of the imperial
era in various regions of Zhejiang.

Fangfeng has been mentioned sparingly in studies of the Great Yu myth by
Western scholars.”™ To my knowledge there is no work in a Western language on
the development of a temple ritual and oral tradition surrounding this figure.*®
One of the challenges in studying Chinese temple traditions is the difficulty in

For a textbook definition see Bi Xun 2009, pp. 74-116.
Birrell 1997, p. 2195 Lewis 2006, p. 28.
Birrell 1993, p.13; McNeal 2012, p. 681.
Birrell 1997, p. 255.
Lewis 2006, p. 1.
Lewis 2006, pp. 43—48. On myth and ethnicity see Hinsch 2004, p. 82, Brindley 2015, p. 35
and McNeal 2015, p. 443, p. 450.
8 Brindley 2015, p. 36. On uprisings in the south during the Han era (206 BCE — 220 CE) see
Brindley 2015, p. 221.
™ For example, Birrell 1993, pp. 149—150; Lewis 2006, pp. 4 5—46; Milburn 2006, pp. 3 1—40.
* Studies of temple traditions in Zhejiang and the eastern provinces include Katz 1995, Dean
2003, Zhu Haibang 2008, and Hamashima Atsutoshi 2008.
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distinguishing popular perceptions of religious experience from those of the elite
whose records provide our main sources for the study of popular religion.** The
case of Fangfeng is of particular interest because the temple cult and surrounding
oral traditions appear to promote a somewhat resistant interpretation of a canonical
figure sanctioned at the highest level of the imperial state.** In his reappraisal of the
role of ritual practice in the “cultural integration” debate, Donald S. Sutton points to
“the inventive side of cultures, envisaging new cultural expressions emerging from
local sites of competition and conflict.”*? This study too investigates the “inventive”
side of a regional cult, in this case arising from competition with a state-sponsored
cult, and demonstrates how regional populations can defy orthodoxy to assert local
identities and interests. In the case of the temple cult to Fangfeng, regional officials
and literati may well sympathize with the “common cultural discourse”*# of temple
devotees and the local population while also seeking to make the tradition more
acceptable to state authorities. In addition, this study of Fangfeng adds to our
knowledge of the way that living mythic traditions are still being renewed and recre-
ated in many areas of China.*> Recent studies show that it is not always easy to
revive traditions that have managed to survive the vicissitudes of the twentieth
century. For example, contemporary transmitters might have to reshape the tra-
dition as veneration of one’s ancestors (deemed acceptable by the current govern-
ment) rather than as propitiation of a powerful spiritual being (regarded as feudal
superstition by the state).>® Story making is created by a tumult of competing local
voices, with different individuals attempting to provide a more convincing narrative
to please the audience.?” In some cases, state authorities take over as “custodians” of
the tradition, to the detriment of ongoing transmission by locals.*® In this way, ritual
activities can become “arenas for the active negotiation of the forces of moder-
nity.”*® These factors are also relevant to the renewal of the temple tradition
of Fangfeng, who remained a controversial figure even into the contemporary

*! Information on the religious experience of the illiterate is very limited before the Southern
Song (1127-1279), Ebrey — Gregory 1993, p. x. In his study of demonic cults, Von Glahn (2004,
p. 18) seeks to differentiate “the culture imposed on the plebian classes” from “the vernacular
culture that they themselves produce.” Chittick (2020, p. 14) calls for more study of vernacular
traditions (oral and performative) to better understand regional tensions.

2> According to the Wu Yue Chungiu, Yu’s son, Qi B, set up sacrifices to Yu in the Yue i
region (modern day Zhejiang province), Spring and Autumn Annals of Wu and Yue, pp. 157-158.
It is recorded that in 210 BCE the first emperor of the Qin went to Kuaiji to venerate Yu, see SJ, ;. 6,
vol. 1, “Qin Shihuang benji” Z&4fi £ A 4L, p. 260. For sacrificial rites to Yu by later Chinese emper-
ors and kings, see Shen Jianzhong 2005, pp. 64-85. On the contemporary reconstruction of the
Shaoxing Great Yu ceremonies, see Chen Zhiqin 2015. My use of “cult” is here synonymous
with “temple tradition” and carries no pejorative connotation. As Dean (2003, p. 340) points
out, Chinese temple cults can be compared with veneration of the saints in the Christian tradition.

*3 Sutton 2007, p. 8.

*4 Ebrey — Gregory 1993, p. xiv.

*5 On the contemporary myth of sage king, Shun, in Zhejiang and elsewhere see McNeal
2015; on Yao and Shun in Hongtong ¥, Shanxi province, see You Ziying 2019. On the
mythic tradition of brother-sister marriage in Huaiyang county, Henan province, see Yang Lihui
2011. For an overview of contemporary mythmaking in China see Yang — An 2011.

*¢ You Ziying 2019, p. 137.

*7 Yang Lihui 2011.

*8 Chen Zhiqin 20715.

Dean 2003, p. 342.
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period. The many manifestations of Fangfeng discussed here shed light on the
relationship between center and periphery, the mainstream and the “barbaric,”
orthodox written culture and the chaotic but creative world of myth making in
the oral and ritual tradition.

This study will begin with an investigation of the historical record, which provides
evidence of legends about Fangfeng dating back to the fifth century BCE and a temple
tradition dating back to the third century CE. I will then proceed to the contemporary
reconstruction of this tradition in upland Zhejiang in ritual and storytelling. There is
little evidence of Fangfeng as a controller of floods in historical writings, however, one
can discern an ongoing argument as to whether Great Yu did the right thing in execut-
ing Fangfeng. Officials and literati in the pre-modern era were divided on the issue of
whether Fangfeng was a surly rebel who deserved his fate or a regional ruler who was
subjected to excessive punishment. The ongoing debate about Fangfeng’s “crimi-
nality” can also be seen in the murals made in recent decades in the Great Yu
temple complex in Shaoxing and in the Temple to Fangfeng in Deqing. The visual
style is very similar but the content is markedly different. In the Shaoxing Great Yu
complex, Fangfeng appears as a primitive, criminal figure who is executed in
bloody fashion as a striking symbol of Yu’s imperial power (see Figure 1).

In the Temple to Fangfeng, he appears as a champion of his people who has mas-
tered the correct technique of flood control (see Figure 2). The story-cycle of Fang-
feng collected in the 1980s is just as subversive as the temple murals would suggest.
It refutes the suggestion of any wrongdoing on the part of the local hero and offers
an affront to the contemporary reconstruction of Great Yu as the good and just first
ruler of China.

FIGURE 1:  Fangfeng as a criminal (lower left, wild hair, torso bare, hands tied behind his
back) at the Shaoxing Temple to Great Yu. Photo by Anne McLaren, 5 June 2011, Shaoxing.
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FIGURE 2:  Fangfeng as a hero fighting the floods, Deqing Temple, Photo by Anne McLaren,
4 June 2011.

FANGFENG AS MOUNTAIN SPIRIT AND TERRITORIAL LLEADER

Throughout the imperial era, Fangfeng appears in various guises. In some sources he
is portrayed as prodigious and alien, a giant whose vast size intimidated even Great
Yu. He is venerated as the mountain spirit and ruler of a kingdom belonging to the
Yue people. The second portrayal is as a subversive territorial leader who was justly
executed by Great Yu to serve the greater cause of political unity. A third image of
Fangfeng emerges in the first millennium CE, where he appears as the tutelary deity
who deserved (and sometimes obtained) state recognition and formal sacrifices.
The earliest record concerning Fangfeng depicts him in the first guise, as a moun-
tain spirit. The Guoyu [B{5E (5th c. BCE) recounts that when the kingdom of Wu %
defeated the neighboring state of Yue # in 494 BCE, troops in Mt. Kuaiji & & came
across a massive bone the length of a chariot. Subsequently the King of Wu (Fuchai
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K2, 1. 495-473 BCE) sent emissaries to question Confucius about why it was that
“no one will obey my commands” (wu yi wu ming UL 7r). At the welcoming
banquet, Confucius is additionally questioned about the huge bone. In his response,
Confucius identifies the bone with Fangfeng, who, he declares, was executed by Yu
at the time of an earlier conquest of Kuaiji. He subtly responds to the first question
by relating what amounts to a parable about the correct way to handle defiant
regional leaders.

“I have heard that in olden times Yu called an assembly of divinities (shen ) at Mt
Kuaiji. Master Fangfeng?® arrived late. Yu had him executed and his corpse displayed
to the multitudes. A single joint was so huge it filled a chariot, that’s why it is so big!”

The guest said: “May I ask what were these divinities custodians of?”

Confucius replied: “With regard to those mountains and rivers that have the superna-
tural power to order and govern all under Heaven, these custodians are termed divi-
nities, while those who preside over the altars of earth and grain are known as dukes
and marquesses. Both are subordinate to the king.”

The envoy asked further: “What was Fangfeng custodian of?”

Confucius replied: “He was the lord of the Wangmang 7% clan and custodian of the
mountains of Feng and Yu. He came from the clan of Qi. In the time of Yu & [that is,
sage-king Shun %¥], and during the Xia and Shang [ca. 1600-104 5 BCE] dynasties, [his
descendants] were known as the Wangmang clan. At the time of the Zhou dynasty
[t1th c. — 771 BCE], they were known as the Chang Di +<3k. In the present day
they are called ‘giants.”” 3*

Fangfeng is framed here within a story about King Fuchai of Wu attempting to
impose his commands on the conquered Yue people. The seizure of Kuaiji was
the beginning of fierce warfare between Wu and Yue, which ultimately concluded
with the suicide of King Fuchai in 473 BCE and the ascendancy of King Goujian 2
% of Yue as overlord of Central Plain kingdoms. Confucius declares that Fangfeng
is a divinity in charge of the Feng and Yu mountains.?* His role is distinct from that
of the lords who tend to the rituals of state. Both are obliged to obey the ruler. The
implication here is that the proper way to handle conquered tribal leaders (or mena-
cing spirits) is to give them appointments in their own domain.?? It is further

3° The affix shi [X generally refers to a line of descent or a clan. When applied to an individual,
it is a term of respect. Mythical figures such as Fu Xi {2 and Shennong /£ sometimes appear
with the affix shi. T have translated shi as “Master” when referring to Fangfeng and as “clan” when
referring to the Wangmang line of descent.

Uz HEBUFMTEE L, PIEREE, Sk, HEHEE, L RR. &
Fl: BisEsramm? MR W)z, RUMCHIRTH, Hpmm: (B sHE, HA%k. B8
TEH. BE: BAMF0? ffEE: ENRCED, 3. Bz #Fd, REk. £R. 2. "
BETR, TRABRK, 5&KN. See Guoyu, j. 5, “Lu yu xia” £58 T, 2.18, p. 213; FFZH, p. 3.

3% Mountain spirits were considered dangerous but gradually became subsumed into the
Chinese supernatural bureaucracy, see Kleeman 1994. Stories about Confucius encountering
objects from far off lands served to integrate distant territories into the Chinese world, see
Milburn 2006, p. 24.

33 On the obligations of the sovereign to carry out appropriate rituals to the shen of mountains
and rivers see Winslett 2014, pp. 963-965.
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claimed in this story that Fangfeng’s descendants were members of a northern tribal
people known in antiquity as the Chang Di. It is believed that one branch of the
Chang Di controlled the territory of Souman ¢ in present day central Shandong
province.>* This anecdote attributed to Confucius is recorded in the Lu % state
section of the Guoyu. The state of Lu was the home state of Confucius and had
its capital in Qufu Hi 5., Shandong province, not far from the traditional land of
the Souman. In the time of Confucius, the people of Lu would have surely recalled
the period of intense battle between the Central Plain states and the nomadic Chang
Di in the early Chunqgiu % #X period (770-476). They would also recall that it was
the state of Lu that ultimately captured Souman leader, Qiaoru &%, and decapi-
tated him in 616 BCE.?> After the defeat of the Chang Di, the descendants of the
defeated people became known simply as Daren K A or giants. This additional
elaboration is not extraneous detail; it links the execution of Fangfeng in deep anti-
quity with much more recent events, specifically, the conquest of Fangfeng’s distant
descendants and the beheading of their leader. The implication is that, over the
course of three dynasties, Fangfeng’s people remained a threat to the Central
Plain kingdoms. Moreover, Fangfeng’s massive stature indicates that he is an excep-
tional individual who should be treated with respect.?® Indeed, Confucius himself
was claimed to be very tall, with a protuberance on his forehead.?” The sudden
appearance of the huge bone of Fangfeng at the capture of Kuaiji thus signalled
grievance at his untimely death and was an omen of future disaster for the King
of Wu.?®

A century later, Sima Qian (ca. 145-87 BCE), in his “Biography of Confucius,”
followed the story found in the Guoyu, where Yu convened an assembly of divinities
(shen #§1).3° Sima Qian reports that Goujian, now claimed to be a descendant of Xia
ruler Shaokang /D JE, continued the sacrificial rituals to Yu in the Feng and Yu
Mountains.*° It is said that Shaokang adopted southern customs considered barbar-
ous in the north such as tattoos and sheared hair.** In this way, Sima Qian linked

34 Dong Chuping 1996, p. 21.

35 See Zuozhuan, “Wengong” /A 11.5 in: Zuo Tradition, pp. 522—523. Also SJ, “Lu Zhou-
gong shijia” & & AZ, . 33, vol. 2, p. 1535. Dong Chuping has speculated that stories about
Fangfeng originated amongst the Chang Di of the Souman kingdom and spread to the Zhejiang
region when the remnant population migrated southwards. See Dong Chuping 1996, p. 21. If
so, then this shift of the legend to the south must have taken place before the composition of
this story in the Guoyu, as Fangfeng’s bone is claimed to be found in Kuaiji in the state of Yue.
James Robson has demonstrated that “sacrality” could sometimes move from one mountain to
another, particularly by imperial fiat. See Robson 2009, pp. 57-89.

3¢ For ancient records and illustrations of Daren see Strassberg 2002, pp. 206—207. On
physical attributes and signs of greatness see Milburn 2007.

37 See Nylan — Wilson 2010, pp. 92-93.

38 Texts like the Zuozhuan and Guoyu typically included remonstrances to the ruler involving
predictions that often turn out to be correct. This is explicable as the result of editing by later hands
after the event concerned, see Schaberg 1997, pp. 136-137.

39 8], 7. 67, vol. 2, pp. 1912-1913.

4° 8], 7. 41, vol. 2, p. 1739.

4 On these bodily markers of Yue ethnicity see Brindley 2015, Chapter 6.
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conquered kingdoms with the Huaxia polity while also demonstrating northern
accommodation to southern norms.**

In other records, the assembled leaders convened by Yu are not divinities but
princes or feudal lords (zhubou # ). In the Zuozhuan /1% (4th c. BCE), advisors
to a regional king caution him against launching an attack on a neighboring
kingdom. They declare that of all the princes who gave homage to Yu, very few
remain in the present. There is no mention of Fangfeng in this account.

[The advisors] replied, “When Yu gathered the princes together at Mount Tu, ten thou-
sand domains came with jade and silk. What remains of those today amounts to no
more than a few score. This is all because the great have not fostered the small and the
small have not served the great.”*3

The Guoyu and Zuozhuan are generally regarded as companion volumes with rela-
tively few discrepancies,** which makes the divergence here somewhat surprising.
However, in early Chinese historiography, the same figure can appear as historical in
one account and as mythological in another account, a process known as euhemer-
ization.*’ Birrell additionally observes that “mythic narratives were deployed by
writers of different persuasions to illustrate this or that point of view.”*® In this
case, the story of Yu’s seeming triumph over the known world is used to warn
against hubris in the conduct of state affairs. Given this context, the execution of
Fangfeng is an extraneous detail.

Later commentators such as Han Feizi #3F 1 (280-233 BCE), the famous Leg-
alist thinker, also regarded Fangfeng as one of the feudal lords. In the account below,
he retells the story of Yu’s execution of Fangfeng in line with a bureaucratic model of
military primacy.

In former days, [sage-king] Shun %% sent officials to divert the vast flood waters. One offi-
cial accomplished some flood control before the command arrived and Shun had him exe-
cuted. The feudal lords gave homage to Yu on top of Mt Kuaiji. Fangfeng arrived late and
Yu had him beheaded. From this we can see that the one who acted before the order was
given was executed; and the one who responded late to an order was beheaded. One could
conclude that what the ancients valued most was compliance with commands.*”

Zhao Ye #l# (fl. 60-80 CE), a native of Kuaiji, also makes it plain that Fangfeng
was guilty of an offense of lese majesté. The issue at stake was the demonstration of
Yu’s absolute dominance over the regional leaders:

4* Goujian and other southern rulers bolstered their legitimacy through claimed descent from
the Xia dynasty, see Brindley 2015, pp. 135, 246; Hinsch 2004, p. 91; Milburn 2010, p. 223;
McNeal 2012, p. 687.

BORE BEEERRL, REREER. SHAAE, BEEE, MEANTA, MR
See Zuozhuan, “Aigong qinian” A G4 in: Zuo Tradition, pp. 1874-1875.

44 Schaberg 2001, p. 6.

45 Boltz 1981, pp. 141-142.

46 Birrell 1993, p. 18.

7B, FEESEIRIRK, AT, MR, REREGEEE L, PRZERE, M
BTz, DUz, Se4#s, RN, RIlEL [e]HW4 R, See Han Feizi “Shixie” i,
p- 176. FFZH, p. 65.



THE CULT OF FANGFENG IN UPLAND ZHEJIANG, CHINA 353

Yu spent three years assessing his officials’ administrative merits, and in five years the
governmental situation was settled. He toured all over the world and then returned to
the great Yue region. Ascending Mount Mao, Yu received homage from the many min-
isters from the four directions and ordered the lords from the central plain to meet
there. Fangfeng was late for the meeting; Yu then executed Fangfeng and showed
this to the public, demonstrating that the world under heaven completely belonged
to him.*®

In another account, however, the execution of Fangfeng is regarded as evidence that
the reign of Yu was excessively harsh. In this account from the third century CE,
Guo Huai 5 # (died 255 CE), an official of the state of Wei, was unable to arrive
on time for the enthronement of the emperor due to illness. The latter reminds him
of what happened to Fangfeng when he arrived late for a similar weighty occasion.
Guo Huai makes the case that good governance requires the exercise of virtue rather
than harsh punishment. In Guo’s view, the execution of Fangfeng demonstrates the
defects of governance during the Xia dynasty. The new ruler of the Wei, Guo
declares, will surely govern in accordance with the enlightened rule of the five
sage-kings who preceded the Xia dynasty:

Guo replied [to the Emperor]: “I have been told that the Five Emperors relied in the
first place on virtue to instruct and guide the people. When government degenerated
under the Xia, they began to use penal codes. But now we live in a time like that of the
wise sages Tang and Yu [Shun], so I know I can avoid the execution suffered by
49

Fangfeng.

Fortunately for Guo Huai, the new emperor was persuaded by this argument and
rewarded him with a new appointment and title.

In the anecdote above, Guo Huai is drawing on an ancient controversy about the
introduction of penal codes during the Xia dynasty. It was believed that laws known
as “The Codes of Yu” (Yu xing & Jf|) were set up during the Xia. For example, Jin &
Minister Shuxiang # [ (fl. 528 BCE) argued that it was only when the state fell into
disorder due to poor governance that the Xia established a penal code. Shuxiang
deplored the casting of the penal code in bronze during his own era.’® The issue
at stake is whether moral persuasion rather than a penal code was the most effective
way to preserve public order. The debate about the correct way to deal with Fang-
feng thus has deep roots in the Chinese philosophy of governance.

The early records of the story of Fangfeng present an intriguing tale of a mountain
god or regional overlord who arrives late to a convocation of regional leaders and is
executed by the conqueror. We are not told why he arrived late or why the punish-
ment was so harsh. However, Fangfeng’s extreme height is the sign of an

# SR, AEBUE, FART, REM. B30, UBITEEE, BURPMREEE, B
JAAEE, BiLRA, K BB HEM. See Wu Yue Chungiu 6.6 text and translation in Spring and
Autumn Annals of Wu and Yue, pp. 155-156.

MR BRI RACERME, HEBaE, BT, SElEE M, Z2UEMS
ARG B2 5k H. See Sanguozbi, vol. 3, j. 26, p. 734.

5° This debate is found in the Zuozhuan; see translation and discussion in Li Wai-yee 2007,

pp- 363-364.
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extraordinary individual. Some commentators consider Yu’s action was necessary;
however, there was already a counter argument that Fangfeng met with arbitrary
justice not befitting sagely governance. There was also a sense that Fangfeng was
the leader of a foreign kingdom whose submission to Great Yu remained contingent.
We will now turn to accounts that point to the existence of an aggrieved spirit whose
actions are disturbing the region. In the Chinese tradition, those who die with a grie-
vance need to be propitiated in case they become a malicious ghost, preying on the
living.

In a compendium of transmitted stories from the third century CE, it is claimed
that, after Yu’s enthronement, two dragons descended to the court, an ominous sign.
Yu travelled all around the empire to find the cause of the trouble. As he passed by
the site of Fangfeng’s kingdom, the spirits of two officers of Fangfeng became
enraged at the memory of the execution and fired arrows at Yu. There was a
sudden storm and the two dragons ascended to the heavens. The two ministers
became afraid and pierced their hearts with blades until they died. Yu took pity
on them and removed the blades, tending to the wounds with the herbs of immor-
tality. They became known as the Pierced-Chest People (Chuanxiong min % ffij <,
also known as Guanxiong min EJi[X).°" In this account of an oral tradition, Yu
seeks to heal the wounds of conquest in Fangfeng’s former kingdom, implying a
form of exoneration for his aggrieved spirit. As we discuss later, the issue of exon-
eration was to become a key aspect of the temple cult to Fangfeng. In later accounts
we see that Fangfeng’s ghost continues to haunt Kuaiji.

In Kuaiji commandery a huge ghost makes a frequent appearance. He is several zhang
tall; his waist is the size of several score arm spans. He wears a high-crowned hat and is
garbed in black. When the commandery is [carrying out rites to divine] good and bad
fortune, he displays a countenance of either worry or joy at the Thunder Gate. The Xie
family is tasked with the duty of reporting whether his countenance is worried or
joyful.>*

A member of this family called Xie Daoxin #1&/iX ventured to the graveyard at
night to conduct mourning rites for his parents. He sees a tall ghost with a huge
head emerging from a pond. The apparition is lurching as if drunk, propped up
by smaller ghosts on both sides. It is further related that in the very same year, a
man called Sun En 212 (died 402 CE) led an uprising that caused widespread dev-
astation in eastern China.>3 The terrified people of Kuaji decided that the ghost must
be the very same Fangfeng who was invited to the meeting of feudal lords by Yu at
Kuaiji.’* In this portrayal of Fangfeng, we see him once again as a baleful apparition
associated with a resistant southern population.

5t Zhang Hua 3R 3 (232-300), Bowuzhi, ¥ &, j. 2, FFZH, p. 9. Transl. Birrell 1993, p. 246
and Milburn 2006, p. 38.

2 OEE AR, RUCE, BAWCE, SEZM. BN, SREIREE LK. B
K =15, See Taiping guangji, j. 323, “Guiba” 5 /\, “Xie Daoxin” #{1E fik; FFZH, pp. 11-12.
The Thunder Gate was one of the gates allowing entry to the walled-in township of Kuaiji. A large
drum known for its thunderous sound hung from the gate.

53 Sun En led a Daoist-inspired uprising against the state that attracted peasants fleeing con-
scription, see Miyakawa 1979.

4 Taiping guangji, j. 323, “Gui ba” % /\, “Xie Daoxin” #{1& ik, FFZH, p. 12.
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THE TEMPLE VENERATION OF FANGFENG

In the early centuries of the common era, temples were built to venerate notable indi-
viduals who had died a violent death, including defeated generals of the past.>’ In
the late third century CE, Wukang County District Magistrate He Xun &1 (260—
319 CE) built a temple to Fangfeng after his ghost appeared at the county seat.>®
This is the first known example of official recognition of what may well have
been an established cult in the Zhejiang region. He Xun was noted for his efforts
to channel waterways to provide for irrigation and transport by boat. He compiled

Pond (Xingtang ff|3#), the traditional site of Fangfeng’s execution.

The Execution Pond is located 15 /i north of the county seat. Old texts cite He Xun’s
Records [of Kuaiji] as follows: “Fangfeng shi was three zhang [to meters] tall, the
executioner could not reach up to him and so built tall banks to form a pond in
order to get close to him. This is why it is called ‘Execution Pond’.”>”

This indicates a thriving oral tradition regarding the gruesome death of Fangfeng. A
compilation of stories of the strange attributed to Ren Fang {EHjj (460-508), but
which is likely to contain additions by other writers, contains the following
report on rituals to Fangfeng. In this case it appears to be a customary practice of
the Yue people rather than an official cult recognized by the state. The reference to
Fangfeng temple occurs first in an item about a female ghost called guigu shen 584
i1, who is described as having the head of a tiger, the feet of a dragon, python eyes
(large round eyes) and eyebrows joined together. Then follows a comment: “In the
present Wuyue region there is a temple to Fangfeng with an unadorned statue of this
figure. It has a head like a dragon, ears like an ox, eyebrows joined together, and only
one eye.”’®
The subsequent item identifies Fangfeng:

In former days, when Yu held a meeting at Tushan, people from the numerous king-
doms came bearing tribute of jade and silk. Fangfeng arrived late and Yu executed
him. He was three zhang tall; one bone was the length of a chariot. Now in the south-
lands there are people called Fangfengshi who are his descendants. They are all huge. It
is the custom in Yue to offer sacrifices to the spirit of Fangfeng and to perform Fang-
feng ancient music. They cut bamboo to the length of three chi [one meter] and blow
through it, making a howling sound. Three men unbind their hair and dance to the
music.’?

55 Stein 1979, p. 59, pp. 66—67; Von Glahn 2004, pp. 63-64.

5¢ JWZ,vol. 3,]. 13, 17a, cited FFZH, p. 32. The ghost is described as huge, with knees dan-
gling to the ground.

7 HEEMRIE—T R E, BE5IEEGERLs: BARGE=L, MEAK, i
iz, WEIRIE. See Jiatai Kuaiji 2bi, j. 10, p. 312; FFZH, p. 21.

8 LRI EE, LAREHE. BEEAE, HE—H. See Shuyi ji, shang juan, item 3,
p- 1320b; FFZH, pp. 1o-11.

O HHREGERIL, WEREER. BRIKES, Gk, HE=, HE@EEHE, SR
AUERT IS, BUHARE, BRK. Bua, SprEeh, ZpEEgE, =R, g, = A8
521 $. See Shuyi ji, shang juan, item 4, p. 1320b; FFZH, p. 10.
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Many modern scholars believe the unusual statue in the temple depicts Fangfeng
himself, but it is also possible that the statue represents a warrior-like companion
of Fangfeng.®® Some further claim that the dragon head and ox ears relate to the
totems of Fangfeng’s kingdom. Dragons (long #E) in the Chinese tradition resemble
water creatures like snakes and alligators.®® The joined eyebrows encircling the
single eye are said to be characteristic of the mythical kraken jigolong ¥HE,
whose appearance is a harbinger of dangerous floods.®* Unbound hair is associated
with a lack of civilized restraint.®> The wild dance appears to be a rite of spirit pos-
session.®* The three men could represent Fangfeng and his two main companions.

In this anecdote, the monstrous-looking statue, the howling music, and the wild
dancing are seen to belong to a primitive borderland community. As the centuries
progressed, regional officials and rulers distanced themselves from the demonic
aspects of the cult, preferring instead to adopt Fangfeng as the ancestral spirit of
the territory. They elided or ignored bizarre aspects that (one can assume) were
transmitted in the oral and ritual tradition and recorded in accounts of strange
events. The cult to Fangfeng reached a new height in the tenth century CE, a time
that saw the breakup of the great Tang dynasty (618-907). In the Lower Yangzi
Delta, an independent state known as the Wuyue %tk kingdom emerged. Qian
Liu #§ (852-932 CE), a man of humble origins who rose to prominence as
regional commander at the time of the collapse of the Tang, visited Fangfeng
temple to pray for success in his military campaign. When he became ruler of the
Wauyue kingdom, with his capital in Hangzhou, he returned to rebuild the temple
on the urging of one of his supporters, Lu Renzhang FE{"%% (fl. 909 CE). In 931
CE Qian Liu commissioned a stele to record his gratitude to the deity. This stele is
the only historical artifact that remains today in Fangfeng Temple. In his inscription,
Qian awards him the title of King of Efficacious Virtue (Lingde Wang %/ F). He is
said to be the equal of other ancestral spirits who have pacified the country, pursued
the cause of kingship, and brought benefit to the people.®S The deity is presented as
the appointed ruler of the region in ancient times, just as Qian Liu is now the legit-
imate ruler of an independent kingdom. He is never termed “Fangfeng” and there is
no reference to his humiliating execution by Great Yu. Nor is there mention of the
deity’s management of the waterways.

In this land there is a Temple to the King of Efficacious Virtue at Feng J& Mountain.
Originally this area was a subordinate region [beyond the capital], now it is under the
jurisdiction of the imperial domain [Hangzhou]. On examining the historical records,
we see that this temple was located at Feng Mountain in Wukang {5 county. Accord-
ing to the Shiji, in ancient times there was a lord called Master Wangwang (Wangwang

¢° Jin Ronghua 2012.
On dragon lore see Thorbjarnarson — Wang 2010, pp. 49—72.
Fang Xiang 1996, p. 116.
Lewis 2006, p. 89.
In 1984 an Erdu villager performed a Fangfeng dance at the invitation of the Culture
Bureau, FFZH, p. 138. A contemporary story relates the origin of the dance (see Appendix 1,
Story 24). This dance is described as a dance of revenge for the death of Fangfeng. Participants
bear spears and fireworks, let their hair hang loose, wail in mourning, and move their arms and
feet in a frenzy. See FFZH, p. 233.

65 Included in WKZ, j. 10, pp. 583-585; FFZH, pp. 24-29.
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shi 7EFIK) whose fiefdom was in the Feng Yu Mountain area.®® Nowadays this
belongs to the Wuxing % ¥ region of Wukang county. It is difficult to ascertain the
origin of the temple because it was so long ago. There are numerous maps and archives
about the establishment of the temple but the content is contradictory. The only [solid
record] is the inscribed stone tablet that states that the roof and pillars were rebuilt
during the reign of the Tang [Emperor] Xianzong %% in the yuanhe reign period
[806-820 CE]. The tablet testifying to this remains in the present day; there is no
need to repeat this. Here it is recorded that the intention in rebuilding the temple is
to bestow on him the reverence due a divinity.®”

The inscription goes on to describe the expansion and refurbishing of the temple and
the seasonal rites. Blood sacrifices were offered to the god, a characteristic of the
kind of cults found at popular level.®® The inscription ends with an invocation to
the deity to forever protect the army and people, to ensure good harvests, and to
ward off disaster. In this way, Qian Liu canonized the ancestral spirit of the
region in an attempt to legitimize his rule.®®

The Wuyue kingdom was short-lived. After its fall in 978 CE, the region was
incorporated into the territory of the Song dynasty. The Song era (960-1279) was
marked by greater commercialization and an expansion of the local gods recog-
nized by the imperial government.”® During this period, the cult of Fangfeng
expanded beyond the traditional mountain kingdom to urban areas. Shrines
and temples to Fangfeng could now be found in numerous sites in Wukang and
Yuhang.”" The renewed cult focused on the huge stature of the divinity and his
supernatural power. Shen Kuo £$% (1031-1095) reports this story about the
finding of a rotten pestle used for pounding silk in soil near Kuaiji. Someone
passing by declared this was a “supernatural object” (lingwu %)), saying, “I
have heard that Fangfeng was three zhang tall and that his bones filled a
chariot. This is the shin bone of Fangfeng” (B A KGR =X, HH HH,
BT JE G ). The villagers were delighted and built a temple to venerate
the bone, calling it “Shin Bone Temple” (jingmiao FEEi).7* Another Fangfeng
temple dating back to the twelfth century was located at Qingmu J&#2, a short
distance from the county seat at Wukang.”? It remained into the mid-twentieth
century, when it was destroyed during the 1950s land reform movement.”* The
Southern Song capital of Lin’an [f% (Hangzhou) also had a temple to

¢ This title appears as Wangmangshi 77 or #£[X in other sources.

7 HABILEETE, AMPER RS, B, BRRERELL. X GRED
= [EERZE, spEflzl] o SRR B Barmicd), REREm, Sk,
RGAELS A MEA TTAAE A, PR B S R RuE,  ShEAE R, WEREch, B
RJESR Z . See WKZ, j. 10, p. §84; FFZH, p. 24.

¢% Stein 1979, pp. §5-57-

% For an earlier example of the adoption of a local god by a regional ruler in Jiangnan see
Chittick 2020, pp. 12-13.

7° Hansen 1990.

7t Hansen 1990, pp. 109-110, 185, 193.

7* Shen Kuo, Mengxi bitan %54, j. 5, cited in FEZH, p. 66.

73 JWZ, j. 13 Cimiao &, Wukangxian EH5%; cited in FFZH, pp. 32-33.

74 FFZH, p. 33.
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Fangfeng.”’ Remains of this temple too could be observed in the Jianqiao 4%
region of Hangzhou in the late twentieth century.”®

The following source from the mid-twelfth century offers insight into how Fang-
feng was regarded by both officialdom, temple custodians, and the local populace in
the early years of the Southern Song (1127-1279). An official called Zhang Jie 5
(jinshi 1124) travelled to the Feng and Yu mountains and came across Fangfeng
temple. He composed a lengthy ode to the temple in 188 lines consisting mostly
of a dialogue between himself and the spirit medium at the temple.”” In this ode
we see the poet debating the justification for the execution of Fangfeng, an execution
that appears to challenge orthodox notions of the appropriate pacification of van-
quished populations. Through the mouth of the temple custodian we hear stories
that were probably transmitted in the oral tradition at that time, particularly the
idea that the hero was obstructed by floods in making his way to the convocation.
The ode is remarkable for its attempt to accommodate the contradictions between
orthodox opinion and popular sentiment.

Zhang reports that the temple itself was imposing, like a kingly residence (miao
mao mou wang ju FiSHE T J&). However, he is surprised to see the scanty remains of
sacrificial rice in the altar vessels. The scene looks desolate and the deity is not
depicted as a giant: “The figure in the statue is not huge and imposing / How can
this befit one whose [giant] bone filled a chariot” (R 7% HE S AiE, ALY HH2).7® He
observes two wives, one on each side of the deity, and seated to his right, five war-
riors wearing armour and helmets and wielding lances and spears. Behind them is an
assembly of demons (zhonggui 7 %), their heads held high, staring fiercely. This
sparks the curiosity of the poet. The people here are surely “a remnant population”
(yimin H[X), that is, survivors of a vanquished kingdom who remain loyal to their
ancestral rulers. He sees a figure wearing black robes described here as a yinwu {2 A%,
a pejorative term used for a spirit medium who is not part of a registered ritual tra-
dition.”® He questions the medium, who responds “in words high flown and prepos-
terous” (FLEFHELAIT). The medium recounts that the Xia Emperor [Yu] curbed the
marshy waters, divided up the territory, and set up laws and regulations. At a
meeting on Kuaiji Mountain he rewarded those who submitted to him with official
rank and accepted their tribute. “[At that time] it was like waves of immense
blue sea / Flowing ceaselessly everywhere” (U1 EHIEVE, JRIE)I[FH). Fangfeng
alone “came late because it was difficult to advance” (& Z1Tii). The ruler
made a great display of anger and ordered his execution with the fearsome axe of
state. Thereupon the Yue kingdom set up eternal sacrifices in honor of Fangfeng.
Subsequently the Wu and Yue kingdoms were enveloped in violence. From a

75 According to Wu Zimu 5 B4 (fl. ca.1274), Menglianglu & 5¢8%, j. 14 Gu shenci i #fi4d],
see Dongjing Menghualu, j. 14, p. 250.

7¢ See report by Zhang Changgong 3§ &, FFZH, pp. 91-93.

77 See WXZ, j. 10, pp. 587—-589 and FFZH, pp. 47—50. It is not known when this ode was
written. Zhang Jie was a native of Pucheng i3, Fujian. In 1144 he served as Superintendent of
the Chongdao ££1#& Daoist Temple at Taizhou & /M, Zhejiang, see Jianyan yilai xinian yaolu, j. 92,
p- 85. It is likely that he made his trip to the temple of Fangfeng at this time.

78 WXZ, . 10, p. 588; FFZH, p. 47.

79 The term wu can also be translated as “shaman” or “sorcerer.” Here I follow Davis, on the
prevalence of spirit mediums in this era, see Davis 2001, p. 2.
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ravaged mountain came forth a huge bone, astonishing all who saw it. Counsel was
sought from scholars and the event recorded in the history books.

The medium’s report largely follows the earlier account in the Guoyu but seeks to
mitigate Fangfeng’s crime by pointing out that he met with difficulties on his journey.
The period of bitter warfare after his death and the sudden exposure of the huge bone
allude to a deeper problem. Fangfeng was clearly a remarkable man who came to a
tragic end. The huge bone was a sign that he remained darkly potent. Was the
execution carried out by Great Yu really justified? In the next section, the poet
addresses this issue directly. He declares that if Fangfeng had indeed been obstructed
by inundation on the roads and waterways (chuantu huo yanzu ))IEEHERH) then
surely, so long as one acts with sincerity and is not subversive or duplicitous, the
ruler should be magnanimous. The poet then cites examples where local satraps
had been mollified with official posts and territory to win their loyalty. After the fall
of the Qin dynasty, Zhao Tuo #{¥ (240-137 BCE) set up an independent state called
Nanyue F3i# in the southern borderlands. When Zhao Tuo was dilatory in submitting
tribute to Liu Bang %135, the first emperor of the Han (r. 202—19 5 BCE), the latter gave
him a split tally indicating a lord-vassal relationship.®® Another example was a
nephew of Liu Bang, Liu Pi %+ (215-154 BCE), appointed as the Prince of Wu,
who claimed to be too ill to attend court. Instead of being outraged, the emperor
bestowed on him a table to lean on, a walking stick (aids for the elderly), and the
kingdom of Gou Wu 2)% (Gou Wu is an archaic name for the kingdom of Wu).5*
In a further example of imperial concessions to avoid war, the poet echoes the
words of Mencius that it was only on a third failure to report to court that the ruler
would send out his troops.®* Fangfeng’s late arrival was surely too slight a crime to
warrant cutting off his head? In addition, once Yu had defeated the Miao tribes, he
sought to diffuse peaceful governance throughout the state.

The poet then speculates on the probable reason for the execution of Fangfeng.
He concludes that Fangfeng was essentially a barbarian leader amongst the northern
giants, the Chang Di, who could not easily be won over to the imperial cause. From
his mountain fortress, he eyed the capital region greedily, relying on his huge stature
to give him an advantage. This is why the emperor decided to execute him when he
arrived late. He recalls too that in later ages the Souman leader Qiaoru was
beheaded and his people defeated. He declares that it is important to avoid grave
calumny (houwu JE#) against the ancient rulers.

The condemnation of Fangfeng as subversive tribal rebel, expressed here in the
voice of the poet as interlocutor, is undercut in the final section, where the spirit
medium is given the last word. The latter observes that Great Yu’s own father,
Gun fi%, was executed by Shun but then transformed into a bear (indicating that
Gun was a supernatural being). Sacrifices to Gun did not cease simply because he
was executed.®> As for Fangfeng, although he offended the emperor (by coming

8¢ This was accepted by Zhao, see Brindley 2015, p. 196.

8T For this episode see S, j. 106, vol. 3, pp. 2821-2823.

82 FFZH, p. 48; Mengzi jizhu, “Gaozi xia” 5T F 7-2: = REARISAIFE 2.

83 Ancient texts report that Gun was executed on Feather Mountain for faulty handling of the
floods. He too was regarded as “a wronged spirit,” Allan 1981, p. 64. The story of Gun could have
been a model for the story of Fangfeng. Both were leaders of their people who sacrificed themselves
so another could rule.
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late), he did not resist the order of execution: “His hands bound, he submitted his
body to the place of brambles and water / Not troubling to take up his dagger and
halberd” (SRFEbK / BEJEF) K ER). “Truly a kingdom was bestowed” (— B £ #
15), thus preserving peace for his people. For this reason, his past favors will not
be forgotten; he will be offered blood sacrifices in perpetuity.

Zhang Jie’s ode ends with these words of the spirit medium. At the time of
Zhang’s visit, the temple had lost the status of registered cult that it had possessed
in the time of Qian Liu, the King of Wuyue. Guardianship had fallen to spirit
mediums, who elaborated the story of Fangfeng to the local population and visitors.
Temple custodians attempted to excuse their deity by claiming he was held up by
floods in travelling to Yu’s convocation. The poet puts forward the orthodox
view that Fangfeng was a defiant tribal leader, but he also constructs the poignant
image of a self-sacrificing ruler who offers up his kingdom to serve the cause of unity
and peace. Zhang Jie, like Guo Huai in an earlier era, is deeply concerned about
imperial excess in the execution of justice. This issue was to remain a source of con-
troversy in successive dynasties.

After centuries of invasion and occupation of China by northern peoples, the first
Ming emperor (Zhu Yuanzhang &G, 1. 1368-1398) set out a program to regulate
the sacrificial ceremonies for regional deities and to rebuild their temples. The title of
“king” awarded the deity by Qian Liu was removed and the older title, Fangfengshi,
was reinstated, this time with the title of shen (deity). The Ming ritual calendar pre-
scribed the annual ceremony to be held on the 2 5th of the 8th month.*# Regional offi-
cials and literati celebrated the return of formal recognition of Fangfeng but some
condemned “absurd” stories told about his ignominious death. Shen Bin JL#
(1411-1469), an official who was a native of Wukang, recalled how the first Ming
emperor had called for sacrifices to be offered to the spirits of the mountains and
waterways. Citing the earlier stele of Qian Liu, Shen claims that Fangfeng was a
worthy sage and ruler in antiquity. People have remembered him through the ages
and sought to repay his favors. Shen has questioned the elders of the village and
believes that unworthy descendants concocted the absurd story of Yu executing Fang-
feng that was later related to Confucius. He would like the court to approve formal
sacrifices to wipe out the slander of the past but dares not make this request.®

Over the centuries, the ceremonies to local gods set up by the first Ming emperor
were gradually discontinued. A court historian of the early Qing, Shen Pu 7L (-
1674), a native of Jiaxing, complained that the temple to Fangfeng had been taken
over by spirit mediums and fortune tellers:

The temple is old; over the years it has fallen away and been revived numerous times.
The deity has lost its home, with nothing to depend on; some treat the deity as if he
were an evil demon. [The divinity] was improperly awarded the title “Efficacious
Virtue” [by Qian Liu]; male and female spirit mediums have flagrantly taken over;
they use prayers for blessings to delude the people.®®

84 According to Shen Pu JL##, WKZ, j. 10, p. 586; FFHZ, p. 68.

85 As recorded in a now lost stele erected in the temple by Shen Bin, cited in the WKZ, j. 0,
p. 587; FFHZ, p. 67.

8¢ maT, BB, #kwE, WTKE, SUHER. (EHEmE, MBS, DAHRER.
See FFZH, pp. 68, citing the Huzhou fuzhi M7 .
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Shen Pu disputes the justice of decisions made in the Xia dynasty: “Fangfeng came
late to the assembly of Yu and was beheaded to warn others. An era of violence con-
tinued for a long time” (B B {% %, #iLIRA. 2HEEA).57 He cites the familiar
story about Confucius identifying the huge bone and declares that the sage believed
Fangfeng was “without guilt” (fei gu IE5). It was because the King of Heaven exe-
cuted Fangfeng that later rulers killed without remission. Fangfeng’s offence was
outweighed by the numerous benefits he had brought to the region; for this
reason, he deserves to be on the register of official sacrifices.

The debate about the justice of the execution of Fangfeng continued into the
twentieth century, with ongoing rivalry between admirers of Great Yu based in
the region of Shaoxing and Hangzhou and defenders of Fangfeng residing in
upland Zhejiang. In 1935, Zhong Yulong $##i#E (1880-1970), a teacher from
the Hangzhou region, published a novel titled “Explication of Myths of Antiquity”
(Shanggu shenbua yanyi © #5557 ). In this work, Zhong seeks to convert
ancient history into mythology (in keeping with the trend of the era) and to
reinforce the status of Yu as founder of a multi-ethnic empire to whom is owed
absolute fealty. The final chapter of the novel deals with Yu’s convocation of the
feudal lords at Kuaiji and the execution of Fangfeng.®® Fangfeng is portrayed as a
giant from a “barbarian” kingdom who comes late, insults Great Yu, and threatens
to kill him. With the aid of the deity of Kuaiji Mountain, Fangfeng is pushed into a
pond with high banks and beheaded with a sword. His blood rushes forth in
spurts, emitting a foul smell. After this display of imperial might, all the feudal
lords are fearful of Yu.

These accounts from before 1949 point to the ongoing controversy about how to
assess the character Fangfeng. Two main portrayals of the deity, one as a venerable
ancestral spirit and the other as a baleful menacing figure, can be discerned in
reports drawn from over two millennia. Temple custodians, the local populace,
and some literati hold opinions that differ from the orthodox representation of
Great Yu found in the classics. The latter groups express sympathy for the notion
that Fangfeng was wrongly executed, claim that the execution reflects poorly on the
laws of the Xia, and even call for the official exoneration of Fangfeng. The very same
concern for exoneration is evident in the temple tradition to Fangfeng as revived in
the late twentieth century. Below I discuss the temple restoration, oral tradition, and
sacrificial rituals as assembled from interviews with local participants in the contem-
porary era.

THE FANGFENG TEMPLE CULT IN THE CONTEMPORARY ERA

I visited the Temple of Fangfeng, Erdu village, on June 4, 2011 (see Figure 3). Along
the way we drove past Zhejiang’s largest wetlands, the Xiazhu T Lake area,
where Fangfeng is believed to have diverted the flood water. On arrival we were
met by a village elder, Shen Yongfa iL7ki% (born ca. 1929) who told us he was
the retired village head. At the time of my visit the temple complex was undergoing
considerable renovation. Shen explained that the only genuinely historical item that
survived in the contemporary era was the stele commissioned by Qian Liu, which

87 FFZH, p. 68.
88 Chapter 160, in FFZH, pp. 240-246.
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rested on a stone pedestal in the shape of a mythical tortoise-like creature known as
a bixi & /8.% During the Cultural Revolution, the villagers hastily buried the stele to
save it from destruction by Red Guards. It was recovered when the danger was
over.”® Everything else appeared to have been built in recent decades. The side
walls of the main temple hall were decorated with colorful murals depicting the
life of the deity. The Fangfeng of the murals is a disheveled, semi-naked, giant of
a man, his lower parts covered in an animal pelt. The representation of Fangfeng
in the murals bore no relation to the statue of Fangfeng in the central hall, where
he appeared costumed like an emperor, his visage wise and beneficent.”" Statues
of his four companions and his wife lined the sides of the temple.

Shen explained that Fangfeng was the local deity (shen) of the land near the Feng
and Yu mountains. Every year, on the 2 5th day of the eighth lunar month, the villa-
gers carried out sacrificial rites in his honor in this temple. Funds for the rebuilding
of the temple had been donated by the people of the village, with some additional
assistance from the local government. Refurbishment had been gradual, in line with
the donation of funds. I noted that a long list of donors and their donations had been
inscribed on a wall panel within the main square. Shen gave me a leaflet containing a
brief history of the temple with photos of the temple murals and an account of the
Fangfeng story. According to the leaflet, the major rebuilding was completed in
January 1997. Further expansion of the temple precinct and village area was under-
taken in the twenty-first century, mostly to cater to the tourist industry. The discov-
ery of a corpus of tales in oral circulation had given a fresh impetus to this temple
tradition.

FANGFENG IN THE ORAL TRADITION

The claimed “mythic” status of the Fangfeng legend is based largely on the 33 stories
collected by Chinese folklorists in the 1980s (see Appendix 1).°* The interviewees
were mostly men born between 1910 and 1940. Two were said to be illiterate and
very few had graduated from the upper levels of high school. Of occupations ident-
ified, most were agricultural workers. A few were identified as teachers and man-
agers of small businesses. There was one party cadre and one former performer of
Shaoxing regional opera. The stories came from various regions in Zhejiang, par-
ticularly the upland region of Erdu and Hexiang. The analysis below excludes a
story from Qingpu (near Shanghai, Story 28)3 and tales that have no identified
place of origin (stories 29, 31, 32).74

89 According to legend, the bixi was strong enough to bear up mountains. Yu called on a bixi
to assist him with flood control. It became a symbol of imperial power.

¢ See also Zhong Ming 1996, p. 29.

o' In 1948 there was controversy within the community about whether to portray Fangfeng in
imperial garb (as in previous times) or in line with an early record of Fangfeng as half-beast, half-
human, see Zhong Ming 1996, p. 33.

9% Stories 1—27 were included in the first edition of FEZH, pp. 181-237; a further six were
included in the Expanded Edition FFZHZ, pp. 396—408.

93 This story is about the origin of Dianshan JE1lI Lake.

94 Story 29 relates the origin of mountains and landmarks with reference to the Fangfeng
story; Story 31 deals with the origin of a rock formation used by Fangfeng in flood control;
Story 32 describes a temple fair formerly held in Xiaofeng 3 township in Huzhou, Zhejiang,
where people dress up as giants and deities in honor of Fangfeng.
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FiGure 3:  Fangfeng Temple, Deqing County. Photo by Anne McLaren, 4 June 2011.

Many tales deal with the best way to control floods, a well-known motif in the
Great Yu myth. One technique is to block the waterways by building huge moun-
tains, ramparts, or dykes, whereas the second method is to divert flood water to the
ocean by building water channels. Only the latter leads to success (Stories 1, 3, 11,
12). Gun is punished for his mishandling of flood control (Stories 1, 6, 7, 9, 10). In
Stories 6 and 7, Fangfeng learns from the errors of Gun not to block water but to
divert it. The sage-king Yao (Story 1) or Great Yu (Story 3) appoints Fangfeng as
ruler of his kingdom. Fangfeng assists Great Yu in flood control (Stories 2, 6, 13,
23). His efforts in diverting floods result in the formation of Lake Tai (Stories 2, 3, 5,
7, 20, 21). Fangfeng was a giant from the north who set up his own kingdom and
introduced grain cultivation (Stories 3, 20, 21). He arrived late for Yu’s convocation
of local leaders because he had to deal with a kraken and floods (Stories 4, 5, 6,7, 8,
21, 30).

Some tales explain the etiology of particular sites. What is the reason for the name
“Execution Pond” (Story 22)? Wangmang is said to refer to vast floodlands. Fang-
feng was called Master Wangmang to prevent Yu from digging up his body (Stories
3,21). The landmark known as Wangfeng ta 2 JEJ% was formed by Fangfeng’s head
and torso after decapitation by Yu (Story 6). Fatigued after his flood exploits, Fang-
feng lies down and his body forms a steep cliff (Wangfeng yan 2 JE %%, Story 11). The
Fangfeng Well (Fangfeng jing F/i ) can be probed to anticipate the coming of
floods (Story 7). Story 19 narrates a tale about the stone pedestal holding up
Qian Liu’s stele.
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A deeper issue is whether the execution of Fangfeng by Yu was justified. A small
number agree that it was indeed justified because Fangfeng used the wrong method
to control floods. These stories come from beyond the Sanhe region (Stories 10, 11,
12).7% Fangfeng’s loyalty to Yu as the supreme leader does not come into question in
these stories.”® On the contrary, the storytellers implicitly argue against notions of
any insubordination by providing a good reason for Fangfeng’s late arrival at the
convocation. The most common justification is obstruction along the route due to
floods, or Fangfeng’s decision to throw himself into flood control for the benefit of
his home region. Given the latter’s diligence and accomplishments, Yu’s decision to
execute him stands out as arbitrary and unjust. Some stories dwell at length on the
personal shortcomings of Yu. It is said that he is arrogant, has a bad temper, listens
to slander, lacks judgement, or is jealous of a potential rival (Stories 4, 5,7, 8, 9, 22,
33). These tales associate arbitrary rule with Great Yu and the Xia dynasty.

Several stories dwell on the details of the execution. Yu orders soil to be built up
around Fangfeng until it reaches his shoulders. In some stories he then personally
takes a sword and beheads the giant (Stories 5, 8, 22 and 26). The miraculous
white blood (or flood water) that spurts up from Fangfeng’s decapitated torso pro-
vides spectacular evidence that Heaven regards the execution as unjust (Stories §
and 8). People rescued by Fangfeng from floods mourn his death and complain to
Yu. They perform a wild dance known as the Fangfeng Dance (Story 24). Fangfeng
is exonerated, awarded titles, and annual rites are performed in his honor (Stories 5,
8,22, 23, 24, 26). His ghost continues to return to the area (Stories 22 and 27). The
majority of stories express the grievance of the populace at the injustice of the
execution of Fangfeng.

The narrative told in the eight temple murals and the accompanying leaflet reflects
the current “authoritative” interpretation of the Fangfeng story, as assembled by
temple custodians, village elders, and local cadres. Relying on both the canonical
tale of Yu and the local oral tradition, the murals portray the deity as a prodigious
master of flood control who was wrongly executed by Yu but later exonerated.
Fangfeng is depicted as holding a ploughshare (musi AK#), a motif associated
with Yu. He toils together with his four trusted companions, aided by supernatural
agents, Mystic Turtle and Responding Dragon. We see Fangfeng trampling on
Xiazhu Lake with one foot and with the other foot kicking the water in the direction
of Lake Tai. When Fangfeng appeared, Great Yu is delighted to have the assistance
of this prodigy, together with his 81 followers, as they divert the water of the Feng
and Yu mountains west to Lake Tai and east towards the ocean. Once the floods
were gone and wild beasts dispersed, the common people enjoy peace. The Great
Yu then bestowed the mountains of Feng and Yu to Fangfeng as his kingdom.
Fangfeng received an invitation to Yu’s convocation, but along the way, he came
across a kraken who was causing floods on the mountains. He helped the people
to curb the floods and thus arrived late to Yu’s celebratory banquet. When Fangfeng
tried to excuse himself, Yu became extremely irate. The panel depicts Yu standing in
a chariot drawn by a white elephant. Fangfeng, his hands tied, is in the chariot

95 On “criminal” figures such as Gonggong 3£ T_, Gun ##%, and Chiyou #J, who block up the
rivers instead of diverting them to the ocean or water systems, see Lewis 2006, pp. 55-78.

¢ In one story Fangfeng harangues Yu for various misdeeds (Story 9). Here he appears as a
remonstrating minister, not as a rebel.
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FIGURE 4:  Decapitation of Fangfeng, Deqing Temple. Photo by Anne McLaren, 4 June 2011.

kneeling down before Yu. Standing below the chariot, one of the nobles calls on Yu
to pardon Fangfeng, but to no avail. Taking up his great axe, Yu hacks off
Fangfeng’s head. The head falls down to the Execution Pond. To the consternation
of the onlookers, what poured forth was not red blood but white flood water. Yu
was amazed and the feudal lords criticized him, saying that Fangfeng had been
unjustly put to death (see Figure 4). Fearing public unrest, Yu decides to rehabilitate
Fangfeng. He builds a temple with a statue of Fangfeng and of his four companions,
who are awarded princely titles. Great Yu personally takes part in the autumn rites
on the 25th day of the 8th month. This was the beginning of the periodic rites to
Fangfeng.

THE ANNUAL RITES IN THE LATE IMPERIAL AND REPUBLICAN ERA

Our knowledge about how the annual temple sacrifices and festivities were performed
before 1949 relies on verbal reports from senior villagers collected in the 1990s.”” One

97 Zhong Ming 1996, pp. 34—42. See also the report of Ni Difei {5i#1 7§, whose grandfather
presided over the Fangfeng rites in the mid to late nineteenth century, FFZHZ, pp. 327-328.
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of these, Tang Junshan J## 111, additionally provided a manuscript with a brief outline
of the ceremony.®® These reports indicate that the commemoration of Fangfeng com-
prised a symbolic rite of execution involving the decapitation of a cock, followed by a
sacrificial rite of exoneration, where Fangfeng was venerated as a deity. According to
Shen Yongfa, “After Great Yu wrongly executed Fangfeng, using our present way of
speaking, on the 24th day of the eighth month we used to proclaim the exoneration
(pingfan zhaoxue - X HiZ) of Fangfeng, and on the 25th day we would carry out
formal sacrifices to Fangfeng. From that time on, the 25th day became the day to
hold the rites throughout the ages.”®® This is a distinctive aspect of the Fangfeng
temple cult, as the usual Chinese custom is to celebrate the birthday of the temple
deity. In the case of Fangfeng, exoneration forms an important part of the received
oral tradition and sacrificial rites but was never recognized by imperial state auspices.

According to senior villagers, the local gentry would set up six groups known as
she, to carry out the ritual activities. One of these groups, the hushengshe M- tt,
was in charge of the rite of execution. On the evening of the 22nd day, villagers
dressed up as demons and proceeded through the streets holding pitchforks with
dangling metal chains that rattled loudly as they walked. The intention was to
announce the beginning of the Fangfeng festivities and to frighten away malevolent
spirits. On the evening of the 23rd day, the hushengshe carried out the ritual of
“burying the demon,” which involved the ritual beheading of a cock and the
shallow burial of its head on the side of a hill. The body of the cock was cooked
and shared amongst the participants. The cock’s head was retrieved on the day of
exoneration and used for healing purposes.*°®

In the late imperial and Republican era, the magistrate or a local scholar would
preside over the formal rites. According to Tang Junshan the procedure was as
follows. Sacrificial offerings including meat were set out on the altar in front of
the statue of Fangfeng in the main hall. The master of ceremonies called the
temple to order, accompanied by the sound of bells, drums, and flutes, followed
by a shot from a blunderbuss and a round of fireworks. The names of major partici-
pants were read out. Bearing incense, these participants knelt and kowtowed before
the statue of the deity. Subsequently they proffered three rounds of sacrificial offer-
ings. Next the master of ceremonies recited the invocation. Silk offerings were pre-
sented to the deity, followed by an offering of wine. The ceremony concluded to the
sound of bells and drums."*

After the formal rites, the statues of the four companions to Fangfeng (sidi xiang-
gong MU ZBHH7Y) were borne in procession around the temple and set up to observe
local opera performed on the temple stage.*°* In transmitted legends, the four com-
panions aid Fangfeng in his work of flood control. Banners proclaimed the confer-
ring of the title of “King of Efficacious Virtue” (the name awarded by Qian Liu but
removed by the Ming state).

In 1996 the temple commemoration of Fangfeng was revised after a hiatus of
several decades. An estimated crowd of 1,600 people attended the festivities,

98 FEZH, pp. 116-117.

2% Cited in Zhong Ming 1996, p. 34.
t°° Zhong Ming 1996, pp. 34—36.
'Y FFZH, pp. 116-117.

t°* Zhong Ming 1996, p. 37.
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which was hailed as an important heritage and commercial initiative. The follow-
ing year, on the occasion of completion of reconstruction, the Yue Theatrical
Troupe was invited to perform plays for three days for an even larger crowd.*®3
In the past, village elders and temple custodians may well have transmitted texts
to assist with the organization of the ceremony, as one finds in northern temple
traditions."®* However, the destruction of the temple during the Cultural Revolu-
tion was very thorough, and unfortunately no text from before 1949 has been
discovered. In the contemporary invocation to the deity recited during the
current ceremonies, Fangfeng is praised for his success in channelling the flood
waters to Lake Tai and diverting the surging tides into rivers and streams. On
his way to Yu’s convocation, the hero confronted a kraken and toiled night and
day to rid his land of floods. Yu quickly exonerated the lord and visited his terri-
tory to offer libations. The descendants of the Wu and Yue regions are now called
upon to transmit the spirit of their ancestors to meet the needs of the current age,
to vigorously strive to establish the homeland, and to work together on the great
project of the rejuvenation of the Huaxia people.'®® This invocation, composed
by local folklore scholar Zhong Weijin, reflects the story told in the temple murals
and the received oral tradition. It toes a careful line between the regional senti-
ment that the local hero was unjustly treated by China’s first emperor and the
perceived need to project patriotic fervor for a China based on multiple ethnicities
and regional identities.

CONCLUSION

The fact that this obscure village ritual tradition has survived for at least 1,700 years
in a remote hilly location is a remarkable phenomenon. One can assume that Fang-
feng retained a tenacious grip on the imagination of the local population throughout
this period. Local residents believed in the efficacy (ling %) of Fangfeng. Shen
Yongfa assured us that if you carried out the appropriate veneration then you
would be repaid. The efforts of the local people to fund and rebuild their temple
in spite of poverty, the vicissitudes of war, and the Maoist campaigns of the
1960s, speaks eloquently for the importance of this tradition in the eyes of the com-
munity. Families with the surname Wang { believe that Fangfeng is their distant
ancestor. Storytelling demonstrates an ongoing concern to protect the integrity
and good reputation of their local hero in the face of the humiliating visual depiction
of Fangfeng as a criminal in the Shaoxing temple down the road. The regional auth-
orities are prepared to tolerate this situation (with all its seeming contradictions) as
part of the complex re-emergence of contemporary myth-making that is allowing
Chinese myth to hold its own on the global stage. Deqing cadres and entrepreneurs
are happy to seek out commercial opportunities from the newly revived ritual
tradition.

The importance of the newly found “myth” of Fangfeng as flood hero, and the
temple tradition relating to the deity, relies on its claimed antiquity. In Chinese
thinking, Fangfeng’s association with Great Yu puts him in the age just before

'°3 FFZH, p. 171.
'°4 See Johnson 2009, 2022.
'°5 FFZH, p. 251.
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the establishment of the Xia dynasty, believed to have happened in the early second
millennium BCE. Chinese scholars see in the execution of Fangfeng the struggle of
the Huaxia people over other ethnic groups in the early years of the Xia dynasty.”®
In the historical record there are numerous references to Fangfeng himself but
none that specifically refer to him as a flood hero. There are hints about floods
that impeded him on his way to the convocation and occasional calls for his exon-
eration and for a restoration of official sacrifices. The annual rites in the late
imperial era apparently celebrated Fangfeng’s flood exploits, particularly
through veneration of the four companions who aided him in this task. This
leads to the question of when the story of Fangfeng as flood hero emerged. Did
it appear very late in the imperial era or does it belong to an ancient but repressed
local tradition?

One could conclude that the earliest formation of the legend about Fangfeng
focused on his role as regional divinity or ruler. The earliest source is the anecdote
in the Annals of Lu section of the Guoyu where Confucius identifies the giant bone
as that of Fangfeng. A possible stimulus for the emergence of this legend could be the
historic extermination of the Souman people, claimed to be a race of giants, and
decapitation of their leader, Qiaoru, in the seventh century BCE by the state of Lu
(see earlier discussion). In the early centuries of the common era, Fangfeng was one
of numerous defeated generals who were offered rites of propitiation. Early rituals
celebrated his huge size and strange appearance. Landmarks such as Execution Pond
and the rocky outcrop, Wangfeng ta, reminded the community of his ignominious
death. In the time of Qian Liu, the story of the execution of Fangfeng was elided by
the Wuyue state. At this time Fangfeng was reconfigured as a venerable ancestral
deity, a symbol of the autonomy of the region. In the Song era, the temple cult of
Fangfeng expanded beyond the traditional kingdom to adjacent urban areas, with
some shrines and temples still observable in the modern period. Once again, the
extraordinary stature, untimely death, and spiritual power of the deity were com-
memorated by the local populace and temple custodians. The move by the state from
the Tang and Song period on to register (and control) regional deities stimulated
local agents to elaborate stories about why their god should not be banned but
rather entered in the register of permitted rites. Stories about floods impeding Fang-
feng’s journey probably originated in attempts by temple custodians and supporters
to exonerate their hero, who was treated as a criminal in the canonical tradition. In
this way locals could justify to officialdom the annual sacrifices to Fangfeng. Zhang
Jie’s ode to the temple refers to obstruction by flood waters, an indication that the
process of exoneration was underway in the twelfth century CE. There is also a
record dating back to the eighteenth century of a couplet written on a timber
column in the main hall of the Fangfeng temple where the deity is commemorated
for his “prevention of harm from vast floods, dragons, and snakes.”*°” Stories about
Fangfeng’s flood exploits would surely draw from tales about Great Yu’s flood
control that were associated with the imperial rituals established in Shaoxing.
Water management was in any case a desideratum for anyone seeking to rule
regions subject to constant flooding. However, legends that reflected poorly on

16 See studies by various scholars in Zhong Weijin 1996 and also Zhong Weijin 2006.
'°7 Lin Xiangxiao 1996, pp. 142—143.
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Great Yu would not have been recorded in the regional gazetteers, which are our
main source of information about temple cults.”*® The oral tradition as it developed
during the imperial era can mostly be inferred from unexplained anomalies, contro-
versies, and contradictions. It is clear, however, that officials, literati, and the popu-
lace in general continued to debate whether Yu’s harsh punishment of Fangfeng was
indeed justified, and even whether Yu was in fact a good and sagacious ruler. It
appears that the core function of the temple cult, at least in the late imperial era,
was the exoneration of the deity through the annual rites. It is noteworthy too
that the contemporary iteration of the annual sacrifices insists that Yu did in fact
exonerate Fangfeng after his death, a notion absent from the classic texts. The
local magistrate (or other officials) used to preside over the annual rites; in the con-
temporary era local cadres play a similar role. Potential contradictions between the
Fangfeng cult and the temple cult to Great Yu in the same region are ignored or
perhaps seen as irrelevant. The historic cult to Fangfeng appears to be another
case where “local elites” were at odds with the state’s program to standardize
ritual expression.”®® Beyond the village community, the perceived injustice done
to Fangfeng still reverberates in scholarly debates about imperial Chinese
governance.”"°

Throughout the imperial era and into the twentieth century, the population in
upland Zhejiang sought official recognition for their local deity. The oral tradition
surrounding Fangfeng borrowed from the ancient classics and the temple cult to
Great Yu. This could be regarded as an aspect of the “cultural integration” of
centre and periphery, in that local communities emulated and sought to participate
in state sanctioned religious practices. On the other hand, it is also an example
where the region has responded in unexpected and creative ways to the orthodox
interpretation that the Chinese state seeks to impose. It offers a further demon-
stration of the way that myth making and religious orthodoxy is always subject
to contestation and debate by local communities. In this case, the insertion of Fang-
feng into China’s greatest mythic story has enabled ordinary people to grapple with
issues such as conquest, justice, and the nature of imperial rule.

APPENDIX I: STORIES ABOUT FANGFENG COLLECTED IN THE I 9805

1 F8HFAE, FEZH, pp. 181-182.
2 KEBI R, FFZH, pp. 183-184

3 B XALIE, FEZH, pp. 185-186

4 BiRE 5, FEZH, pp. 187-188

s B2 %E, FEZH, pp. 190-191

6 Ui X%, FFZH, pp. 192-193

7 B \FH:, FFZH, pp. 194-195

8 Bi R AfAIE £, FFZH, pp. 196-197

28 Authors of gazetteers often sought to link local deities to state-sanctioned cults, see Szonyi
1997, p. 126.

19 See discussion in Sutton 2007, pp. 9—10.

'1° A contemporary study of China’s system of imperial government cites the case of Fangfeng
as an example of arbitrary rule by an absolute monarch, see Fang Zhiyuan 2008, p. 3.
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9 iR =% K&, FFZH, pp. 198-199

1o E#EFP; X, FFZH, pp. 201202

11 HAMIAIK, FFZH, pp. 203-204

12 KEHH XIS, FFZH, pp. 205-206

13 =2k fuki %3, FFZH, pp. 207-208

14 —FiEHE, FFZH, pp. 208-210

15 MEMEF:, FFZH, pp. 211-213

16 BRI 5 & W, FEZH, pp. 214-215

17 MR K %, FFZH, pp. 216-217

18 Mi A EZE4R, FFZH, pp. 218

19 f &%, FEZH, pp. 219-220

20 BiRIK 3K, FFZH, pp. 221-222

21 B RURCANE SURRETS 1] K, FFZH, pp. 223-224
22 TEZBI X, FFZH, pp. 225-226

23 T HI% LR, FFZH, pp. 227-228.

24 B X FE, FFZH, pp. 229-230.

25 BiXFEZ], FFZH, pp. 232233

26 B AP RK RN, FFZH, pp. 234-235

27 BT KU 13k 1, FFZH, pp. 236-237
*28 VE LW, FFZHZ, pp. 396-397

*29 KEFIFEN, FEZHZ, pp. 398-399
30 RN X FFZHZ, pp. 400-401

*31 TR ERFIR LR HIR, FFZHZ, pp. 402—404
*32 ZFERKANSWMEU, FFZHZ, pp. 405-406
33 LU B XU, FEZHZ, pp. 407-408

Note: Stories 28, 29, 31, and 32 were not included in the analysis because they do not belong
to the Zhejiang region or are of unknown origin. See fn. 94.
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