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The New Religious Ecology of China:
within the post-Mao Era

Religious Ecology of China within Antiquity
[bookmark: _Hlk89029403][bookmark: _Hlk88568738][bookmark: _Hlk89109905][bookmark: _Hlk88568342][bookmark: _Hlk88584189][bookmark: _Hlk88941132][bookmark: _Hlk88584983][bookmark: _Hlk88569011]The religious ecology of China traditionally consisted of three fields: Confucianism (Rúxué)(儒学), Taoism (Dàojiào)(道教) and Buddhism (Fójiào)(佛教) referred to as (Sānjiào)(三教) three teachings; within the ecology of Chinse society each tradition occupies its own niche; Rúxué addresses the moral conduct within society, Fójiào provides the knowledge concerned with the afterlife, whilst Dàojiào deals with both biological and spiritual cultivation of an individual (Hedges, 2021, p. 304). Along with Chinese folk religion  (Mínjiānzōngjiào)(民間宗教) these traditions make up an ecological landscape of China, whilst these traditions can be separated and categorised individually in reality they overlap to form one culture (Hedges, 2021, p. 304).

Revolution and Revival
[bookmark: _Hlk88579829][bookmark: _Hlk88581166][bookmark: _Hlk89001372][bookmark: _Hlk89177217][bookmark: _Hlk89001547]Late nineteenth century the Chinese government laid aims to improve the countries education department, increase the utilisation of modern sciences and advance engineering programmes, modernise agricultural methods and reform the sphere of public health (Johnson, 2017, p. 26-28). Religion was not just the supporting pillar of Chinese society but was infused throughout Chinese thought and permeated all social and political spheres of society, it would not suffice to re-establish modern governmental sectors next to the ancient traditional religious traditions, hence after the abolition of the Emperor (1912), next religions had to be destroyed to create a modern republic (Johnson, 2017, p. 26-28). During Chinas cultural revolution (1966-1976) under the rule of Mao Zedong the religious ecology suffered devastating damages (Sun, 2010, p. 1). Faith and religious values became marginalised next to economics and politics and many of the religious individuals were forced to worship in secret, cults were demonized, and the world became radically secular and materialistic (Johnson, 2017, pp. 26-28). The end of the cultural revolution, the death of Mao (1976) and the instillation of Deng Xiaoping (1978) signified a new era (Sun, 2010, p. 1). Economic hardships reduced and society began to look back towards religion in search of China’s soul, China underwent a spiritual revival, a great re-awakening, practices of the Mínjiānzōngjiào and Sānjiào remained within the collective memory of China and when the governmental prohibitions receded religious sites and building were restored and religious practices resurged however, the ecology subsumed with new configurations and proportions of each demographic with the increase in magnitude of a now key player: Christianity (Jīdūjiào)(基督教) the religious ecology is now a central topic of debate surrounding Chinese culture with scholars devising methods to re-organise society (Johnson, 2017, pp. 26-28)(Sun, 2010, pp. 1-5). 

The New Religious Ecology Model
[bookmark: _Hlk88940842][bookmark: _Hlk88590973][bookmark: _Hlk89184616][bookmark: _Hlk89548985][bookmark: _Hlk88591220][bookmark: _Hlk89177260][bookmark: _Hlk88593042][bookmark: _Hlk89548872][bookmark: _Hlk88593448][bookmark: _Hlk88591876]The model of religious ecology (Zōngjiàoshēngtàilùn)(宗教生态论) looks at the interrelations within a cultural system and the mechanism which evolve and produce religion; whilst placing all religious groups within a singularity, it analyses the relationships between religion and society and the interactions between co-existing religions whilst investigating methods to preserve religious pluralism and optimise the balance of the religious landscape (Clart, 2013, p. 188). Growth and decline are dependent on the relationship between society and state; religions are active in their own success based upon communication between religious organizations interactions which are however enhanced or limited based up  historical interactions and the present political frameworks (Sun, 2010, p. X-2). Mou Zhongjian believes a healthy landscape is one in which all religions exist in a state of equality in terms of dominance he classifies the Chinese landscape as a Duōyuánhéxiéxíng (多元和谐型): a pluralistic and harmonious a place where multiple religious exist without conflict (Clart, 2013 p. 188). However, the Chinese state has shown a favourable bias towards the Jīdūjiào causing Protestantism to eclipse both the Fójiào and Mínjiānzōngjiào (Clart, p. 191)(Sun, 2010 p. x-2). Leung Ka-lun claims Communist suppression of  Mínjiānzōngjiào created a breach within the religious membrane over China landscape allowing the Jīdūjiào to infiltrate Chinese culture in ways previously impossible (Clart, 2013, p. 188). Mou likens the Jīdūjiào to an invasive species of plant, dominating the religious landscape and ruining the natural balance of an ecosystem and wishes for the redemption of  Mínjiānzōngjiào (Clart, 2013 p. 189). 

The New Ecology and the Global Market
[bookmark: _Hlk88923327][bookmark: _Hlk88920271]The religious ecology model sits in contrast to the religious market model, the prior promoting strong government regulation and the latter depending upon government neutrality (Clart, 2013 p. 187-188). The mechanisms of the religious ecology model are reminiscent of the Dào jiào way. The Dào (道)  regulates natural processes on earth and nourishes balance in the Universe (Chan, 2008); within the religious ecology model the government regulate the religious interactions and legislative processes maintaining balance of society, thus promoting a state of homeostasis (Clart, 2013)(Sun, 2010). The religious market model on the other hand intersects with capitalism and the global economy (Chau, p. 11, 75 & 169) offering an economical approach viewing religious change as the product of a dynamic supply and demand equilibrium (Yang, 2018, p. 2). Li Xiangping, whilst agreeing Jīdūjiào has created the imbalance, he promotes the market model whilst opposing the religious ecology model addressing government policies with reproach claiming the equating of balance between religion and government is needed to ensure a more fertile balance for Mínjiānzōngjiào growth (Clart, 2013, pp. 191-192). Eiesland is critical of the religious market models in favour of a religious ecology model placing the needs of co-operation over competition (2000). Chen Jinguo believes China must secure a balance hanging between two vital posts being: běntǔguānhuái (本土关怀) and quánqiúshìyě (全球视野); indigenous culture and a modern global perspective (Clart, 2013, pp. 189-191). Perhaps this can be achieved though Chen Xiaoyi approach forming a middle position in which endorses the religious ecology model yet in which does not oppose the religious market model, he feels the Mínjiānzōngjiào achieving national recognized status holds the key to restoring the harmonic balance by evening the spread producing greater stability by granting them a greater position within the market to compete and counteract Jīdūjiào, however whilst promoting co-existence and harmony as opposed to inter-religious clashing (Clart, 2013, pp. 192-194).  

Religious Ecology and the Three-Markets
[bookmark: _Hlk89534627][bookmark: _Hlk89024161][bookmark: _Hlk89552814][bookmark: _Hlk89554123]The three markets model of religion categorises groups within either: The Red market (officially sanctioned organisations); Black Market (prohibited organisations) or Grey Market (ambiguous status) (Chau, 2013, p. 6). Fójiào groups within the red section are predominantly of the Hàn (汉) ethnic group, they have official registered temples which are regulated by the State Administration of Religious Affairs (SARA) and Religious Affairs Bureau (RAB) who preside over the appointing of abbots and the hosting of major religious events (Sun, 2011, pp. 499-508). Fójiào groups such as the Ēmítuófó (阿弥陀佛)(Amitābha) Jìngtǔ (pure land) tradition founded by Master Jinkong (净空) operate within a grey zone partially permeating the ecological system, to an extent in agreement with the SARA and RAB and partly outside of their jurisdiction, due to the roots of this tradition stemming from outside of the mainland, Jinkong and his followers walk a middle path between a conformist group and a xiéjiào (邪教)(heterodox cult), having an ambiguous relationship with both the state and institutional Chinese Fójiào (Sun, 2011, pp. 503-505). Activities are growing the fastest within the grey and black markets (Chau, 2013, p. 6). The government are intentionally manipulating the religious ecology by allowing the grey zone Fójiào groups and Protestant Jīdūjiào to block to of the hot bed of black zone xiéjiào from rising and forming into unified national movement the scale of Fǎlúngōng (法轮功) by allowing them occupying their niche (Sun, 2011, p. 508). 

Indigenous Religions
[bookmark: _Hlk89173965][bookmark: _Hlk89553610]Conversely, Dàojiào has escaped the forefront of the religious ecology debate. Since the Chinese Taoist Association (中国道教协会)(Zhōngguódàojiàoxiéhuì)(CTA) re-emerged in 1979 they have improved their relationship with the government and carry the mutual aim of a contributing to socialist society, with over one hundred regional organization and registered temples numbering within the thousands the CTA are assisted by the RAB who provide training of liturgy and maintenance of sites (Yang, 2018, p. 34). Chau (2018, p. 554) feels that Dàojiào success is based upon its  variety of liturgical rituals available to the general Chinese public, without the necessity of becoming a devotee. Thus, bypassing claims of exclusivity made within the Jīdūjiào and grey-zone Fójiào groups which have been the cause of disharmony within the ecological system (Clart, p. 192)(Sun, 2011, pp. 504-506). Whilst  Rúxué lacks religious recognition its status and niche differ to that of the Mínjiānzōngjiào due to its exalted classification as a body of teachings, Rúxué has seen a revival of the classics within Rúxué academies (shūxiào)(书院) and is currently being taught at world leading Chinese Universities including Tsinghua University (Beijing) & Xiamen University (Fujian) within Guóxué (国学)(National studies)(Yang, 2018, pp. 44 & 48). 
Discussion  
[bookmark: _Hlk89092827][bookmark: _Hlk89548946][bookmark: _Hlk89188828][bookmark: _Hlk89552075]Religious groups compete for resources seek to expand their niche and form alliances (Sun, 2011, p. 500). The ideological and organizational features niche they are embedded within in society has created different channels for growth (Sun, 2010, p. X-2). Governmental constraints have created  divergent patterns and opportunities for development and Fójiào within the Black area have resultantly merged with the disparaged Mínjiānzōngjiào (Sun, 2011, pp. 499-508). Clashes between Jīdūjiào and  Mínjiānzōngjiào have often been resolved within the emergence of creolized forms of religious practice (Clart, 2013, p. 195) and the point where Jīdūjiào philosophy meets Rúxué has resulted in what is termed a  hybrid Confucian-Protestant ethic (Yang, 2011). Hybridity is a natural and inevitable gradual social shift; hybridity will occur within niches dependant on governmental models of application and its is hybridity which holds the key to a re-stabilised religious ecology preventing friction between the adjacent religious systems and fusing the new religious ecology of China back into one culture.
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