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SESSION 1. ANTIQUITY IN THE WORLD OF ELEVENTH CENTURY LITERATI 

 

What Were Northern Song Literati Finding in Antiquity? 

Peter K. Bol (Harvard University) 

 

This paper will offer a broad picture of 11th century intellectual trends relating to Antiquity.  Although little of 

this will be new to historians of China, the goal is to facilitate comparisons with Byzantium. It will discuss 

different ways in which literati at the time made use of Antiquity, which they understood as the period beginning 

with Yao, Shun, and Yu and followed by the long-lived dynastic regimes of the ‘Three Eras’ (san dai 三代): the 

Xia, Shang, and Zhou. The state of Qin’s overthrow of the Zhou in 256 BCE, legalist governance, and integration 

of all the remaining central states into its centralized bureaucratic system in 221 BCE provided a ready way of 

dividing later history from Antiquity. However, the idea of a qualitative difference between the present and 

Antiquity began three centuries earlier with the Analects of Confucius, which for many eleventh century literati 

was a more important point of departure.  

I plan to explore several questions that run through much 11th century discourse. First, how can one 

apprehend the meaning of the Confucian Classics as the textual legacy of antiquity? Should one interpret them for 

oneself or proceed through commentaries? Second, whose path/way is being sought among the ancients? Is it the 

path of the First Kings (xian wang 先王), Yao et al., or that of the Sages (sheng ren聖人)? Of government or of 

personal cultivation? Third, is that path based on a reality that exists independently of human consciousness or is 

it a sociocultural construction? The prominent figures in the paper will be those who associated themselves with 

the Ancient Style as a way of literary writing and learning (wen文 and xue學) – Ouyang Xiu, Wang Anshi, and 

Su Shi, for example – and those who argued that treating learning as a matter of literary writing or exegesis of the 

Classics failed to see that the purpose of learning was to become a sage oneself – such as Zhou Dunyi, Zhang Zai, 

the Cheng Brothers, and Shao Yong.  

Despite the real difference between these figures, I will show that they have two critical commonalities. First, 

irrespective of whether political achievement or personal cultivation is the goal, all treat gaining an integrated, 

coherent, and unified understanding as essential to and proof of success. Second, taken together they evidence a 

shift in the locus of authority from the political system to individuals who engage in learning. 

 

 

The Return to/of Antiquity in Tenth- and Eleventh-Century Byzantium 

Niels Gaul (The University of Edinburgh) 

 

My response to Peter Bol’s magisterial exposition explores the key issues his paper raises from a Byzantine point 

of view. Gradually from the tenth to the eleventh century, a significant paradigm shift occurred in Byzantine 

public discourse that transformed Antiquity, which during the period of crisis of universal (Christian) empire 

from the seventh to the ninth centuries had become a source of almost exclusively negative exampla, into a 

source of positive exempla: in this shift, a more positive attitude to the sciences (astronomy, medicine) and 

philosophical reasoning paved the way towards a more positive attitude to ancient history and culture, too; while 
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at Emperor Leo VI’s (r. 886–912) court in the early tenth century Alexander the Great still served as the model 

of a wilful and cruel ruler whose deeds were not to be imitated, by the eleventh his conquests and wisdom were 

held up as a model for emperors.  

While tenth-century Byzantine politics did not prove to the same degree disruptive as the Tang-Song 

transition, the emperors in Constantinople faced similar choices in controlling the military as their counterparts 

in Kaifeng did; like the early Song emperors, it suited them to promote ‘civil’ virtues as transmitted via the  (by 

now Christianised) forms of classicising learning; as in Song those who achieved such learning and whose skills 

were tested and examined before the emperor – in a sense comparable to the Song’s ‘presented scholars’ – 

usually pursued careers in the imperial or patriarchal bureaucracies (which together made the civil branches of 

Byzantine government). It was the rise of this literati stratum during the tenth and eleventh centuries that carried 

such new (or to a degree rather revived older, deuterosophistic and late antique) approaches to classicising 

learning and the Antiquity it evoked. Bol’s question of what justified to entrust the governance of empire to 

literati steeped in such forms of learning is thus equally pertinent to the Byzantine case; as with the Song shi 

though in intriguingly different ways, writing and performing rhetoric in an ancient (‘Atticising’) style – in this 

case, based on creative imitation and emulation – was at the core of being a literatus; like with their Song 

counterparts, there was a strong expectation that one’s writings would reveal one’s (learned) character.  

Finally, it will be interesting to see that in analogy with developments in China, in Byzantium, too, classicising 

learning allowed the locus of authority to shift from the imperial system to learned local elites – even though for 

differences in scale and technology (especially printing) this process was far more drawn out than in Song. While 

its roots preceded the fall of Constantinople in 1204, it only becomes fully visible after this cataclysmic event. 

 

 

SESSION 2. RITUALS OF PIETY AND HEALING 

 

Symeon the New Theologian's Ecstatic Experience and the Monastic Culture of Reference in Byzantium  

Derek Krueger (University of North Carolina at Greensboro) 

(This paper was presented virtually on March 18.) 

 

Byzantine accounts of ecstatic experience engage a culture of liturgical reference, where one ritual practice 

quotes or makes reference to another rite. Preaching to his monks while abbot of the Monastery of St. Mamas in 

Constantinople, Symeon the New Theologian (949-1022CE) described the mystical encounters of a certain 

George, whom Symeon’s biographer, editor, and would-be disciple, Niketas Stethatos (c1005-c1065), identified 

as the saint himself. In one episode, when he was about 20 and still a layman, George/Symeon achieved a vision 

of divine radiance that filled the room (Catechetical Discourses 22). He had for some time engaged in a nightly 

practice of reciting psalms and repeating “Lord, have mercy” before bed. One time, while groaning and tearful 

and rehearsing this rite of repentance “in his mind” rather than aloud, the room was flooded with light and he 

perceived himself merging with it and ascending toward a higher illumination. In this way a penitential rite 

performed internally served to open an extended perception of the divine. Later, while a novice monk of about 

27, George/Symeon’s spiritual father instructed him to recite the Trisagion prayer, a quotation from the Divine 

Liturgy (Catechetical Discourses 16). Upon beginning “Holy God,” and “moved by tears and loving desire for God,” 

he fell upon the ground and perceived “a great light” shining on him. He seemed to be displaced and 

depersonalized, forgetting where and who he was. Once again he cried out repeatedly “Lord, have mercy.” 

Although Symeon does not specifically enjoin his monks to imitate these practices to induce similar states, he 

presents these episodes as models for his charges’ private piety. In both cases, the repetition of ritual texts 

provide entry into and perhaps sustain a period of mystical absorption. In the second instance the duration of the 

experience is unclear.  This ritually induced participation in the light seems to queer time, space, body, and 

identity. Niketas’s renarration of these events demonstrate a later author’s attempt to set boundaries around such 

practices (Life of Symeon the New Theologian 5, 19). 

 The culture of Christian reference in Byzantium did not simply tag the Bible as a source of authority. 

Rather it made sustained reference to liturgy, connecting ritual act to ritual act as much as text to text. It may be 

useful to think of these as instances of interliturgicality rather than intertextuality. Gavin Flood has described how 

ascetics become “entextualisations” of their tradition. Expanding this to emphasize the sounds, postures, and 
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interior dispositions of Byzantine religious culture suggests we consider more broadly the formation of liturgical 

subjects to see ascetics as embodiments of liturgy. In the tradition of comparative religion, dialogue with Stephen 

Teiser about rites of healing preserved in manuscripts from Dunhuang may offer insights about ritual quotations 

embedded in later rites.  

 

 

Remedy, Ritual, Registration: Little Liturgies for Healing in Medieval Chinese Buddhism 

Stephen F. Teiser (Princeton University) 

 

Religious healing was widespread in medieval China. People from all walks of life sought recourse to the 

professional services of Daoist masters, Buddhist monks, and local healers. My essay is based on Chinese Buddhist 

materials from the ninth to tenth centuries, in particular, the unique manuscripts entombed in a minor sanctuary 

in the cave temples of Dunhuang (Gansu province, northwest China). I focus on the liturgies and records of 

donation in which common people, especially nuns and laywomen, presented simple offerings to Buddhist 

temples to seek cures for illness.  

My main primary sources are two dozen short, hastily written donation registers. The documents, compiled 

by monastic administrators, use a variety of literary styles and pursue a number of goals. For the Buddhist 

institution, the manuscripts register the items given and inscribe the date and the donor’s name. Serving a 

liturgical community, the texts were believed to complete a transfer and transformation of benefits, which were 

conceived as moving from the donor, through the Buddhist supernatural order, to the sick patient. Other parts of 

the writ address the beneficiary in more individualized terms.  

My paper adopts a performative approach to the donation registers, framing them as texts used in the course 

of a drawn-out process covering the act of donation, the processing of the gift, and the assignment of benefits. I 

also analyze the materiality of the surviving manuscripts (types of writing material, handwriting, mise en page, 

and other aspects of codicology) to shed light on how they were used. I draw on scholars of religion and literature 

in distinguishing different purposes, discursive modes, and linguistic registers. I also ask the question (posed by 

Krueger and Asad): Which communities are served through the compilation of the liturgical registers? 

 

 

SESSION 3.  

THE TRANSMISSION OF COSMOLOGICAL, ASTRONOMICAL AND  

MATHEMATICAL KNOWLEDGE 

 

Why Edit Ancient Mathematical Texts in Early Thirteenth Century China?  

Bao Huanzhi’s edition of The Gnomon of the Zhou and other texts of the past 

Karine Chemla (SPHERE, CNRS-Université de Paris) 

 

In 656, about four decades after the establishment of the Tang dynasty (618–907), the polymath Li Chunfeng 李

淳風 (602–670) presented to the throne an annotated edition of The Ten Canonical Texts of Mathematics (Suanjing 

shishu 算經十書), which he had prepared with a team of scholars and upon imperial order. Shortly after, this set 

of classics, together with two auxiliary mathematical books, would serve as manuals in the “School of 

mathematics” (Suan xue 算學), established within the framework of the “Directorate of Education” (Guozijian 國

子監).  Among the mathematical works composed in Chinese before the eighth century, only those that were 

used as manuals in this context had a chance to be handed down. Moreover, all the ancient editions of the 

surviving canonical texts bear the marks of the seventh-century editorial project. This illustrates the key role that 

this project and this teaching institution played in determining the ancient works that were handed down and in 

shaping the later editions of these works.  

In this article, I aim to focus on the earliest extant edition of several of these works, that is, the printed 

edition prepared by Bao Huanzhi 鮑澣之 within the framework of a project completed in 1213. After having 

given elements of Bao Huanzhi’s biography, my goal is to examine the context and the ways in which the editor 

Bao Huanzhi returned to ancient mathematical works of the past to edit them for the present, thereby publishing 

editions that were to play a major role to preserve them. In particular, I will highlight how the seventh-century 
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editorial project and the seventh-century curriculum in the teaching institution played a part in Bao Huanzhi’s 

own editorial project. I will also concentrate on one of these texts — The Gnomon of the Zhou — to examine more 

closely Bao Huanzhi’s editorial work and how it shaped thirteenth-century editions of past mathematical texts.  

The Gnomon of the Zhou was the oldest among the canonical texts selected in the context of Li Chunfeng’s 

editorial work. In my view, this classic, which dealt with mathematical knowledge necessary to address 

astronomical and cosmographical issues, was completed in the first century CE. Bao Huanzhi’s edition, like all 

subsequent extant editions of The Gnomon of the Zhou, included the commentaries on the work selected in the 

context of the project led by Li Chunfeng. It also contained the annotations written by Li Chunfeng and his 

colleagues. These two remarks hold true for all the other mathematical works that Bao Huanzhi edited and that 

have survived — even though in some cases, the edition only had the mention of Li Chunfeng’s annotations 

without giving any hint about its content. On the other hand, Bao Huanzhi included no posterior commentary, 

even when we know that such commentary existed. This facet highlights one of the ways in which the seventh-

century project had a key impact in how mathematical works from the past were handed down. 

I will also argue that Bao Huanzhi’s broader project was to publish the set of manuals of mathematics used in 

the Tang “School of mathematics” (Suan xue 算學). This motivation echoes the reasons identified by Divna 

Manolova for her actors’ interest in The Heavens by Cleomedes, and this will be a point where our contributions 

engage with each other.  

From this double perspective, I will focus on the elements added by Bao Huanzhi to each canon to determine 

how they shed light on his work and his intentions.  

In addition to paying attention to the context in which and methods with which ancient mathematical 

canonical texts were handed down. I will examine how, in the case of The Gnomon of the Zhou, Bao Huanzhi’s 

edition shaped the past for future users.  

Bao Huanzhi’s edition of the mathematical manuals of the Tang “School of mathematics” had a tremendous 

impact on the subsequent approach to these texts of the past. I will end by studying features of its reception and 

its influence, as well as the ways in which later editions used it and departed from it.  

 

 

Why Learn Cosmology and Astronomy in Early Palaiologan Byzantium? Neophytos Prodromenos and 

Cleomedes’ The Heavens  

Divna Manolova (Max Planck Institute for the History of Science, Berlin) 

 

In this contribution, I study the Byzantine reception of The Heavens by Cleomedes (first century CE), an 

introduction to Stoic cosmology and elementary astronomy, which (re)gained popularity during the early 

Palaiologan period when it was ‘reedited’ and recirculated. Nikephoros Blemmydes (1197–ca. 1271) relied 

heavily on it for the composition of his polymathic Introductory Epitome. John Pothos Pediasimos (ca. 1240–

1310/14) furnished it with a new commentary, while Neophytos Prodromenos (fl. 1329/1339–77) produced a 

new ‘edition’, which included a revised diagrammatic program (München, Bayerische Staatsbibliothek, graecus 

482).1 From the thirteenth century onwards The Heavens’s pattern of transmission also changes, as it becomes 

associated with Aratus’ didactic poem the Phaenomena (e.g., as we find it in the well-known Planudean copy 

preserved in Edinburgh, National Library of Scotland, ms. Adv. 18. 7. 15), with a cluster of minor astronomical 

works such as Demetrios Triklinios’ Selenography, and with the indirect tradition of George Pachymeres’ 

Philosophia – a compendium paraphrase of Aristotle’s corpus, which is itself abridged in a collection of excerpts 

known as Parekbolai (Vatican City, Biblioteca Apostolica Vaticana, gr. 1144, early fourteenth century).2 In other 

words, during the period between the 1260s and the 1360s The Heavens seems to have grown in popularity, 

received a commentary and was used as a source for contemporary philosophical and scientific compendia. It also 

 
1 A preliminary survey of the relevant and currently digitized manuscripts suggests that the surviving codices dating 
to before the thirteenth century do not include any diagrams.  
2 Of potential interest is also the late-thirteenth-century Brussels, Bibliothèque Royale Albert Ier, MS 4476–78 which 
preserved both Pachymeres’ Philosophia and Cleomedes’ The Heavens. As Caballero Sánchez warns, however, both texts 
occupy two separate codicological units which may have been bound together at a later stage, after the manuscript 
had left Byzantium.   
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became associated with other didactic texts concerning astronomy, both ancient and contemporary, and finally, it 

was furnished with diagrams, that is, it motivated the production of scientific illustration.    

In this essay, I will study the late Byzantine reception of The Heavens (the main text, the diagrammatic 

program and layout, Pediasimos’ commentary) and will explore the reasons behind its renewed circulation and 

updated relevance, as well as its potential application in the teaching and learning of cosmology and astronomy. 

Thus, the objectives of my contribution include, first, to study the motivation (e.g., personal intellectual 

interests, but also networks of patronage) behind the scribal and editorial work of Maximos Planudes and 

Neophytos Prodromenos which resulted in the production of revised ‘editions’ of Aratus’ Phaenomena and 

Cleomedes’ The Heavens. To this end, I will investigate both textual and diagrammatic evidence. The latter is of 

special importance: on the one hand, only one illustrated medieval Greek Aratea manuscript survives (in stark 

contrast with the Latin manuscript tradition), namely Vatican City, Biblioteca Apostolica Vaticana, gr. 1087, and 

it was produced by Nikephoros Gregoras towards the end of the period this essay studies, namely in the 1330s. 

On the other hand, in his editorial activity Neophytos Prodromenos relied heavily on layout and diagrams in 

order to organise and transmit astronomical knowledge as it is evident in the two Cleomedean codices that 

preserve his interventions (Munich, Bayerische Staatsbibliothek, graecus 482 and Vatican City, Biblioteca 

Apostolica Vaticana, gr. 222).  

Second, in dialogue with Karine Chemla’s contribution, my essay is also interested in the study of canonicity 

and transmission. While she focuses on mathematical texts, I interrogate the surviving evidence for the 

integration of cosmology and elementary astronomy in the late Byzantine curriculum and argue for interpreting 

the patterns of transmission of Cleomedes’ The Heavens as a possible indicator of changes within late Byzantine 

education. Current scholarly understanding concerning what constituted the study of the astral sciences in 

Byzantium is subject to continuous revision, but assumptions about the monolithic and unchangeable presence of 

the late antique quadrivium paradigm still persist.   

With its network of schools organized around the educational, scribal and editorial activity of a lead scholar, 

the Byzantine model of higher learning at least from the eleventh century onwards was essentially a decentralised 

and private enterprise sponsored by an imperial, patriarchal, or aristocratic patron, or alternatively, through the 

collection of student fees. Therefore, it is impossible to speak about a set curriculum in teaching cosmology and 

astronomy in Byzantium and across the centuries. Nevertheless, figures such as Planudes, Pediasimos and 

Prodromenos were able to (re)activate and (re)circulate works such as Aratus’ Phaenomena and Cleomedes’ The 

Heavens. To investigate the ways, in which the two texts functioned within the intellectual space of the Byzantine 

school and in particular, how they facilitated the examination of the universe, concludes the list of research 

objectives I am pursuing in this essay. 

 

 

SESSION 4. 

CANONS AND TRADITIONS IN PHARMACOLOGY AND MEDICAL PRACTICE 

 

Byzantine Pharmacological Approaches in Light of the Global Middle Ages: The Case of Recipes for 

Antidotes 

Petros Bouras-Vallianatos (The University of Edinburgh) 

 

This paper aims to critically examine the various pharmacological approaches in later Byzantium (ca. 1050–ca. 

1350). This period was marked by a significant influx of medical knowledge from outside Byzantium as can be 

seen, for example, in the Greek translations of Arabic medical works [such as Ephodia tou apodēmountos/Ar. Zād 

al-musāfir wa-qūt al-ḥāḍir of Ibn al-Jazzār (fl. tenth century) and Peri Loimikēs/Ar. Kitāb fī al-judarī wa-al-ḥaṣbah 

by Muḥammad ibn Zakarīyāʾ al-Rāzī (d. c.925)], the introduction of Persian (e.g. Antidotes from Persia by George 

Chioniades and Antidotes from Persia by Constantine Melitiniotes) and Latin knowledge (e.g. Dynameron by the so-

called Nicholas Myrepsos), and also the combination of classical and earlier Byzantine knowledge with recently 

introduced foreign knowledge (e.g. Treatise on the capacities of foodstuffs by Symeon Seth). At the same time, the 

works of Byzantine medical authors were also informed by practical experimentation fuelled from the everyday 

contact with patients, as evidenced in various recipe books by authors such as Philip Xiros and Benjamin the Jew 

or in the vast pharmacological compendium (Medical Epitome, Books 5 & 6) of the most important late Byzantine 
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medical author, John Zacharias Aktouarios. In addition to all these developments, we can notice the constant 

copy and use (as manuscript evidence attests) of classical (e.g. De materia medica by Dioscoridies, On the 

Composition of Drugs According to Places and On the Composition of Drugs According to Kind by Galen) and early 

Byzantine pharmacological manuals during that period (e.g. Tetrabiblos by Aetios of Amida and Epitome by Paul of 

Aegina). This paper would like to determine the various connections between these treatises, evaluate the degree 

of influence on Byzantine pharmacology from Arabic, Persian, and Latin pharmacological traditions, and reassess 

the notion of the primacy of tradition (reception of classical and earlier Byzantine knowledge) over empiricism. 

 

Medical Practice in China during the Twelfth and Thirteenth Centuries – Adversaries and Some Authorities 

Asaf Goldschmidt (Tel Aviv University) 

 

This paper aims to critically examine the medical encounter during the 12th and 13th centuries. The medical 

encounter between a doctor and a patient is the epicenter of medicine. It is during these brief moments that years 

of preparation and training culminate in what the physician hopes would be a cure for the patient’s disease. Even 

the slightest mistake during these encounters can cause deterioration in the patient’s condition or even lead to 

fatal consequences. 

One reason why the medical encounter received less attention was the general focus of studies in the history 

of medicine in China on theoretical treatises (canonical works and formularies). Such sources provide only one-

sided idealized historical narratives. Cases on the other hand, especially those recorded not only by physicians but 

also by patients and observers of the medical encounter like officials, provide us insights into the practice of 

medicine and its nuances, depicting what the authors thought were the most important details concerning the 

diagnosis and treatment of a patient's disorder. They also placed the medical encounter within the context of the 

patient’s life events, and provided details about the relationships between physicians and their patients, the 

patients’ families, and other healers. Lastly, case records enable us to examine to what extent Chinese physicians 

applied the knowledge and doctrines detailed in medical canons, which were newly revised, printed, and 

promulgated during this era. In other words, cases go beyond the theoretical, giving us a glimpse into the day to 

day life of medical practice. 

In this paper I would like to reconstruct the clinical scene during twelfth century China based on surviving 

case records and one or two visual depictions. I will predominantly use one physician’s collection of medical case 

records (Xu Shuwei’s 許叔微, 1079–1154). Additionally, I will also use medical cases recorded by patients, 

scholars, and officials originating from other medical and non-medical primary sources. 

In this paper I will discuss how physicians reached their diagnosis and implemented treatment within this 

complex social context. I will also suggest that argument and debate became central in determining the pathology 

of the patient, in part at least, due to the growing access to printed medical literature. 

 

 

SESSION 5. 

PLEASURE, VIRTUE AND THE READING SUBJECT 

 

Pleasures of Reading in Byzantium during the Middle Period 

Stratis Papaioannou (University of Crete) 

 

As in other pre-modern societies with rich written traditions (imperial China is a case in point), so also in 

Byzantium, reading constituted a seminal part in the making of shared culture as well as the formation of 

individuals. It offered entertainment and information, it produced systems of knowledge, and functioned as a 

decisive tool for social advancement; for, in a world of limited literacy, those few who could cultivate 

substantially their reading skills commanded a capital of learnedness that was often translated into illustrious 

careers in the imperial or church administration and thus into participation in influential social networks. 

But reading was much more than that. Reading was also associated with the ideal person and the hope for a 

better way of life. Christian saints, those major cultural heroes in Byzantine society, were often depicted as 

model readers, for whom reading was instrumental in their ability to transform themselves, transcend the world, 

and enter spaces of otherworldly pleasure. 
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The present paper explores the ways in which the high value of reading and, particularly, its association with 

various kinds of pleasure were constructed and conceived in Byzantium. This exploration will be conducted with 

a primary focus on new, aestheticized and performance-oriented practices, which were developed over the 

course of the tenth, eleventh, and twelfth-centuries in Constantinople, and in the comparative framework of 

Curie Virag’s work on reading in relation to the formation of subjectivity through devotional practices and 

sensory experience in China of the same period. 

 

 

Becoming like the Ancients: The Aesthetics and Ethics of Reading in Song China 

Curie Virág (The University of Edinburgh) 

 

If connecting with the legacy of the ancients through the textual heritage was an enduring feature of the learned 

tradition in imperial China, questions of how to access this legacy and put it into practice were subject to a 

continual process of re-evaluation. In the unfolding of this history, one pivotal moment was the period of the 11th 

and 12th centuries, when certain prominent thinkers, challenging conventional norms and practices, proposed 

new, and more demanding, criteria for engaging meaningfully with ancient texts. Most well-known among them 

was the Neo-Confucian philosopher, educator and social reformer, Zhu Xi 朱熹 (1130–1200), whose dushufa 讀

書法, or method of reading, provided guidance on the students of his day on what to read, how to read, and to 

what end they ought to read. According to Zhu, reading was vital for the moral, intellectual, and spiritual 

development of the individual, and its proper standard was to achieve comprehension, or patterned 

understanding, of the text. What is entailed by such comprehension, however, deserves greater scrutiny. 

Scholarly discussions of Zhu Xi’s method of reading have tended to focus on its orientation towards a mental or 

intellectual grasp of the li 理 or coherent meaning of the text. But it was also the case that, for Zhu, reading 

properly required the active engagement of one’s sensory, affective and bodily faculties, culminating in the 

experience of joy and pleasure in one’s reading. The self of Zhu’s injunction to “get it for oneself” (zide 自得), 

then, was very much a self to be realized through a physically active and embodied experience, and such 

experience arguably played a constitutive – and not merely auxiliary – role in Zhu’s notion of comprehension, 

and was inseparable from rational understanding itself.  

My paper explores the implications of Zhu Xi’s emphasis on the affective and sensory dimensions of reading 

for his understanding of what it meant to connect to the legacy of the ancients. I propose that the ideal reading 

subject corresponding to Zhu’s dushufa entailed a new form of engaging with antiquity – one that identified the 

ancients as emblematic of a way of life and an ethical orientation. The concern with pleasure and with sensory 

experience as vital dimensions of reading thus went hand in hand with a new ideal of becoming like the ancients 

themselves through embodied practice. In my investigations, I will seek to achieve a conceptually and historically 

situated account of this relationship by considering Zhu’s dushufa both cross-temporally, in relation to the ideas 

about reading forwarded by other 11th and 12th century Chinese literati, as well as cross-culturally, in comparison 

with resonant developments in Byzantine reading culture in the same period. In the case of the latter, Stratis 

Papaioannou has traced in the writings of Michael Psellos and others an emergent emphasis on sensual pleasure 

and on the aesthetic dimensions of reading practice. I will take this striking parallel as a point of departure for 

interrogating how and why the enterprise of engaging with the classical past in 11th and 12th century China and 

Byzantium might have taken such a distinctive turn, even while the forms that it took in each tradition reflected 

their significantly different material and cultural circumstances.  

 

 

SESSION 6. 

THE VISUAL AND MATERIAL CULTURE OF CLASSICISING RITUAL AND PAIDEIA 

 

Classicizing Burials and Death Ritual in the Late Northern Song Dynasty 

Ya-hwei Hsu (National Taiwan University) 

 

The shi-literati emerged as the new socio-political and cultural elite through their grasp of classical knowledge 

during the Song dynasty. Ritual occupied a prominent place in their classical learning, self-cultivation, and 
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cultural identity. By formulating a proper set of rituals of their own, the shi distinguished themselves from other 

social classes. The Lü brothers from Lantian, Shaanxi, were among the most accomplished ritual specialists and 

classical scholars. One of the brothers climbed to the highest rungs of the social ladder to serve as Chancellor, 

while another compiled a pioneering work titled Kaogu tu, one of the first illustrated catalogues documenting 

ritual bronzes excavated from ancient tombs. Their family cemetery, recently unearthed by archaeologists, 

suggests that they were also social activists, striving to establish a Confucian ritual model for their 

contemporaries. Their cemetery is unparalleled in that it features a unique layout of strict lineal and generational 

matrices, unusual tomb structures, and a range of archaic and archaistic objects in different media, all intended to 

emulate the ancients in an idiosyncratic and somewhat bookish way. By cross-examining the textual and 

archaeological evidence, this study will identify the classical inspirations for the Lü family cemetery and analyze 

the ways in which the Lüs formulated their classicizing death ritual. It will show how the shift from the exegetical 

tradition to newly excavated ancient objects allowed the Lüs to rejuvenate centuries-old ritual texts. 

 

 

Female Paideia in Byzantium: Visualizing the Classical Tradition 

Alicia Walker (Bryn Mawr College) 

 

Paideia in Byzantium can be defined as the appreciation and cultivation of Greco-Roman social refinement and 

learning (especially rhetoric, philosophy). The development of paideia required access to higher education and 

was, therefore, the purview of the elite. Moreover, it was implicitly gendered male because Byzantine women 

were typically excluded from advanced schooling. In this paper, I ask how a broader definition of paideia – one 

that foregrounds knowledge of Greco-Roman mythology (as opposed to rhetorical or philosophical training) and 

privileges visual and material culture (over texts) – might allow us to appreciate how Byzantine women sought 

“education” in classical knowledge, albeit on their own terms, and with their own goals. I propose that objects, as 

much as texts, served to educate women about classical mythology, and that their decorative programmes offered 

alternative fields of possibilities for women’s ethical reflection and formation. Specifically, I argue that women 

employed Greco-Roman mythological characters and narratives as alternative models in the shaping of their 

subjecthood. 

 

 

SESSION 7. 

CLASSICISM AND LANDSCAPE 

 

Seeing Mount Lu: On an Ontological Shift in the Chinese Gaze 

Xin Conan-Wu (William & Mary) 

 

Mount Lu along the Yangtze River had been the object of Chinese elites’ gaze. Its imagery reflected changes of 

the gaze shaped by tradition, cultural importation, and classicizing, three fundamentally different forces of change 

in Chinese cultural practices. Since the antiquity, a power of esoteric deciphering of the cosmos was granted to 

the gaze, besides the ordinary perception. To Confucius, the encounter with mountains-and-waters could exert 

ethical effects on virtuous individuals. In the fifth century, Huiyuan’s teaching of Pure Land Buddhism at the 

Donglin Temple in Mount Lu transformed the philosophical foundation and goals of self-cultivation, without 

questioning the metaphysical role of the gaze. It triggered the development of a new tradition of landscape among 

scholars of Confucian inspiration, many accounted in poems and paintings for their gaze at Mount Lu. When the 

Neo-Confucian thinker Zhu Xi arrived Mount Lu in 1179, his restoration of the White-Deer Grotto Academy 

was an effort to counter the popularity of Buddhism and Daoism, through the revival of Confucian education. His 

innovative return to classical learning foregrounded a reinterpretation of Confucian epistemology, which 

emphasized the import of seeing. And his activities at Mount Lu bespoke a shift of the ontological status of the 

gaze, from metaphysics to cognition. This intersections of classicism and landscape vision left profound imprints 

in Chinese visual culture and has had the unintended consequence in the pursuit of knowledge (as in materia 

medica). 

 



 

 9 

Classical Ground in the Paris Nicander 

Benjamin Anderson (Cornell University) 

  

Paris, BNF Suppl. gr. 247 is a manuscript of the eleventh century AD containing two didactic poems in Greek 

(Theriaka and Alexipharmaka) attributed to one Nicander (third or second century BC). Both address medical 

topics: snakes and snakebites in Theriaka, poisons and their antidotes in Alexipharmaka. The Paris manuscript is 

distinguished, moreover, by its numerous paintings, of which some depict individual snakes and plants in 

isolation, while others assemble landscapes out of multiple elements: people, animals, plants, mountains, 

constellations, etc. I see these landscapes as hermeneutic engagements with the poems. They explore the tension 

between Nicander’s ahistorical ecology (eternal enmity between man and beast, catasterized in Scorpio’s pursuit 

of Orion) and the historical gulf between painter and pagan poet (as in the ‘tombs of Tmolus and of Gyges’). The 

Paris Nicander accordingly serves as an eloquent witness to the intersections of classicism and landscape in middle 

Byzantine art.  

The juxtaposition of the Paris Nicander and the Song-era landscapes explored by Xin Wu in her paper should 

be especially fruitful for two reasons. First: while Chinese landscape is a long-standing topic of art-historical 

inquiry, Byzantine landscape has received comparably little attention, and will benefit from dialogue with a more 

developed history of scholarship. Second: both Xin Wu and I see poetry as essential to the understanding of the 

intersection between classicism and landscape. 

 

 

 


