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studying in Mainland China, Japan, South Korea, Taiwan, or India, thirty-one 
students from those economies were studying in the United States! 

Guo’s book should provide a useful resource to scholars of Asia or in-
ternational education. But, as is always the case when writing about con-
temporary issues, some of his information is already outdated. For example, 
the Japanese curricula Guo presents are from the early 1990s (before the 
elimination of Saturday schooling in 2002). Other developments have 
arisen since the publication of his book, such as the 2006 endowment of 
Vedanta University in the Indian state of Orissa.3 When it opens, this insti-
tution will negate Guo’s statement about the absence of private universities 
in India (pp. 206–7). Also, maintaining internal consistency when writing 
about contemporary issues can be difficult. On p. 6, Guo states (correctly) 
that the United States withdrew from UNESCO in 1984, yet not until p. 34 
does he inform the reader that the United States rejoined the organization 
in 2003. Including other “technical” information, such as dates for Japan’s 
Meiji period (1868–1912) and India’s independence (1947) would also help 
the general reader.4 Finally, several tables are difficult to read (see, e.g., 
pp. 39, 48, 77, 83, 121, 160, 171, 205, 215–16). These minor flaws aside, 
Guo’s book presents a useful macro-level snapshot of the education systems 
in Mainland China, Japan, South Korea, Taiwan, and India at the begin-
ning of the twenty-first century.  

 
STEVEN E. GUMP 
University of Illinois at Urbana-Champaign 

 
Notes 
 
 

1Ezra F. Vogel, Japan as Number One: Lessons for America (Cambridge, MA: Harvard 
University Press, 1979).  

2With respect to the non-quantifiable dimension of primary and secondary educa-
tion quality in China, see Yong Zhao, “China and the Whole Child,” Educational Leader-
ship 64, no. 8 (2007): 70–73.  

3See Samantha Henig, “Indian Tycoon Makes Gift to Start University,” Chronicle of 
Higher Education, July 28, 2006, p. A34. 

4Guo eventually does provide the year of India’s independence from Britain, but he 
waits until seven pages after initially mentioning the event. 

Richard von Glahn, The Sinister Way: The Divine and the Demonic in 
Chinese Religious Culture. Berkeley: University of California Press, 2004. 
xii + 385 pages. 
 
Richard von Glahn, the UCLA history professor who is well known for his 
work on Song–Yuan–Ming (960–1644) Chinese history, has written a study 
about the “sinister way” zuodao 左道 of Chinese folklore and religion that is 
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based on his research in China in 1991–92 and 1996–97. Von Glahn’s work 
is valuable specifically because he does not focus on the elite or institu-
tional religions of China, as many scholars do. Instead, he emphasizes that 
Chinese religious culture is manifold and local; his attention is on 
“vernacular” religion, a term he prefers to “secular.” The work builds upon 
other recent studies of popular Chinese religion, including Terry Klee-
man’s Great Perfection, a work devoted to a study of the rise and spread of 
Celestial Masters Daoism; Robert Hymes’ Way and Byway, which explores 
local religion in the Song Dynasty (960–1279); and Kenneth Dean’s Taoist 
Ritual and Popular Cults of Southeast China, a work based on research in 
many of the same areas as von Glahn’s.1  

Von Glahn uses the “sinister way” to refer to teachings and practices of 
Chinese fangshi 方士, whom he associates with sorcerers, conjurers, and ex-
perts in the mantic arts and their requisite techniques for dealing with 
ghosts, demons, and sinister spirits. Von Glahn aligns himself with the view 
that no clear separation can be made between institutionalized and elite re-
ligion in China, on the one hand, and diffused and vernacular religion, on 
the other. He therefore follows the stream of important work done by 
Kristofer Schipper (The Taoist Body) and Kenneth Dean (Lord of the Three-
in-One).2 However, von Glahn does not take any notice of the growing con-
sensus that associates fangshi with daoshi 道士 or of the fact that their teach-
ings form the basis even for classical works of Daoism, such as the Daodejing 
道德經 and the Zhuangzi 莊子. Neither does von Glahn comment on Martin 
Palmer’s controversial work, The Jesus Sutras, which argues that Tang Dy-
nasty (618–907) expressions of Christian–Daoist and Christian–Buddhist 
practices existed at Louguantai (near Xi’an).3 

Nonetheless, von Glahn does a fine job of providing a rich array of Chi-
nese folktales regarding ancestors, ghosts, and gods; the Han (206 B.C.E.–
220 C.E.) dynastic cult of the dead; shanxiao 山魈 (mountain goblins); the 
plague demons and epidemic gods; and the cult of Wutong 五通. He makes 
references to most of the best-known sources but neglects some that surely 
would have been of great use to him: the Spellbinding text from the pre-Qin 
(221–206 B.C.E.) period, Ge Hong’s 葛洪 (283–343) instructions for making 
talismans to protect travelers in the mountains from shanxiao, the role of ce-
lestial diagrams in local religion from the Song to Qing (1644–1911) dynas-
ties, and even the expression of local religion in the plays of the Ming Dy-
nasty (1368–1644) dramatist Tang Xianzu 湯顯祖 (1550–1616).  

Readers will find very informative the author’s data about popular im-
ages of the supernatural that are reflected in the material culture of China, 
including bronze artifacts, stele, paintings, and performance arts. Von 
Glahn understands well that an appreciation of the religion of the common 
people does not come merely from written texts. The culture embedded in 
objects also contains significant value in the study of folklore and religion. 
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The author offers a careful analysis and ample evidence for his claim 
that the two major moments of transformation of Chinese religion occurred 
during the Han Dynasty and the Song Dynasty. However, some readers will 
still argue that the rise of the Celestial Masters (a millennial movement in 
the second century C.E.) and the influx of Buddhism into China should not 
be overlooked as fundamental agents and processes of change.  

Von Glahn divides his book into seven chapters. In discussing Han 
mortuary practices, he points out how fascination with ghosts became the 
basic trope of a genre of folklore known as zhiguai 志怪 (“annals of the 
strange”) literature (p. 73). He next explores folk traditions about change-
lings. Unlike many researchers, he is careful to provide the physics or 
“science” of ghosts and changelings in Chinese intellectual history. His 
fascinating discussion of the importance of the physics of the Wuxing 五行
(Five Phases) to such beliefs is one of the greatest strengths of the work. 
Another important inclusion von Glahn makes that many scholars omit is a 
discussion of the emergence of the ledgers of merit and demerit in the Yuan 
(1271–1368) and Song dynasties. This section would have been stronger, 
however, if von Glahn had shown how the transmission of the moral cul-
ture of China through these texts was closely linked with the village lecture 
system through the Qing Dynasty.  

The final two chapters of the work are dedicated to a very detailed 
analysis of the development of the cult of Wutong. Von Glahn provides the 
basic structure of the Wutong folklore as follows: a person makes a pact to 
become rich with a shanxiao; wives and daughters are subsequently seduced 
and raped by the Wutong spirit; and, ultimately, tragedy and violence be-
fall the family which gained the wealth, often with the wife/daughter wast-
ing away (p. 187). The author shows how several aspects of the Wutong leg-
end merged into the literary figure of the Buddhist bodhisattva Huaguang 
華光, especially in theatrical performances and in the plot of the work Jour-
ney to the South. Von Glahn’s exploration of the Wutong cult is very engag-
ing and nuanced, and, to some extent, it is the highlight of the book.  

Overall, von Glahn has provided an informative work that traces many 
beliefs in Chinese vernacular religion and folktales. The inclusion of a con-
siderable number of figures and tables helps readers gain a tangible picture 
of the vernacular gods in Chinese religion. The work includes most of the 
essentials that a scholar would expect: use of Chinese pinyin 拼音, a glossary 
of Chinese characters, a detailed bibliography, and a helpful index. Due to 
its subtlety and complexity in portraying its major themes, the book is best 
suited for graduate students and scholars whose fields are in Chinese reli-
gious culture, folklore, philosophy, religion, history, or anthropology. 
 
QINGJUN LI 
Zhengzhou University & Middle Tennessee State University 
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Amy Borovoy, The Too-Good Wife: Alcohol, Codependency, and the Poli-
tics of Nurturance in Postwar Japan. Berkeley: University of California 
Press, 2005. xvii + 234 pages. 
 
People who spend time in Tokyo learn to watch where they’re walking 
when traveling home late at night. As unpleasant as it sounds, urban train 
stations often have puddles of the sticky results left by drunken riders who 
have gotten sick. These veritable minefields remind even the casual ob-
server that drinking continues to be a key cultural activity and that the un-
pleasant results of alcohol are tolerated, if not excused. As anthropologist 
Amy Borovoy points out in The Too-Good Wife: Alcohol, Codependency, and 
the Politics of Nurturance in Postwar Japan, the vibrant clusters of social prac-
tices surrounding alcohol consumption in Japan are regularly believed to 
strengthen ties between co-workers, friends, and colleagues. Moreover, for 
many white-collar workers, drinking is part of the job, and mandatory ca-
rousing is justified as a surefire way to temporarily dissolve office hierar-
chies while simultaneously promoting more business deals. Drinking prac-
tices, though, are not limited to the business world: getting together for a 
drink is an important activity in many informal groups and clubs, as well. 

Although important to her analysis, the culture of drinking is not ulti-
mately Borovoy’s target in The Too-Good Wife. Instead, she locates her eth-
nography within a mental health center in Tokyo designed to assist wives 
and mothers dealing with repercussions of alcoholism, as well as with “fam-
ily problems” more generally. Borovoy beautifully describes how these 
women’s attempts to be good wives and mothers expose contradictions and 
conflicts in the normative idealizations of femininity, creating complicated 
dilemmas the women discuss in group therapy sessions. Like women in 
other cultural contexts, these women are trying to support their husbands 
without furthering the alcohol dependencies from which these men suffer. 
In American self-help terminology, they want to support the men but not 
their addictions. However, as Borovoy describes, these dilemmas are com-


